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INTRODUCTION 


TO 


THE DHAMMA 


THE DHAMMAPADA, A CANONTCAL | Bove, . a Sot 


THE Dhammapada forms part of the Pali Buddhist-carron, 
though its exact place varies according to different authori- 
ties, and we have not as yet a sufficient number of complete 
MSS. of the Tipisaka to help us to decide the question '. 

Those who divide that canon into three Pifakas or 
baskets, the Vinaya-pizaka, Sutta-pifaka, and Abhidham- 
_ ma-pifaka, assign the Dhammapada to the Sutta-pi/aka. 
That Pizaka consists of five NikA4yas: the Digha-nikaya, 
the Magg/ima-nikaya, the Samyutta-nikaya, the Anguttara- 
nikaya, and the Khuddaka-nikaya. The fifth, or Khuddaka- 
nikAya, comprehends the following works: 1. Khuddaka- 
patha; 2, DHAMMAPADA; 3. Ud4na; 4. Itivuttaka; 5. Sutta- 
nipdta; 6. Vimanavatthu ; 7. Petavatthu; 8. Theragatha ; 
g. Therigatha; 10. Gataka ; 11. Niddesa; 12. Pa#isambhida; 
13. Apadana; 14. Buddhavamsa ; 15. Kariy4-pitaka. 

According to another division ?, however, the whole Bud- 
dhist canon consists of five Nikayas: the Digha-nikaya, the 
Magghima-nikaya, the Samyutta-nikaya, the Anguttara- 
nikaya, and the fifth, the Khuddaka-nikAya, which Khud- 
daka-nikaya is then made to comprehend the whole of 
the Vinaya (discipline) and Abhidhamma (metaphysics), 
together with the fifteen books penne with the Khud- 
daka-pazha. 

The order of these fifteen books varies, and even, as 
it would seem, their number. The Dighabhazaka school 


1 See Feer, Journal Asiatique, 1871, p. 263. There is now at least one com- f= 


plete MS. of the Tipitaka, the Phayre MS., at the India Office, and Professor 
Forchhammer has just published a most useful List of Pali MSS., collected in 
Burma, the largest collection hitherto known. 

See Childers, s. v. Nikaya, and extracts from Buddhaghosa’s. commentary 
on the Brahmagala-sutta. 
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admits twelve books only, and assigns them all to the Abhi- 
dhamma, while the Maggh4imabh4azakas admit fifteen books, 
and assign them to the Sutta-pifaka. The order of the 
fifteen books is: 1. Gataka [10]; 2. Mahaniddesa [11]; 
3. Kullaniddesa [11]; 4. Patisambhidamagga [12]; 5. Sutta- 
nipata [5]; 6. DHAMMAPADA [2]; 7. Ud4na [3]; 8. Iti- 
vuttaka [4]; 9. Vimanavatthu [6]; 10. Petavatthu [7]; 
11, Theragatha [8]; 12. Therigatha [9]; 13. Kariya- 
pitaka [15]; 14. Apadana [13]; 15. Buddhavamsa [14] 1. 

The Khuddaka-pazha is left out in the second list, and 
the number is brought to fifteen by dividing Niddesa into 
Maha-niddesa and Kulla-niddesa. 

There is a commentary on the Dhammapada in Pali, 
and supposed to be written by Buddhaghosa ’, in the first 
half of the fifth century A.D. In explaining the verses of the 
Dhammapada, the commentator gives for every or nearly 
every verse a parable to illustrate its meaning, which is 
likewise believed to have been uttered by Buddha in his 
intercourse with his disciples, or in preaching to the multi- 
tudes that came to hear him. 


DATE OF THE DHAMMAPADA. 


The only means of fixing the date of the Dhammapada 
is trying to ascertain the date of the Buddhist canon 
of which it forms a part, or the date of Buddhaghosa, 
who wrote a commentary on it. This, however, is by no 
means easy, and the evidence on which we have to rely is 
such that we must not be surprised if those who are 
accustomed to test historical and chronological evidence 


1 The figures within brackets refer to the other list of books in the Khud- 
daka-nikaya. See also p. xxviii. 

2 M. Léon Feer in the Journal Asiatique, 1871, p. 266, mentions another com- 
mentary of a more philosophical character, equally ascribed to Buddhaghosa, 
and having the title Vivara Bra Dhammapada, i.e. L’auguste Dhammapada 
dévoilé. Professor Forchhammer in his ‘ List of Manuscripts,’ 1879-80, men- 
tions the following works in connection with the Dhammapada: Dhammapada- 
Nissayo; Dh. P. Atthakatha by Buddhaghosa; Dh. P. Atthakatha Nissayo, 
3 vols., containing a complete translation of the commentary; Dh. P. Va#thu. 
Of printed books he quotes: Kayanupassanakyam, a work based on the 
Garavaggo, Mandalay, 1876 (390 pages), and Dhammapada-desanakyam, 
printed in ‘ British Burma News.’ 
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in Greece and Rome, decline to be convinced by it. As 
a general rule, I quite agree that we cannot be too sceptical 
in assigning a date to ancient books, particularly if we 
intend to use them as documents for tracing the history 
of human thought. To the initiated, I mean to those who 
have themselves worked in the mines of ancient Oriental 
literature, such extreme scepticism may often seem un- 
scientific and uncalled for. They are more or less aware 
of hundreds of arguments, each by itself, it may be, of 
small weight, but all combined proving irresistible. They 
are conscious, too, of having been constantly on the look 
out for danger, and, as all has gone on smoothly, they feel 
sure that, in the main, they are on the right road. Still it is 
always useful to be as incredulous as possible, particularly 
against oneself, and to have before our eyes critics who will 
not yield one inch beyond what they are forced to yield by 
the strongest pressure of facts. 

The age of our MSS. of the canonical books, either in 
Pali or Sanskrit, is of no help to us. All Indian MSS. are 
comparatively modern, and one who has probably handled 
more Indian MSS. than anybody else, Mr. A. Burnell, 
has lately expressed his conviction that ‘no MS. written 
one thousand years ago is now existent in India, and that 
it is almost impossible to find one written five hundred 
years ago, for most MSS. which claim to be of that date 
are merely copies of old MSS. the dates of which are 
repeated by the copyists?.’ 

Nor is the language, whether Sanskrit or P4li, a safe 
guide for fixing dates. Both languages continue to be 
written to our own time, and though there are some 
characteristic marks to distinguish more modern from more 
ancient Buddhist Sanskrit and Pa4li, this branch of critical 
scholarship requires to be cultivated far more extensively 
and accurately before true scholars would venture to fix the 
date of a Sanskrit or Pali text on the strength of linguistic 
evidence alone ?, 

1 Indian Antiquary, 1880, p. 233. 


* See some important remarks on this subject in Fausbdll’s Introduction to 
Sutta-nipata, p. xi. 
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The Buddhists themselves have no difficulty in assigning 
a date to their sacred canon. They are told in that canon 
itself that it was settled at the First Council, or immediately 
after the death of Buddha, and they believe that it was 
afterwards handed down by means of oral tradition, or 
actually written down in books by order of K4syapa, the 
president of the First Council, Buddhaghosa, a learned 
and in some respects a critical scholar, living in the be- 
ginning of the fifth century A.D., asserts that the canon 
which he had before him, was the same as that fixed by 
the First Council ?. 

Several European students have adopted the same 
opinion, and, so far as I know, no argument has yet been 
advanced showing the impossibility of the native view, ' 
that some collection of Buddha’s doctrines was made im-. 
mediately after his death at Ragagaha, and that it was | 
finally settled at what is called the Second Council, or the 
Council of Vesali. But what is not impossible is not there- 
fore true, nor can anything be gained by appealing to later 
witnesses, such as, for instance, Hiouen Thsang, who tra- 
velled through India in the seventh century, and wrote 
down anything that he could learn, little concerned whether 
one statement tallied with the other or not’. He says that 
the Tipizaka was written down on palm leaves by Kasyapa 
at the end of the First Council. But what can be the weight 
of such a witness, living more than a thousand years after 
the event, compared with that, for instance, of the Maha- 
vamsa, which dates from the fifth century of our era, and 


1 Bigandet, Life of Gaudama (Rangoon, 1866), p. 350; but also p.120 note. 

* See Childers, s.v. Tipitaka. There is a curious passage in Buddhaghosa’s 
account of the First Council. ‘ Now one may ask,’ he says, ‘ Is there or is there 
not in this first Paragika anything to be taken away or added?’ I reply, There 
is nothing in the words of the Blessed Buddha that can be taken away, for the 
Buddhas speak not even a single syllable in vain, yet in the words of disciples 
and devatas there are things which may be omitted, and these the elders who 
made the recension, did omit. On the other hand, additions are everywhere 
necessary, and accordingly, whenever it was necessary to add anything, they 
added it. Ifit be asked,What are the additions referred to? I reply, Only 
sentences necessary to connect the text, as ‘at that time,’ ‘again at that time,’ 
‘and so forth.’ 

® Pélerins Bouddhistes, vol. i. p.158. 
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tells us in the account of Mahinda’s missionary journey 
to Ceylon (241/318), that the son of Asoka had to spend 
three years in learning the Tipizaka by heart from the 
mouth of a teacher'? No mention is then made of any 
books or MSS., when it would have been most natural to 
do so*. Ata later time, during the reign of King Vattaga- 
mani? (88-76 B.c.), the same chronicle, the Mahavamsa, tells 
us that ‘the profoundly wise priests had theretofore orally 
(mukhapaz/ena) perpetuated the Pali of the Pitakattaya 
and its A¢#dakatha (commentary), but that at this period the 
priests, foreseeing the perdition of the people assembled, 
and in order that the religion might endure for ages, re- 
corded the same in books (potthakesu likhapayum)* 

No one has yet questioned the dates of the Dipavamsa, 
about 400 A.D., or of the first part of the MahAvamsa, 
between 459-477 A.D., and though no doubt there is an 
interval of nearly 600 years between the composition of 
the Mahavamsa and the recorded writing down of the 
Buddhist canon under Va¢fagdmani, yet we must remember 
that the Ceylonese chronicles were confessedly founded on 
an older Azthakath4 preserved in the monasteries of the 
island, and representing an unbroken line of local tradition. 

My own argument therefore, so long as the question was 
only whether we could assign a pre-Christian date to the 
Pali Buddhist canon, has always been this. We have 
the commentaries on the Pali canon translated from Sin- 
halese into PAli, or actually composed, it may be, by 
Buddhaghosa. Buddhaghosa confessedly consulted various 


1 Mahavamsa, p.37; DipavamsaVII, 28-31 ; Buddhaghosha’s Parables, p. xviii. 

* Bigandet, Life of Gaudama, p. 351. 

* Dr. E. Miiller (Indian Antiquary, Nov. 1880, p. 270) has discovered inscrip- 
tions in Ceylon, belonging to Devanapiya Maharaga Gamini Tissa, whom he 
identifies with Vattagamani. 

* The same account is given in the Dipavamsa XX, 20, and in the S@ra- 
saigraha, as quoted by Spence Hardy, Legends, p.192. As throwing light 
on the completeness of the Buddhist canon at the time of King Vattagamani, 
it should be mentioned that, according to the commentary on the Mahavamsa 
(Turnour, p. liii), the sect of the Dhammarukikas established itself at the 
Abhayavihara, which had been constructed by Vattagamani, and that one of 
the grounds of their secession was their refusing to acknowledge the Parivara 
(thus I read instead of Pariwana) as part of the Vinaya-pisaka. According to 
the Dipavamsa (VII, 42) Mahinda knew the Parivara. 
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MSS., and gives various readings, just as any modern 
scholar might do. This was in the beginning of the fifth 
century A.D., and there is nothing improbable, though I 
would say no more, in supposing that some of the MSS., 
consulted by Buddhaghosa, dated from the first century 
B.C., when Va¢éagdmani ordered the sacred canon to be 
reduced to writing. 

There is one other event with reference to the existence 
of the sacred canon in Ceylon, recorded in the Mahavamsa, 
between the time of Buddhaghosa and Vadtagamani, viz. 
the translation of the Suttas from Pali into the language of 
Ceylon, during the reign of Buddhadasa, 339-368 A.D. 
If MSS. of that ancient translation still existed, they would, 
no doubt, be very useful for determining the exact state 
of the Pali originals at that time!. But even without them 
there seems no reason to doubt that Buddhaghosa had 
before him old MSS. of the Pali canon, and that these 
were in the main the same as those written down at the 
time of Va¢fagamani. 


| BUDDHAGHOSA’S AGE, 


The whole of this argument, however, rested on the 
supposition that Buddhaghosa’s date in the beginning of 
the fifth century A.D. was beyond the reach of reasonable 
doubt. ‘His age, I had ventured to say in the Preface 
to Buddhaghosha’s Parables (1870), ‘can be fixed with 
greater accuracy than most dates in the literary history 
of India.’ But soon after, one of our most celebrated Pali 
scholars, the great Russian traveller, Professor Joh. Minayeff, 
expressed in the Mélanges Asiatiques (13/25 April, 1871) 
the gravest-doubts as to Buddhaghosa’s age, and thus 
threw the whole Buddhist chronology, so far as it had 
then been accepted by all, or nearly all scholars, back into 
chaos. He gave as his chief reason that Buddhaghosa was 
not, as I supposed, the contemporary of Mah4ndma, the 


1 A note is added, stating that several portions of the other two divi- 
sions also of the Pitakattaya were translated into the Sinhalese language, and 
that these alone are consulted by the priests, who are unacquainted with Pali. 
On the other hand, it is stated that the Sinhalese text of the A¢shakatha exists 
no longer. See Spence Hardy, Legends, p. xxv, and p. 69. 
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author of the Mahavamsa, but of another Mahandma, the 
king of Ceylon. 

Professor Minayeff is undoubtedly right in this, but Iam 
not aware that I, or anybody else, had ever questioned so 
palpable a fact. There are two Mahandmas; one, the king 
who reigned from 410-432 A.D.; the other, the supposed 
author of the Mahavamsa, the uncle and protector of King 
Dhatusena, 459-477. ‘ DhAtusena,’ I had written, ‘was the 
nephew of the historian Mahanama, and owed the throne 
to the protection of his uncle. Dhatusena was in fact the 
restorer of a national dynasty, and after having defeated 
the foreign usurpers (the Damilo dynasty) “he restored the 
religion which had been set aside by the foreigners”’ (Mahav. 
p. 256). Among his many pious acts it is particularly 
mentioned that he gave a thousand, and ordered the Dipa- 
vamsa to be promulgated. As Mahdanama was the uncle 
of Dhatusena, who reigned from 459-477, he may be con- 
sidered as a trustworthy witness with regard to events that 
occurred between 410 and 432. Now the literary activity of 
Buddhaghosa in Ceylon falls in that period’.’ 

These facts being admitted, it is surely not too great 
a stretch of probability to suppose, as I did, that a man 
whose nephew was king in 459-477, might have been 
alive in 410-432, that is to say, might have been a con- 
temporary of Buddhaghosa. I did not commit myself to 
any further theories. The question whether Mahanama, 
the uncle of Dhatusena, was really the author of the Maha- 
vamsa, the question whether he wrote the second half of 
the 37th chapter of that work, or broke off his chronicle in 
the middle of that chapter, I did not discuss, having no 
new materials to bring forward beyond those on which 
Turnour and those who followed him had founded their 
conclusions, and which I had discussed in my History of 
Sanskrit Literature (1859), p. 267. All I said was, ‘It is 
difficult to determine whether the 38th as well as the (whole 
of the) 37th chapter came from the pen of Mahanama, for 


* ‘Ungefahr 50 Jahre alter als Mahanéma ist Buddhaghosha,’ see Wester- 
gaard, Uber Buddha's Todesjahr, p. 99. 
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the Mahavamsa was afterwards continued by different 
writers, even to the middle of the last century. But, 
taking into account all the circumstances of the case, it is 
most probable that Mah4n4ma carried on the history to 
his own time, to the death of DhAtusena, 477 A.D.’ 

What I meant by ‘all the circumstances of the case’ 
might easily be understood by any one who had read Tur- 
nour’s Preface to the Mahavamsa. Turnour himself thought 
at first that Mahdnama’s share in the Mahavamsa ended 
with the year 301 A.D.,and that the rest of the work, called 
the Sulu Wansé, was composed by subsequent writers’. 
Dharmakirti is mentioned by name as having continued 
the work to the reign of Prakrama Bahu (A.D. 1266). But 
Turnour afterwards changed his mind”. Considering that 
the account of Mahdasena’s reign, the first of the Seven 
Kings, terminates in the middle of a chapter, at verse 48, 
while the whole chapter is called the Sattaragiko, ‘the 
chapter of the Seven Kings,’ he naturally supposed that 
the whole of that chapter, extending to the end of the reign 
of his nephew Dhatusena, might be the work of Mahan4ma, 
unless there were any strong proofs to the contrary. Such 
proofs, beyond the tradition of writers of the MSS., have 
not, as yet, been adduced 3. 

But even if it could be proved that Mahanama’s own pen 
did not go beyond the 48th verse of the 37th chapter, the 
historical trustworthiness of the concluding portion of that 
chapter, containing the account of Buddhaghosa’s literary 
activity, nay, even of the 38th chapter, would be little 
affected thereby. We know that both the Mahavamsa 
and the somewhat earlier Dipavamsa were founded.on the 
Sinhalese Az¢hakathds, the commentaries and chronicles 
preserved in the Mahavihara at Anurddhapura. We also 
know that that Vihara was demolished by Mahdsena, and 
deserted by nearly all its inmates for the space of nine 
years (p. 235), and again for the space of nine months 


1 Introduction, p. ii. The Killavamsa is mentioned with the Mahavamsa, both 
as the works of Mahandma, by Professor Forchhammer in his List of Pali MSS. 

3 Introduction, p. xci. 

* See Rhys Davids, Journal of the Royal Asiatic Society, 1875, p. 196. 
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(p. 237). We can well understand therefore why the older 
history, the Dipavamsa, should end with the death of Mah4- 
sena (died 302 A.D.), and why in the MahAvamsa too there 
should have been a break at that date. But we must not 
forget that, during Mahandma’s life, the Mahdvihdra at 
Anuradhapura was restored, that some kind of chronicle, 
called the Dipavamsa, whether it be a general name of any 
‘chronicle of the island,’ or of our Dipavamsa, or, it may be, 
even of our Mahavamsa, was ordered to be published or pro- 
mulgated (dipetum) under Dhatusena,the nephew and protegé 
of Mahanama. Therefore, even if we do not insist on the 
personal authorship of Mahanama, we may certainly main- 
tain that historical entries had been made in the chronicles 
of Anurddhapura during Dhatusena’s reign, and probably 
under the personal auspices of Mahdnama, so that if we 
find afterwards, in the second half of the 37th chapter of 
his Mahavamsa, an account of events which had happened 
between the destruction of the Mahdavihara and the reign 
of Dhatusena, and among them an account of so important 
an event as the arrival of Buddhaghosa from Magadha and 
his translation of the Sinhalese A¢¢Zakathd into the lan- 
guage of Magadha, we may well suppose that they rest 
on the authority of native chronicles, written not long after 
the events, and that therefore, ‘ under all the circumstances 
of the case,’ the age of Buddhaghosa can be fixed with 
greater accuracy than most dates in the literary history 
of India. 

There is one difficulty still remaining with regard to the 
date of the historian Mahanama which might have per- 
plexed Turnour’s mind, and has certainly proved a stumbling- 
block to myself. Turnour thought that the author of the 
commentary on the Mah4vamsa, the Vamsatthappak4sint, 
was the same as the author of the Mahdvamsa, viz. Maha- 
ndma. The date of that commentary, however, as we know 
now, must be fixed much later, for it speaks of a schism 
which took place in the year 601 A.D., during the reign 
of Agrabédhi (also called Dhatapatisso). Turnour! looked 


- 


/ 1 Introduction, p. liii. 


[10] 
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upon that passage as a later interpolation, because he 
thought the evidence for the identity of the author and 
the commentator of the Mahavamsa too strong to be set 
aside. He trusted chiefly to a passage in the commentary, 
and if that passage had been correctly rendered, the con- 
clusion which he drew from it could hardly be resisted. 
We read in the Mah4vamsa (p. 254): 

‘Certain members of the Moriyan dynasty, dreading the 
power of the (usurper) Subho, the balattho, had settled in 
various parts of the country, concealing themselves. Among 
them there was a certain landed proprietor Dhatusena, who 
had established himself at Nandivapi. His son named 
Dhata, who lived at the village Ambiliyago, had two sons, 
DhAatusena and Silatissabodhi, of unexceptional descent. 
Their mother’s brother(Mah4n4ma), devoted to the 
cause of religion, continued to reside (at Anura- 
dhapura) in his sacerdotal character, at the edifice 
built by the minister Dighasandana. The youth 
Dhatusena became a priest in his fraternity, and on a certain 
day, while he was chaunting at the foot of a tree, a shower 
of rain fell, and a Naga, seeing him there, encircled him in 
his folds, and covered him and his book with his hood.... 
Causing an image of Maha Mahinda to be made, and con- 
veying it to the edifice (Ambamalaka) in which the thera’s 
body had been burnt, in order that he might celebrate 
a great festival there, and that he might also promul- 
gate the contents of the Dipavamsa, distributing 
a thousand pieces, he caused it to be read aloud 1.’ 

If we compare with this extract from the Mahavamsa 
a passage from the commentary as translated by Turnour, 
we can well understand how he arrived at the conclusion 
that it was written by the same person who wrote the 
Mahavamsa. 

Turnour translates (p. liv): 

‘Upon these data by me, the thera, who had, with due 


1 Mr. Turnour added a note in which he states that Dipavamsa is here meant 
for Mahavamsa, but whether brought down to this period, or only to the end of 
the reign of Mahasena, to which alone the Tika extends, there is no means of 
ascertaining (p. 257). . 
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solemnity, been invested with the dignified title of Maha- 
ndma, resident at the pariveza founded by the 
minister Dighasandana, endowed with the capacity 
requisite to record the narrative comprised in the Maha- 
vamsa, in due order, rejecting only the dialect in which 
the Singhalese Af#Aakatha are written, but retaining their 
import and following their arrangement, the history, entitled 
the Palapadéruvamsa (Padyapadadnuvamsa), is compiled. 
As even in times when the despotism of the ruler of the 
land, and-the horrors arising from the inclemencies of the 
seasons, and when panics of epidemics and other visitations 
prevailed, this work escaped all injury; and moreover, as 
it serves to perpetuate the fame of the Buddhas, their 
disciples, and the Paché Buddhas of old, it is also worthy 
of bearing the title of VassatthappakAsini.’ 

As the evidence of these two passages in support of the 
identity of the author and the commentator of the Maha- 
vamsa seemed to me very startling, I requested Mr. Rhys 
Davids to copy for me the passage of the commentary. 

The passage runs as follows: 

Y4 ettavata mahavamsatthanusdrakusalena Dighasanda- 
senapatind kdrdpita-mahaparivezavasind Mah4n4mo ti ga- 
rOhi gahitanamadheyyena theresa pubba-Sihala-bhasitaya 
Sithalazthakathaya bhasantaram eva vaggiya atthasdram 
eva gahetva tantinayanurdpena katassa imassa Padyapad4- 
nuvamsassa atthavazzanad maya tam eva sannissitena 
araddha, padesissariya-dubbu/é¢hibhaya - rogabhayAdi - vivi- 
dha-antardya-yuttak4le pi anantarayena niz¢Zanam upagata, 
sa buddha-buddhasavaka-pa#kekabuddhadinam poraxanam 
kikkam pubbavamsatthappak4sanato ayam Vamsatthappa- 
kasini nadma ti dh&aretabba. . . . Padyapad4nuvamsa- 
vannana Vamsatthappakasini nizsAita. 

Mr. Rhys Davids translates this: 

‘The commentary on this Padyapadanuvamsa, which (latter 
work) was made (in the same order and arrangement, and re- 
taining the sense, but rejecting the dialect, of the Sinhalese 
commentary formerly expressed in the Sinhalese tongue) 
by the elder who bore the name of Mahandma, which he had 

b 2 
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received from the venerable, who resided at the Mahapari- 
veva built by the minister Dighasanda, and who was well 
able to conform to the sense of the MahAavamsa—(this com- 
mentary) which was undertaken by me out of devotion to 
that (history), and which (though thus undertaken) at a time 
full of danger of various kinds—such as the danger from 
disease, and the danger from drought, and the danger 
from the government of the province—has been safely 
brought to a conclusion—this (commentary), since it makes 
known the meaning of the history of old, the mission of 
the ancients, of the Buddhas, of their disciples, and of the 
Pakkeka Buddhas, should bear the name Vamsatthappa- 
kasini.... 


‘End of the VamsatthappakAsini, the commentary on 
the Padyapadanuvamesa.’ 


This shows clearly that Turnour made a mistake in trans- 
lating this exceedingly involved, yet perfectly intelligible, 
passage, and that so far from proving that the author of 
the commentary was the same person as the author of the 
text}, it proves the very contrary. Nay, I feel bound to 
add, that we might now argue that as the commentator 
must have lived later than 6o1 A.D., the fact that he too 
breaks off at verse 48 of chapter 37, seems to show that at 
his time also the Mahavamsa did not extend as yet beyond 
that verse. But even then, the fact that with the restoration 
of the Mah4vihara of Anuradhapura an interest in historical 
studies revived in Ceylon, would clearly show that we may 
trust the date of Buddhaghosa, as fixed by the second part 
of the 37th chapter of the Mahdvamsa, at all events till 
stronger evidence is brought forward against such a date. 

Now I am not aware of any such evidence®. On the 
contrary, making allowance for a difference of some ten or 
twenty years, all the evidence which we can gain from 
other quarters tends to confirm the date of Buddha- 

* Dr. Oldenberg informs me that the commentator quotes various readings 
in the text of the Mahavamsa. 

* The passage, quoted by Professor Minayeff from the Sasanavamsa, would 
assign to Buddhaghosa the date of 930—~ 543 = 387 a.D., which can easily be 


reconciled with his accepted date. If he is called the contemporary of Sirip4la, 
we ought to know who that Siripala is. 
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ghosa!. I therefore feel no hesitation in here reprinting 
that story, as we find it in the Mahavamsa, not free from 
legendary ingredients, it is true, yet resting, I believe, on 
a sound foundation of historical fact. 

‘A Brahman youth, born in the neighbourhood of the 
terrace of the great Bo-tree (in Magadha), accomplished in 
the “vigga” (knowledge) and “sippa” (art), who had achieved 
the knowledge of the three Vedas, and possessed great 
aptitude in attaining acquirements; indefatigable as a 
schismatic disputant, and himself a schismatic wanderer 
over Gambudipa, established himself, in the character of 
a disputant, in a certain vihara?, and was in the habit of 
rehearsing, by night and by day with clasped hands, a 
discourse which he had learned, perfect in all its com- 
ponent parts, and sustained throughout in the same lofty 
strain. A certain Mahathera, Revata, becoming acquainted 
with him there, and (saying to himself), “ This individual is 
a person of profound knowledge, it will be worthy (of me) 
to convert him;” enquired, “Who is this who is braying 
like an ass?” The Brahman replied to him, “Thou canst 
define, then, the meaning conveyed in the bray of asses.” 
On the Thera rejoining, “I can define it;” he (the Brah- 
man) exhibited the extent of the knowledge he possessed. 
The Thera criticised each of his propositions, and pointed 
out in what respect they were fallacious. He who had 
been thus refuted, said, ‘“‘ Well, then, descend to thy own 
creed ;” and he propounded to him a passage from the 
Abhidhamma (of the Pizakattaya). He (the Brahman) 
could not divine the signification of that passage, and 
enquired, “Whose manta is this?” —“It is Buddha’s manta.” 
On his exclaiming, “Impart it to me;” the Thera replied, 
“Enter the sacerdotal order.” He who was desirous of 
acquiring the knowledge of the Pizakattaya, subsequently 
coming to this conviction, “ This is the sole road” (to sal- 
vation), became a convert to that faith. As he was as 
profound in his eloquence (ghosa) as Buddha himself, they 
conferred on him the appellation of Buddhaghosa (the 

1 See Bigandet, Life of Gaudama, pp. 351, 381. 


2 On this vihara, its foundation and character, see Oldenberg, Vinaya, vol. i. 
p. iti; Hiouen-thsang, III, p. 487 seq. 
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voice of Buddha); and throughout the world he became as 
renowned as Buddha. Having there (in Gambudipa) com- 
posed an original work called WAnodaya (Rise of Know- 
ledge), he, at the same time, wrote the chapter called 
Adthasalini, on the Dhammasangani (one of the commen- 
taries on the Abhidhamma). 

‘Revata Thera then observing that he was desirous of 
undertaking the compilation of a general commentary 
on the Pizakattaya, thus addressed him: “The text 
alone of the Pizakattaya has been preserved in this land, 
the AZ¢kakathé are not extant here, nor is there any 
version to be found of the schisms (vada) complete. The 
Sinhalese A¢thakatha are genuine. They were com- 
posed in the Sinhalese language by the inspired and pro- 
foundly wise Mahinda, who had previously consulted the 
discourses (kathamagga) of Buddha, authenticated at the 
three convocations, and the dissertations and arguments of 
Sariputta and others, and they are extant among the Sin- 
halese. Preparing for this, and studying the same, translate 
them according to the rules of the grammar of the Maga- 
dhas. It will be an act conducive to the welfare of the 
whole world.” 

‘Having been thus advised, this eminently wise personage 
rejoicing therein, departed from thence, and visited this 
island in the reign of this monarch (i.e. Mahanama, 410- 
432). On reaching the Mah4vihara (at Anuradhapura), he 
entered the Mahapadhana hall, the most splendid of the 
apartments in the vih4ra, and listened to the Sinhalese 
Atthakatha, and the Theravada, from the beginning to the 
end, propounded by the Thera Sanghapéla; and became 
thoroughly convinced that they conveyed the true meaning 
of the doctrines of the Lord of Dhamma. Thereupon 
paying reverential respect to the priesthood, he thus peti- 
tioned: “I am desirous of translating the A/thakatha ; 
give me access to all your books.” The priesthood, for the 
purpose of testing his qualifications, gave only two gathas, 
saying, “Hence prove thy qualification; having satisfied 
ourselves on this point, we will then let thee have all our 
books.” From these (taking these g4th4 for his text), and 
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consulting the Pi/akattaya, together with the A¢thakathA, 
and condensing them into an abridged form, he composed 
the work called the Visuddhimagga. Thereupon, having 
assembled the priesthood, who had acquired a thorough 
knowledge of the doctrines of Buddha, at the Bo-tree, he 
commenced to read out the work he had composed. The 
devatas, in order that they might make his (Buddhaghosa’s) 
gifts of wisdom celebrated among men, rendered that book 
invisible. He, however, for a second and third time re- 
composed it. When he was in the act of producing his 
book for the third time, for the purpose of propounding it, 
the devatas restored the other two copies also. The assem- 
bled priests then read out the three books simultaneously. 
In those three versions there was no variation whatever 
from the orthodox Theravadas in passages, in words, or in 
syllables. Thereupon, the priesthood rejoicing, again and 
again fervently shouted forth, saying, “Most assuredly 
this is Metteya (Buddha) himself,” and made over to him 
the books in which the Pitakattaya were recorded, together 
with the A/fthakath4. Taking up his residence in the 
secluded Ganthakara-vihara (at Anurddhapura), he trans- 
lated, according to the grammatical rules of the Maga- 
dhas, which is the root of all languages, the whole of the 
Sinhalese A¢thakatha (into Pali). This proved an achieve- 
ment of the utmost consequence to all beings, whatever 
their language. 

‘All the Theras and Afariyas held this compilation in 
the same estimation as the text (of the Pitakattaya). There- 
after, the objects of his mission having been fulfilled, he 
returned to Gambudipa, to worship at the Bo-tree (at Uru- 
velaya, or Uruvilva, in Magadha).’ 

Here! we have a simple account of Buddhaghosa? and 


' Mahavamsa, p. 250, translated by Turnour. 

7 The Burmese entertain the highest respect for Buddhaghosa. Bishop 
Bigandet, in his Life or Legend of Gaudama (Rangoon, 1866), writes: ‘It is 
perhaps as well to mention here an epoch which has been, at all times, famous 
in the history of Budhism in Burma. I allude to the voyage which a Religious 
of Thaton, named Budhagosa, made to Ceylon, in the year of religion 943 = 400 
A.D. The object of this voyage was to procure a copy of the scriptures. He 
succeeded in his undertaking. He made use of the Burmese, or rather Talaing 
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his literary labours written by a man, himself a priest, 
and who may well have known Buddhaghosa during his 
stay in Ceylon. It is true that the statement of his writing 
the same book three times over without a single various 
reading, partakes a little of the miraculous; but we find 
similar legends mixed up with accounts of translations 
of other sacred books, and we cannot contend that writers 
who believed in such legends are therefore altogether 
unworthy to be believed as historical witnesses. 

But although the date which we can assign to Buddha- 
ghosa’s translation of the commentaries on the Pali Tipi- 
taka proves the existence of that canon, not only for the 
beginning of the fifth century of our era, but likewise, though 
it may be, with less stringency, for the first century before 
our era, the time of Va¢fagamani, the question whether Bud- 
dhaghosa was merely a compiler and translator of old com- 
mentaries, and more particularly of the commentaries brought 
to Ceylon by Mahinda (241 B.C.), or whether he added any- 
thing of his own 1, requires to be more carefully examined. 
The Buddhists themselves have no difficulty on that point. 
They consider the Az¢dakathas or commentaries as old as 
the canon itself. To us, such a supposition seems impro- 
bable, yet it has never been proved to be impossible. The 
Mahavamsa tells us that Mahinda, the son of Asoka, who 
had become a priest, learnt the whole of the Buddhist 
canon, as it then was, in three years (p. 37)?; and that 
at the end of the Third Council he was despatched to 
Ceylon, in order to establish there the religion of Buddha 
(p. 71). The king of Ceylon, Devanampiya Tissa, was 
converted, and Buddhism soon became the dominant 


characters, in transcribing the manuscripts, which were written with the cha- 
racters of Magatha. The Burmans lay much stress upon that voyage, and 
always carefully note down the year it took place. In fact, it is to Budhagosa 
that the people living on the “shores of the Gulf of Martaban owe the pos- 
session of the Budhist scriptures. From Thaton, the collection made by Budha- 
gosa was transferred to Pagan, six hundred and fifty years after it had been 
imported from Ceylon.’ See ibid. p. 392. 

1 He had written the Nanodaya, and the Aéshaslini, a commentary on the 
Dhamma-sangani, before he went to Ceylon. Cf. Mahavamsa, p. 251. 

2 He learnt the five Nikayas, and the seven sections (of the Abhidhamma) ; 
the two Vibhangas of the Vinaya, the Parivara and the Khandhaka. See 
Dipavamsa VII, 42. 
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religion of the island. The Tipifaka and the A¢thakatha, 
such as they had been collected or settled at the Third 
Council in 242 B.C., were brought to Ceylon by Mahinda, 
who promulgated them orally, the Tipizaka in Pali, the 
Atthakatha in Sinhalese, together with an additional 
Atthakatha of his own. It does not follow that Mahinda 
knew the whole of that enormous literature by heart, for, as 
he was supported by a number of priests, they may well 
have divided the different sections among them, following 
the example of Ananda and Up§li at the First Council. 
The same applies to their disciples also. But the fact of 
their transmitting the sacred literature by oral tradition! was 
evidently quite familiar to the author of the Mahavamsa. 
For when he comes to describe the reign of Va¢éagamani 
(88-76 B.c.) he simply says: ‘The profoundly wise priests 
had heretofore orally perpetuated the Pali Pizakattaya and 
its Azthakatha (commentaries). At this period these priests, 
foreseeing the perdition of the people (from the perversions 
of the true doctrines), assembled; and in order that the reli- 
gion might endure for ages, wrote the same in books.’ No 
valid objection has yet been advanced to our accepting 
Buddhaghosa’s A¢thakathas as a translation and new re- 
daction of the A¢¢sakath4s which were reduced to writing 
under Vazfag4mani?, and these again as a translation of the 
old A¢thakathds brought to Ceylon by Mahinda*®. There 
is prima facie evidence in favour of the truth of historical 
events vouched for by such works as the Dipavamsa and 
the Mahdvamsa so far back at least as Mahinda, because 
we know that historical events were recorded in the 
monasteries of Ceylon long before Mahanama’s time. 
Beyond Mahinda we move in legendary history, and must 
be ready to surrender every name and every date as soon 
as rebutting evidence has been produced, but not till then. 

I cannot, therefore, see any reason why we should not 
treat the verses of the Dhammapada, if not as the utter- 
ances of Buddha, at least as what were believed by the 


1 On the importance of oral tradition in the history of Sanskrit literature see 
the writer’s Ancient Sanskrit Literature, 1859, pp. 497-524. 
3 Mahavamsa, p. 207; Dipavamsa XX, 20. 3 Mahavamsa, p. 251. 
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members of the Council under Asoka, in 242 B.C., to have 
been the utterances of the founder of their religion; nor can 
I see that Professor Minayeff has shaken the date of Bud- 
dhaghosa and the general credibility of the Ceylonese tradi- 
tion, that he was the translator and editor of commentaries 
which had existed in the island for many centuries, 
whether from the time of Va¢fagdmani or from the time 
of Mahinda. 


DATE OF THE BUDDHIST CANON. 


We now return to the question of the date of the Bud- 
dhist canon, which, as yet, we have only traced back to the 
first century before Christ, when it was reduced to writing in 
Ceylon under King Va¢éag4mani. The question is, how far 
beyond that date we may trace its existence in a collected 
form, or in the form of the three Pifakas or baskets. There 
may be, and we shall see that there is, some doubt as to the 
age of certain works, now incorporated in the Tipifaka. We 
are told, for instance, that some doubt attached to the canon- 
icity of the Kariy4-pizaka, the Apadana, and the Buddha- 
vamsa}, and there is another book of the Abhidhamma- 
pizaka, the Kathavatthu, which was reported to be the work 
of Tissa Moggaliputta, the president of the Third Council. 
Childers, s. v., stated that it was composed by the apostle 
Moggaliputtatissa, and delivered by him at the Third 
Mahasangiti. The same scholar, however, withdrew this 
opinion on p. 507 of his valuable Dictionary, where he says: 
‘It is a source of great regret to me that in my article 
on Kathavatthuppakarazam I inadvertently followed James 
D’Alwis in the stupendous blunder of his assertion that the 
Kathavatthu was added by Moggaliputtatissa’ at the Third 
Convocation. The Kathavatthu is one of the Abhidhamma 
books, mentioned by Buddhaghosa as having been rehearsed 
at the First Convocation, immediately after Gotama’s death ; 
and the passage in Mahavamsa upon which D’Alwis rests 
his assertion is as follows, Kathavatthuppakararazam para- 
vadappamaddanam abhAsi Tissatthero fa tasmism sangiti- 
mazdale, which simply means ‘in that Convocation-assem- 


1 See Childers, s. v. Nikaya. 


INTRODUCTION. XXVII 


bly the Thera Tissa also recited (Buddha’s) heresy-crushing 
Kathavatthuppakarama.’ 

This mistake, for I quite agree with Childers that it was 
a mistake, becomes however less stupendous than at first 
sight it would appear, when we read the account given in 
the Dipavamsa. Here the impression is easily conveyed 
that Moggaliputta was the author of the Kathavatthu, and 
that he recited it for the first time at the Third Council. 
‘Wise Moggaliputta, we read1, ‘the destroyer of the 
schismatic doctrines, firmly established the Theravada, and 
held the Third Council. Having destroyed the different 
(heretical) doctrines, and subdued many shameless people, 
and restored splendour to the (true) faith, he proclaimed 
(pak4sayi) (the treatise called) Kath4vatthu.’ And again: 
‘They all were sectarians*, opposed to the Theravada; and 
in order to annihilate them and to make his own doctrine 
resplendent, the Thera set forth (desesi) the treatise belong- 
ing to the Abhidhamma, which is called Kathavatthu3,’ 

At present, however, we are not concerned with these 
smaller questions. We treat the canon as a whole, divided 
into three parts, and containing the books which still exist 
in MSS., and we want to find out at what time such a 
collection was made. The following is a short abstract of 
the Tipiaka, chiefly taken from Childers’ Pali Dictionary : 


' I. Vinaya-piZaka. 
1. Vibhanga 4. 
Vol. I, beginning with Péragika, or sins involving 
expulsion. 
Vol. II, beginning with Pa&ittiya, or sins involving 
penance. 
2. Khandhaka. 
Vol. I, Mahavagga, the large section. 
Vol. II, Kullavagga, the small section. 
3. Parivarapazka, an appendix and later resumé (25 chap- 
ters). See p. xiii, n. 4; p. xxiv, n. 2. 
1 Dipavamsa VII, 40. 3 Dipavamsa VII, 55. 
3 Dr. Oldenberg, in his Introduction to the Vinaya-pifaka, p. xxxii. 


* Oldenberg, Vinaya-pitaka I, p. xvi, treats it as an extended reading of the 
Patimokkha. 
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II. Sutta-pitaka, 


1. Digha-nikaya, collection of long suttas (34 suttas) 1. 

2. Magghima-nikaya, collection of middle suttas (152 
suttas). 

3. Samyutta-nikaya, collection of joined suttas. 

4. Anguttara-nikaya?, miscellaneous suttas, in divisions 
the length of which increases by one. 

5. Khuddaka-nik4ya °, the collection of short suttas, con- 

sisting of— 

. Khuddakap4¢ha, the small texts ‘. 

. Dhammapada, law verses (423) °. 

. Udana, praise (82 suttas). 

. Itivuttaka, stories referring to sayings of Buddha. 

. Suttanipata, 70 suttas °. 

. Vimanavatthu, stories of Vimanas, celestial palaces. 

. Petavatthu, stories of Pretas, departed spirits. 

. Theragatha, stanzas of monks, 

. Therigatha, stanzas of nuns. 

Gataka, former births (550 tales)’. 

. Niddesa, explanations of certain suttas by Sariputta. 
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' The Mahfaparinibbana-sutta, ed. by Childers, Journal of the Royal Asiatic 
Society, translated with other Suttas by Rhys Davids (S.B.E. vol. xi). Sept 
Suttas Palis, par Grimblot, Paris, 1876. 

? The first four are sometimes called the Four Nikayas, the five together the 
Five Nikayas. They represent the Dharma, as settled at the First and Second 
Councils, described in the Kullavagga (Oldenberg, I, p. xi). 

* Sometimes Khuddaka-nik4ya stands for the whole Vinaya and Abhidhamma- 
pitaka, with the fifteen divisions here given of Khuddaka-nikaya. In the com- 
mentary on the Brahmagéla-sutta it is said that the Dighanikaya professors 
rehearsed the text of the Gataka, Maha and Kulla Niddesa, Patisambhidamagga, 
Suttanipata, Dhammapada, Udana, Itivuttaka, Vimana, and Petavatthu, Thera 
and Theri Gatha, and called it Khuddakagantha, and made it a canonical text, 
forming part of the Abhidhamma; while the Magghimanik4ya professors assert 
that, with the addition of the Kariydpitaka, Apadana, and Buddhavamsa, the 
whole of this Khuddakagantha was included in the Suttapitaka. See Childers, 
s.v. Nikaya. See also p. x. 

* Published by Childers, Journal of the Royal Asiatic Society, 1869. 

5 Published by Fausbdll, 1855. 

* Thirty translated by Sir Coomara Swamy; the whole by Fausbdll, in Sacred 
Books of the East, vol. x. 

7 Published by Fausbdll, translated by Rhys Davids. 
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12. Patisambhidamagga, the road of discrimination, and 
intuitive insight. 

13. Apadana}, legends. 

14. Buddhavamsa', story of twenty-four preceding Bud- 
dhas and of Gotama. 

15. Kariyapizaka', basket of conduct, Buddha’s meri- 
torious actions 2, 


Ill. Abhidhamma-piZaka. 


1, Dhammasangazi, numeration of conditions of life °. 

2, Vibhanga, disquisitions (18). 

3. Kathavatthupakaraza, book of subjects for discussion 
(1000 suttas). 

4. Puggalapazzatti or pazaatti, declaration on puggala, 
or personality. 

5. Dhatukatha, account of dhatus or elements. 

6. Yamaka, pairs (ten divisions). 

7. Patthanapakaraza, book of causes. 


Taking this collection as a whole we may lay it down as 
self-evident that the canon, in its collected form, cannot be 
older than any of the events related therein. 

There are two important facts for determining the age of 
the Pali canon, which, as Dr. Oldenberg* has been the first to 
show, should take precedence of all other arguments, viz. 

1. That in the Tipizaka, as we now have it, no mention 
is made of the so-called Third Council, which took place 
at Pazaliputta, under King Asoka, about 242 B.C. 

2. That in the Tipi¢aka, as we now have it, the First 
Council of Ragagaha (477 B.C.) and the Second Council 
of Vesali (377 B.C.) are both mentioned. 

_ From these two facts it may safely be concluded that the 
Buddhist canon, as handed down to us, was finally closed 


1 Buddhaghosa does not say whether these were recited at the First Council. 

2 Partly translated by Gogerly, Journal of the Asiatic Society of Ceylon, 1852. 

* Cf. Gogerly, Journal of the Asiatic Society of Ceylon, 1848, p. 7. 

* See Oldenberg’s Vinaya-pitaka, Introduction, p.xxv. The kings Agatasatru 
(485-453 B.c.), Udayin (453-437 B.c.), and Munda (437-429 B.c.) are all 
mentioned in the Tipitaka. See Oldenberg, Zeitschrift der D. M. G., XXXIV, 
PP. 752, 753- 
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after the Second and before, or possibly at, the Third 
Council. Nay, the fact that the description of the two 
Councils stands at the very end of the Kullavagga may be 
taken, as Dr. Oldenberg remarks, as an indication that it 
was one of the latest literary contributions which obtained 
canonical authority, while the great bulk of the canon may 
probably claim a date anterior to the Second Council. 

This fact, namely, that the collection of the canon, as 
a whole, must have preceded the Second Council rests on 
an argument which does great credit to the ingenuity of 
Dr. Oldenberg. The Second Council was convoked to 
consider the ten deviations! from the strict discipline of the 
earliest times. That discipline had been laid down first in 
the Patimokkha rules, then in the commentary now included 
in the Vibhanga, lastly in the Mahavagga and Kullavagga. 
The rules as to what was allowed or forbidden to a Bhikkhu 
were most minute*, and they were so firmly established 
that no one could have ventured either to take away or 
to add anything to them as they stood in the sacred 
code. In that code itself a distinction is made between 
the offences which were from the first visited with punish- 
ment (paragika and p4fittiya) and those misdemeanours 
and crimes which were put down as punishable at a later 
time (dukkaéa and thulla#kaya). With these classes the 
code was considered as closed, and if any doubt arose as to 
the criminality of certain acts, it could be settled at once 
by an appeal to the Vinaya-pifaka. Now it so happens 
that, with one exception, the ten deviations that had to be 
considered at the Second Council, are not provided for in 
the Vinaya-pifaka ; and I quite agree with Dr. Oldenberg’s 
argument that, if they had been mentioned in the Vinaya- 
pizaka, the Second Council would have been objectless. 
A mere appeal to chapter and verse in the existing Pifaka 
would then have silenced all dissent. On the other side, if it 
had been possible to add anything to the canon, as it then 
existed, the ten, or nine, deviations might have been con- 


1 Oldenberg, Introduction, p. xxix. 2 Oldenberg, loc. cit. p. xx. 
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demned by a few additional paragraphs of the canon, 
without convoking a new Council. 

I think we may be nearly certain, therefore, that we 
possess the principal portion of the Vinaya-pifaka as it 
existed before the Council of Vesali. 

So far I quite agree with Dr. Oldenberg. But if he 
proceeds to argue! that certain portions of the canon must 
have been finally settled before even the First Council took 
place, or was believed to have taken place, I do not think 
his arguments conclusive. He contends that in the Parinib- 
bana-sutta, which tells of the last days of Buddha’s life, 
of his death, the cremation of his body, and the distribution 
of his relics, and of Subhadda’s revolt, it would have 
been impossible to leave out all mention of the First 
Council, if that Council had then been known. It is true, 
no doubt, that Subhadda’s disloyalty was the chief cause 
of the First Council, but there was no necessity to mention 
that Council. On the contrary, it seems to me that the 
unity of the Parinibbana-sutta would have been broken if, 
besides telling of the last days of Buddha, it had also given - 
a full description of the Council. The very title, the Sutta 
of the Great Decease, would have become inappropriate, if 
so important a subject as the first Sangiti had been mixed 
up with it. However, how little we may trust to such 
general arguments, is best shown by the fact that in some 
very early Chinese renderings of the Hinay4na text of the 
Mah4parinibbana-sutta the story is actually carried on to 
the First Council, two (Nos. 552 and 119) mentioning the 
rehearsal under Kasyapa, while the third (No. 118) simply 
states that the Tipizaka was then collected ?. 


1 Loc, cit. pp. xxvi-xxviii. 

2 There are several Chinese translations of Sfitras on the subject of the Maha- 
parinirvana. Three belong to the Mahayana school: 1. Mahaparinirvaaa-siitra, 
translated by Dharmaraksha, about 414-423 a.p.; afterwards revised, 424-453 
(Nos. 113, 114). 2. Translation by Fa-hian and Buddhabhadra, about 415 a.p.; 
less complete (No. 120). 3. Translation (vaipulya) by Dharmaraksha I, i.e. Ku 
Fa-hu, about 261-308 a.p. (No. 116). Three belong to the Hinaydana school: 
1. Mah4parinirvana-sfitra, translated by Po-fa-tsu, about 290-306 a.p. (No. 552). 
2. Translation under the Eastern Tsin dynasty, 317-420 a.D. (No.119). 3. Trans- 
lation by Fa-hian, about 415 a.p. (No. 118). 
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We must be satisfied therefore, so far as I can see 
at present, with fixing the date, and the latest date, of 
a Buddhist canon at the time of the Second Council, 
377 B.C. That some works were added later, we know; 
that many of the treatises included in the canon existed 
before that Council, can hardly be doubted. The second 
chapter of the Dhammapada, for instance, is called the 
Appam4ada-vagga, and if the Mahavamsa (p. 25) tells us 
that at the time when Asoka was converted by Nigrodha, 
that Buddhist priest explained to him the Appamada- 
vagga, we can hardly doubt that there existed then a 
collection {vagga) of verses on Appaméda, such as we 
now possess in the Dhammapada and in the Samyutta- 
nikaya}, 

With regard to the Vinaya, I should even feel inclined to 
admit, with Dr. Oldenberg, that it must have existed in 
a more or less settled form before that time. What I doubt 
is whether such terms as Pi¢aka, basket, or Tipifaka, the 
three baskets, i.e. the canon, existed at that early time. 
They have not been met with, as yet, in any of the canon- 
ical books; and if the Dipavamsa (IV, 32) uses the word 
‘ Tipizaka,’ when describing the First Council, this is due to 
its transferring new terms to older times. If Dr. Olden- 
berg speaks of a Dvi-pifaka? as the name of the canon 
before the third basket, that of the Abhidhamma, was 
admitted, this seems to me an impossible name, because at 
the time when the Abhidhamma was not yet recognised as 
a third part of the canon, the word pizaka had probably 
no existence as a technical term °. 


We must always, I think, distinguish between the three . 


portions of the canon, called the basket of the Suttas, the 


1 Feer, Revue Critique, 1870, No. 24, p. 377. ? Introduction, pp. x, xii. 

8 Dr. Oldenberg informs me that pitaka occurs in the Kankifsuttanta in the 
Magghima Nikaya (Tumours MS., fol. the), but applied to the Veda. He 
also refers to the tipiéakakaryas mentioned in the Western Cave inscriptions as 
compared with the Parkanekayaka in the square Asoka character inscriptions 
(Cunningham, Bharhut, pl. lvi, No. 52). In the Sitrakrid-anga of the Gainas, 
too, the term pidagam occurs (MS. Berol. fol. 77a). He admits, however, that 
pitaka or tipitaka, as the technical name of the Buddhist canon, has not yet been 
met with in that canon itself, and defends Dvipisaka only as a convenient term. 
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basket of Vinaya, and the basket of Abhidhamma, and 
the three subjects of Dhamma (sutta), Vinaya, and Abhi- 
dhamma, treated in these baskets. The subjects existed 
and were taught long before the three baskets were de- 
finitely arranged. Dhamma had originally a much wider 
meaning than Sutta-pifaka. It often means the whole 
teaching of Buddha; and even when it refers more par- 
ticularly to the Sutta-pizaka, we know that the Dhamma 
there taught deals largely with Vinaya and Abhidhamma 
doctrines. Even the fact that at the First Council, accord- 
ing to the description given in the Aullavagga, the Vinaya 
and Dhamma only were rehearsed, though proving the 
absence at that time of the Abhidhamma, as a separate 
Pifaka, by no means excludes the subject of the Abhi- 
dhamma having been taught under the head of Dhamma. 
In the Mahékaruzdpuzdarika-sitra the doctrine of Buddha 
is divided into Dharma and Vinaya; the Abhidharma is 
not mentioned. But the same text knows of all the twelve 
Dharmapravasanani', the 1. Sitra; 2. Geya; 3. Vyaka- 
rava; 4. Gatha; 5. Udana; 6. Nidana; 7. Avaddna; 8. 
Itivyzttaka ; 9. Gataka ; 10. Vaipulya; 11. Adbhutadharma ; 
12. Upadesa ; some of these being decidedly metaphysical. 

To my mind nothing shows so well the historical character 
both of the Kullavagga and of Buddhaghosa in the Introduc- 
tion to his commentary on the Digha-nikaya, as that the 
former, in its account of the First Council, should know 
only of the Vinaya, as rehearsed by Up4li, and the Dhamma, 
as rehearsed by Ananda, while the much later Buddhaghosa, 
in his account of the First Council?, divides the Dhamma 
into two parts, and states that the second part, the Abhi- 
dhamma, was rehearsed after the first part, the Dhamma. 
Between the time of the AXullavagga and the time of 
Buddhaghosa the Abhidhamma must have assumed its 
recognised position by the side of Vinaya and Sutta. It 
must be left to further researches to determine, if possible, 


1 See Academy, August 28, 1880, Division of Buddhist Scriptures. 
2 Oldenberg, Introduction, p. xii; Turnour, Journal of the Asiatic Society of 


Bengal, vi, p. 510 seq. 
[10] C 
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the time when the name of pifaka was first used, and when 
Tipizaka was accepted as the title of the whole canon. 

Whenever we see such traces of growth, we feel that we 
are on historical ground, and in that sense Dr. Olden- 
berg’s researches into the growth of the Vinaya, previous 
to the Second Council, deserve the highest credit. He 
shows, in opposition to other scholars, that the earliest 
elements of Vinaya must be looked for in the short Pati- 
mokkha rules, which were afterwards supplemented by 
explanations, by glosses and commentaries, and in that 
form answered for some time every practical purpose. 
Then followed a new generation who, not being satisfied, 
as it would seem, with these brief rules and comments, 
wished to know the occasion on which these rules had been 
originally promulgated. What we now call the Vibhanga, 
i.e. the first and second divisions of the Vinaya-pizaka, is 
a collection of the stories, illustrating the origin of each 
rule, of the rules themselves (the Patimokkha), and of the 
glosses and comments on these rules, 

The third and fourth books, the Mahavagga and Kulla- 
vagga, are looked upon as possibly of a slightly later date. 
They treat, in a similar manner as the Vibhanga, on the rules 
not included in that collection, and give a general picture 
of the outward life of the monks, While the Vibhanga deals 
chiefly with the original so-called paragika, sanghAdisesa, and 
pakitttya offences, the Khandhaka, i.e. the Mahavagga 
and Kullavagga, treats of the so-called dukka¢a and thul- 
lakkaya crimes. The arrangement is the same, story, rule, 
and comment succeeding each other in regular sequence. 

If we follow the guidance of the Vinaya-pizaka, we should 
be able to distinguish the following steps in the growth of 
Buddhism before the Second Council of Vesall: 


1. Teaching of Buddha and his disciples (543/477 A.D. 
Buddha’s death). 

2. Collection of Patimokkha rules (first code). 

3. Comment and glosses on these rules. 

4. Stories in illustration of these rules (vibhanga). 

5. Mahavagga and Kullavagga (Khandhaka). 
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6. Council of Vesali for the repression of ten abuses 


(443/377 A.D.) 

7. Description of First and Second Councils in Kullavagga. 
The Kullavagga ascribes the settlement of the canon to 
the First Council, and does not even claim a revision of 
that canon for the Second Council. The Dipavamsa claims 
a revision of the canon by the 700 Arhats for the Second 
Council. 

CHRONOLOGY. 


In order to bring the Council of Vesali in connection 
with the chronology of the world, we must follow the 
Buddhist historians for another century. One hundred and 
eighteen years after the Council of Vesali they place the 
anointment of King Asoka, during whose reign a Third 
Council, under the presidency of Tissa Moggaliputta, took 
place at Pasaliputta, the new capital adopted by that king, 
instead of Ragagaha and Vesali. This Council is chiefly 
known to us through the writings of the southern Buddhists 
(Dipavamsa, Mahavamsa, and Buddhaghosa), who belong 
to the school of Moggaliputta (Theravada or Vibhaggavada), 
which ruled supreme at PAazaliputta, while Upagupta, the 
chief authority of the northern Buddhists, is altogether 
ignored in the Pali chronicles. 

Now it is well known that Asoka was the grandson 
of Kandagutta, and Aandagutta the contemporary of 
Alexander the Great. Here we see land, and I may 
refer to my History of Sanskrit Literature, published in 
1859, for the process by which the storm-tossed ship of 
Indian chronology has been landed in the harbour of real 
historical chronology. We are told by the monks of the 
Mahavihara in Ceylon that Asoka was crowned, according 
to their computation, 146418 years before the accession 
of Dudthagdmani, 161 B.C., i.e. 325 B.C.; that between his 
coronation and his father’s death four years had elapsed 
(329 B.C.); that his father Bindusdra had reigned twenty- 
eight years! (357-329 B.C.), and Bindusdra’s father, Aan- 


1 Mahavamsa, p. 21. 
C 2 
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dagutta, twenty-four years (381-357). As we know that 
Kandagutta, whom the Ceylonese place 381-357 B.C., was 
king of India after Alexander’s conquest, it follows that 
Ceylonese chronology is wrong by more than half a 
century. For reasons stated in my History of Sanskrit 
Literature, I fix the exact fault in Ceylonese chronology 
as sixty-six years, assigning to Aandagutta the dates 
315-291, instead of 381-357. This gives us 291-263 for 
Bindusara, 259 for Asoka’s abhisheka; 259+ 118=377 
for the Council of Vesali, and 377 + 100=477 for Buddha’s 
death, instead of 543 B.C.! 

These dates are, of course, approximate only, and they 
depend on one or two points on which people may differ. 
But, with that reservation, I see no ground whatever for 
modifying the chronological system which I put forward 
more than twenty years ago. Professor Westergaard and 
Professor Kern, who have since suggested different dates 
for the death of Buddha, do not really differ from me in 
principle, but only in their choice of one or the other alter- 
native, which I readily admit as possible, but not as more 
certain than my own. Professor Westergaard’, for instance, 
fixes Buddha’s death at 368 (370), instead of 477. This 
seems a wide difference, but it is so in appearance only. 

Following Justinus, who says that Sandrokyptos? had 
conquered the empire of India at the time when Seleucus 
laid the foundations of his own greatness, I had accepted 
315%, half-way between the murder of Porus and the 
taking of Babylon by Seleucus, as the probable beginning 


1 According to Bigandet, Life of Gaudama, p. 361, the era of Buddha’s death 
was introduced by Aga@tasatru, at the conclusion of the First Council, and 
began in the year 146 of the older Eetzana era (p. 12). See, however, Rhys 
Davids, Num. Orient. vi, p. 38. In the Karanda-vy(ha, p. 96, a date is given 
as 300 after the Nirvaza, ‘ tritiye varshasate gate mama parinirvritasya.’ In the 
Asoka-avadana we read, mama nirvritim arabhya satavarshagata Upagupto 
nama bhikshur utpatsyati. 

? Uber Buddha’s Todesjahr (1860), 1862. 

* The Greek name Sandrokyptus shows that the Pali corruption Kandagutta 
was not yet the recognised name of the king. 

* Mr. Rhys Davids accepts 315 B.c. as the date when, after the murder of 
king Nanda, Kandragupta stept into the vacant throne, though he had begun 
to count his reign seven or eight years before. Buddhism, p. 220. 
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of Kandragupta’s reign. Westergaard prefers 320 as a 
more likely date for Kandragupta, and therefore places the 
death of the last Nanda and the beginning of Asoka’s 
royal pretensions 268. Here there isa difference between 
him and me of five years, which depends chiefly on the 
view we take as to the time when Seleucus really laid what 
Justinus calls the foundation of his future greatness. 
Secondly, Westergaard actually adopts the idea, at which I 
only hinted as possible, that the southern Buddhists made 
two Asokas out of one, and two Councils out of one. 
Trusting in the tradition that 118 years elapsed between 
Buddha’s death and the Council under Asoka (at Padaliputra), 
and that the Council took place in the king’s tenth year 
(as was the case with the imaginary K4lasoka’s Council), 
he gets 268—10=258 as the date of the Council, and 368 
or 370 as the date of Buddha’s death? 

The two points on which Westergaard differs from me, 
seem to me questions which should be kept before our 
mind in dealing with early Buddhist history, but which, 
for the present at least, admit of no definite solution. 

The same remark seems to me to apply to the calcula- 
tions of another eminent Sanskrit scholar, Professor Kern ”. 
He lays great stress on the general untrustworthiness of 
Indian chronology, and I am the last to differ from him 
on that point. He then places the beginning of Kandra- 
gupta’s reign in 322 B.C. Allowing twenty-four years to him 
and twenty-eight to his son Bindus4ra, he places the begin- 
ning of Asoka’s reign in 270. Asoka’s inscriptions would 
fall about 258. As Asoka reigned thirty-six or thirty-seven 
years, his death would fall in 234 or 233 B.c. Like Wester- 
gaard, Professor Kern too eliminates K4lasoka, as a kind of 
chronological Asoka, and the Council of Vaisali, and there- 
fore places Buddha’s death, according to the northern tradi- 
tion, 100 or IIo years before Dharmasoka, i.e. 270+ 100 
or + 110=370 or 3803; while, according to the southern 


1 Westergaard, loc. cit. p. 128. 
2 Jaartelling der Zuidelijke Buddhisten, 1873. 
5 See Professor Kern’s remark in Indian Antiquary, 1874, p. 79. 
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tradition, that 118 years elapsed between Asoka’s acces- 
sion and Buddha’s death, the Ceylonese monks would seem 
originally to have retained 270+ 118!= 388 B.c. as Buddha’s 
Nirvaza, a date which, as Professor Kern holds, happens 
to coincide with the date assigned to the death of Maha- 
vira, the founder of the Gaina religion. 

Here we see again that the moot point is the beginning 
of Kandragupta’s reign in accordance with the information 
supplied by Greek historians. Professor Kern places it in 
322, Westergaard in 320, I myself in 315. That difference 
once granted, Dr. Kern’s reasoning is the same as my own. 
According to the traditions which we follow, Buddha’s 
death took place 100, 110, 118, or 228 years before Asoka. 
Hence Professor Westergaard arrives at 368 or 370 B.C. 
Professor Kern at 370 (380) or 388 B.Cc., I myself at 477 B.C. 
Every one of these dates is liable to certain objections, and 
if I prefer my own date, 477 B.C., it is simply because it 
seems to me liable to neither more nor less reservations 
than those of Professor Westergaard and Professor Kern, 
and because, so long as we always remember the grounds 
of our differences, namely, the beginning of Xandragupta’s 
reign, and the additional century, every one of these dates 
furnishes a good hypothesis to work on, until we can arrive 
at greater certainty in the ancient chronology of India. 

To my mind all dates beyond Aandragupta are as yet 
purely tentative, resting far more on a chronological theory 
than on actual tradition; and though I do not doubt the 
historical character of the Council of Vaisali, I look upon 
the date assigned to it, on the authority of the Dipavamsa 
and Mahavamsa, as, for the present, hypothetical only. 


1 When Professor Kern states that the Mah4vamsa (p. 22) places the Third 
Council 218 years after Buddha’s death, this isnot so. Asoka’s abhisheka takes 
place in that year. The prophecy that a calamity would befall their religion, 118 
years after the Second Council (Mahavamsa, p. 28), does not refer to the Council, 
but to Kandasoka’s accession, 477 — 218 = 259 B.C. 


INTRODUCTION, XXXIX 


557. Buddha born. 

552. Bimbisara born. 

537-485. Bimbisara, 5 years younger than Buddha, was 
15 when crowned, 30 or 31 when he met Buddha in 522. 

485-453. Agatasatru (4 x8 years). 

477. Buddha’s death (485—8=477). 

477. COUNCIL AT RAGAGRIHA under KAsyapa, Ananda, 
and Upali. 

453-437. Udayibhadra (2x 8 years). 

Anuruddhaka (8 years). 

437-429. Munda (at Pavalipatra).> 

429-405. Nagaddasaka (3x8 years). 

405-387. Sisunaga (at Vaisalli). 

387-359. Kalasoka. 

377. COUNCIL AT VAISALI, under Yasas and Revata, 
a disciple of Ananda (259 +118= 377). 

359-337. Ten sons of K4lasoka (22 years). 

337-315. Nine Nandas (22 years); the last, Dhana- 
nanda, killed by Kavzakya. 

315-291. Kandragupta (477 —162=315; 3x8 years)". 

291-263. Bindusara. 

263-259. Asoka, sub-king at Uggayini, as pretender— 
his brothers killed. 

259. Asoka anointed at Pasaliputra (477 —218=259). 

256. Asoka converted by Nigrodha (D.V. VI, 18). 

250-253. Building of Viharas, Sthdpas, &c. 

255. Conversion of Tishya (M.V. p. 34). 

253. Ordination of Mahendra (born 477—204=273). 

251. Tishya and Sumitra die (D. V. V1, 32). 

242, COUNCIL AT PATALIPUTRA (259—17=242; 477— 
236=241), under Tishya Maudgaliputra (477—236=241 ; 
D. V. VU, 37). 

241. Mahendra to Ceylon. 

222. Asoka died (259—37=222). 

193. Mahendra died (D.V. XVII, 93). 

161. Dutthagamani. 

88-76. Vattagdmani, canon reduced to writing. 


400. Dipavamsa. 
420. Buddhaghosha, Pali commentaries. 
459-477. Mahavamsa. 


1 Westergaard, 320—296; Kern, 322 — 298. 
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Though the preceding table, embodying in the main the 
results at which I arrived in my History of Ancient San- 
skrit Literature, still represents what I hold to be true or 
most probable with respect to Indian chronology, previous 
to the beginning of our era, yet I suppose I may be expected 
to say here a few words on the two latest attempts to fix 
the date of Buddha’s death ; the one by Mr. Rhys Davids 
in the Numismata Orientalia, Part VI, 1877, the other by 
Dr. Biihler in the Indian Antiquary, 1877 and 18787. Mr. 
Rhys Davids, to whom we owe so much for the elucidation 
of the history of Buddha’s religion, accepts Westergaard’s 
date for the beginning of Aandragupta’s reign, 320 B.C., 
instead of 322 (Kern), 315 (myself); and as he assigns 
(p. 41) to Bindusdra 25 years instead of 28 (Mahavamsa, 
p. 21), he arrives at 268 as the year of Asoka’s coronation? 
He admits that the argument derived from the mention of 
the five foreign kings in one of Asoka’s inscriptions, dated 
the twelfth year of his reign, is too precarious to enable us 
to fix the date of Asoka’s reign more definitely, and though, 
in a general way, that inscription confirms the date assigned 
by nearly all scholars to Asoka in the middle of the third 
century B.C., yet there is nothing in it that Asoka might 
not have written in 247 quite as well as in 258-261. What 
chiefly distinguishes Mr. Rhys Davids’ chronology from that 
of his predecessors is the shortness of the period between 
Asoka’s coronation and Buddha’s death. On the strength 
of an examination of the list of kings and the list of the 
so-called patriarchs, he reduces the traditional 218 years 
to 140 or 150, and thus arrives at 412 B.C. as the probable 
beginning of the Buddhist era. 

In this, however, I cannot follow him, but have to 
follow Dr. Bihler. As soon as I saw Dr. Biihler’s first 
essay on the Three New Edicts of Asoka, I naturally felt 
delighted at the unexpected confirmation which he fur- 
nished of the date which I had assigned to Buddha’s 
death, 477 B.c. And though I am quite aware of the 


1 Three New Edicts of Asoka, Bombay, 1877; Second Notice, Bombay, 1878. 


* Mr. Rhys Davids on p. 50 assigns the 25 years of Bindusara rightly to the 
Puranas, the 28 years to the Ceylon Chronicles, 
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danger of unexpected confirmations of one’s own views, 
yet, after carefully weighing the objections raised by Mr. 
Rhys Davids and Professor Pischel against Dr. Biihler’s 
arguments, I cannot think that they have shaken Dr. 
Biihler’s position. I fully admit the difficulties in the 
phraseology of these inscriptions: but I ask, Who could 
have written these inscriptions, if not Asoka? And how, 
if written by Asoka, can the date which they contain mean 
anything but 256 years after Buddha’s Nirvaza? These 
points, however, have been argued in so masterly a manner 
by Dr. Biihler in his ‘Second Notice,’ that I should be 
afraid of weakening his case by adding anything of my 
own, and must refer my readers to his ‘Second Notice.’ 
Allowing that latitude which, owing to the doubtful read- 
ings of MSS., and the constant neglect of odd months, we 
must allow in the interpretation of Buddhist chronology, 
Asoka is the only king we know of who could have 
spoken of a thirty-fourth year since the beginning of his 
reign and since his conversion to Buddhism. And if he 
calls that year, say the very last of his reign (222 B.C.), 256 
after the departure of the Master, we have a right to say 
that as early as Asoka’s time, Buddha was believed to have 
died about 477 B.c. Whether the inscriptions have been 
accurately copied and rightly read is, however, a more 
serious question, and the doubts raised by Dr. Oldenberg 
(Mahavagga, p. xxxviii) make a new collation of the 
originals absolutely indispensable, before we can definitely 
accept Dr. Biihler’s interpretation. 

I cannot share Dr. Biihler’s opinion! as to the entire 
worthlessness of the Gaina chronology in confirming the 
date of Buddha’s death. If the Svetambara Gainas place 
the death of Mahavira 470 before Vikramaditya, i. e. 56 B.C. 
+ 470=526B.C.,and the Digambaras 605, i.e.78 A.D.deducted 
from 605=527 B.C., this so far confirms Dr. Biihler’s and 
Dr. Jacobi’s brilliant discovery that MahAvira was the same 
as Nigaztha Nataputta, who died at Pava during Buddha’s 
lifetime?. Most likely 527 is too early a date, while another 

' Three Edicts, p. 21; Second Notice, pp. 9, 10. 


* See Jacobi, Kalpa-sitra of Bhadrabahu, and Oldenberg, Zeitschrift der 
D.M.G., XXXIV, p. 749. 
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tradition fixing Mahavira’s death 155 years before Kandra- 
gupta’, 470 B.C., is too late. Yet they both show that 
the distance between Asoka (259-222 B.C.), the grandson 
of Kandragupta (315-291 B.C.), and the contemporaries of 
Buddha was by the Gainas also believed to be one of two 
rather than one century. 

When I saw that the date of Buddha’s death, 477 B.c., 
which in my History of Ancient Sanskrit Literature (1859) 
I had myself tried to support by such arguments as were 
then accessible, had received so powerful a support by the 
discovery of the inscriptions of Sahasram, Rdpnath, and 
Bairdt, due to General Cunningham, who had _ himself 
always been an advocate of the date 477 B.C., and through 
their careful decipherment by Dr. Biihler, I lost no time 
in‘testing that date once more by the Dipavamsa, that 
Ceylonese chronicle having lately become accessible through 
Dr. Oldenberg’s edition and translation?. And here I am 
able to say that, before having read Dr. Biihler’s Second 
Notice, I arrived, though by a somewhat different way, at 
nearly the same conclusions as those so well worked out by 
Dr. Biihler in his restoration of the Episcopal Succession 
(theravali) of the Buddhists, and therefore feel convinced 
that, making all such allowances as the case requires, we 
know now as much of early Buddhist chronology as could 
be known at the time of Asoka’s Council, 242 B.C. 

Taking the date of Buddha’s death 477 B.c. for granted, 
I found that Upali, who rehearsed the Vinaya at the First 
Council, 477 B.c., had been in orders sixty years in the 
twenty-fourth year of Agdtasatru, i.e. 461 B.C., which was 
the sixteenth year A.B. He must therefore*® have been born 
in 541 B.C., and he died 447 B.C., i.e. thirty years A.B., at 
the age of 94. This is said to have been the sixth year of 
Udayi, and so it is, 453 -6=447 B.C. 

In the year 461 B.C. Dasaka received orders from Upali, 
who was then 80 years of age; and when Dasaka had been 


2 Oldenberg, loc. cit. p. 750. 
? The Dipavamsa, an ancient Buddhist historical record. London, 1879. 
’ Assuming twenty to be the minimum age at which a man could be ordained. 
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in orders forty-five years (Dipavamsa IV, 41), he ordained 
Saunaka. This would give us 461—45=416 B.C., while the 
tenth year of Nagad4sa, 429—10, would give us 419 A.D. 
Later on the Dipavamsa (V, 78) allows an interval of forty 
years between the ordinations of Dasaka and Saunaka, 
which would bring the date of Saunaka’s ordination to 421 
B.C., instead of 419 or 416 B.C. Here there is a fault which 
must be noted. Ddsaka died 461—64=397 A.D., which is 
called the eighth year of Sisundga, and so it is, 405—8= 
397 A.D. | 

When Saunaka had been in orders forty years, i. e. 
416—40= 376, Kalasoka is said to have reigned a little 
over ten years, i.e. 387—11=376 A.D., and in that year 
Saunaka ordained Siggava. He died 416—66=350 A.D., 
which is called the sixth year of the Ten, while in reality 
it is the ninth, 359—6=353 A.D. If, however, we take 419 
as the year of Saunaka’s ordination, his death would fall 
419—66= 353 B.C. 

Siggava, when he had been in orders sixty-four years, 
ordained Tishya Maudgaliputra. This date 376—64=312 
B.C. is called more than two years after Kandragupta’s 
accession, and so it very nearly is, 315—2= 313. 

Siggava died when he had been in orders seventy-six 
years, i.e. 376—76=300 A.D. This year is called the 
fourteenth year of Kandragupta, which it very nearly is, 
315—14= 301. 

When Tishya had been in orders sixty! years, he or- 
dained Mahendra, 312—60=252 B.C. This is called six 
years after Asoka’s coronation, 259 —6=253, and so it very 
nearly is. He died 312—80=232 B.C., which is called the 
twenty-sixth year of Asoka, and so it very nearly is. 


1 T take 60 (80), as given in Dipavamsa V, 95,107, instead of 66 (86), as 
given in Dipavamsa V, 94. 
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BUDDHIST PATRIARCHS. 


Ordination of Patri- 
Birth. Ordination. successor. Death. Age.  archate. 
Upali (Generally 527 461 447 94 30 
20 years (60) 
‘ before 
Dasaka ordination.) 461 ‘| 397 84 5° 
45 421 
42 
40 
Saunaka ~~ 416) ~— 376) 350 «= 86-44 (47) 
419 379 353 
421 381 
(40) 
Siggava r 376% 3124 300 §= 96S 50 (52) 
(64) 
Tishya . 3124 253 233 +100 68 
(60) 
Mahendra 273 253 - 193 80 40 
282 (284) 


If we test the dates of this table by the length of time 
assigned to each patriarchate, we find that Up4li ruled 
thirty years, from Buddha’s death, 477 to 447; Dasaka 
fifty years. To Saunaka forty-four years are assigned, 
instead of forty-seven, owing to a fault pointed out before ; 
and to Siggava fifty-two years, or fifty-five! instead of fifty. 
Tishya’s patriarchate is said to have lasted sixty-eight 
years, which agrees with previous statements. 

Lastly, the years of the death of the six patriarchs, as 
fixed according to the reigns of the kings of Magadha, 
agree extremely well. 

Upali died in the sixth year of Udayi,i.e.453—6=447B.C. 

Dasaka died in the eighth year of Sisunaga, i.e. 405—8= 
397 B.C. 

Saunaka died in the sixth year of the Ten, i.e. 359—6= 
353 B.C., showing again the difference of three years. 


1 The combined patriarchates of Saunaka and Siggava are given as 99 by the 
Dipavamsa. 
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Siggava died in the fourteenth year of Kandragupta, i.e. 
315—14= 301 B.C. 

Tishya died in the twenty-sixth or twenty-seventh year 
of Asoka, i.e. 259 —27=233 B.C. 

This general and more than general agreement between 
dates taken from the history of the kings and the history 
of the patriarchs leaves on my mind a decided impression 
of a tradition which, though not strictly historical, in our 
sense of the word, represents at all events the result of such 
enquiries as could be made into the past ages of Buddhism 
at the time of Asoka. There are difficulties in that tradition 
which would certainly have been avoided, if the whole 
chronology had been simply made up: but there is no 
doubt a certain method too perceptible throughout, which 
warns us that we must not mistake a smooth chronology 
for solid history. 


THE TITLE OF DHAMMAPADA. 


The title of Dham mapada has been interpreted in various 
ways. It is an ambiguous word, and has been accepted as 
such by the Buddhists themselves.) Dhamma has many 
meanings. Under one aspect it means religion, particu- 
larly the religion taught by Buddha, the law which every 
Buddhist should accept and observe. Uffter another aspect 
dhamma is virtue, or the realisation of the law. 

Pada also has many meanings. In the Abhidhdana- 
padipika it is explained by place, protection, Nirvama, cause, 
word, thing, portion, foot, footstep. 

Hence dhammapada may mean ‘footstep of religion,’ 
and thus the title was first rendered by Gogerly, only that 
he used the plural instead of the singular, and called it ‘ The 
Footsteps of Religion,’ while Spence Hardy still more freely 
called it ‘The Paths of Religion.’ It may be quite true, as 
pointed out by Childers, that pada by itself never means 
path. But it means footstep, and the footstep towards 
a thing is much the same as what we call the path toa 
thing. Thus we read, verse 21, ‘appamado amatapadam,’ 
earnestness is the step, i.e. the path that leads to immor- 
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tality. Again, ‘pamddo ma#kuno padam’ can hardly mean 
anything but that thoughtlessness is the path of death, is 
the path that leads to death. The commentator, too, 
rightly explains it here by amatasya adhigamupAya, the 
means of obtaining immortality, i.e. Nirvaza, or simply by 
up4yo, and even by maggo, the way. If we compare verses 
92 and 93 of our text, and verses 254 and 255, we see that 
pada is used synonymously with gati, going. In the 
same manner dhammapada would mean the footstep or 
the footpath of virtue, i.e. the path that leads to virtue, and 
supply a very appropriate title for a collection of moral 
precepts. In verses 44 and 45 ‘path of virtue’ seems to be 
the most appropriate meaning for dhammapada |, and it is 
hardly possible to assign any other meaning to it in the 
following verse (K undasutta, v. 6): 


Yo dhammapade sudesite 

Magge givati sazzato satima, 

Anavagga-padani sevamano 

Tattyam bhikkhum a4hu maggagivim, 
‘He who lives restrained and attentive in the way that has 
been well pointed out, in the path of the law, cultivating 
blameless words, such a Bhikkhu they call a Maggagivi 
(living in the way).’ 

I therefore think that ‘ Path of Virtue,’ or ‘Footstep of 
the Law,’ was the idea most prominent in the mind of those 
who originally framed the title of this collection of verses. 
It seems to me that Buddhaghosa also took the same view, 
for the verse which D’Alwis? quotes from the introduction 
of Buddhaghosa’s commentary,— 

Sampatta-saddhammapado satth4 dhammapadam subham 

Desesi, 
and which he translates, ‘The Teacher who had reached. 
the very depths (lit. bottom) of Saddhamma, preached this | 
holy Dhammapada,—lends itself far better to another 
translation, viz. ‘The Teacher who had gained a firm 


? Cf. Dhammapada, v. 285, nibbanam sugatens desitan. 
? Buddhist Nirvaza, p. 62." 
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footing in the Good Law, showed (preached) the holy Path 
of the Law.’ 

Gogerly, again, who may generally be taken as a faithful 
representative of the tradition of the Buddhists still pre- 
served in Ceylon, translates the title by the ‘ Footsteps of 
Religion,’ so that there can be little doubt that the priests 
of that island accept Dhammapada in the sense of ‘ Vestiges 
of Religion,’ or, from a different point of view, ‘The Path 
of Virtue.’ 

M. L. Feer! takes a slightly different view, and assigning 
to pada the meaning of foot or base, he translates Dhamma- 
pada by Loi fondamentale, or Base de la Religion. 

But it cannot be denied that the title of Dhammapada 
was very soon understood in a different sense also, namely, 
as ‘ Sentences of Religion.’ Pada means certainly a foot of 
a verse, a verse, or a line, and dhammapadam actually 
occurs in the sense of a ‘ religious sentence.” Thus we read 
in verse 102, ‘Though a man recite a hundred Gathas made 
up of senseless words, one dhammapadam, i.e. one single 
word or line of the law, is better, which if a man hears, he 
becomes quiet.’ But here we see at once the difficulty of 
translating the title of ‘dhammapadam’ by ‘religious sen- 
tences. Dhammapadam means one law verse, or wise 
saw, not many. Professor Fausbdoll, who in his excellent 
edition of the Dhammapada translated that title by ‘a col- 
lection of verses on religion,’ appeals to such passages as 
verses 44 and 102 in support of his interpretation. But in 
verse 42 dhammapadam sudesitam, even if it does not 
mean the path of the law, could never mean ‘versus legis 
bene enarratos, but only versum legis bene enarra- 
tum, as Dr. Fausboll himself renders ekam dhammapadam, 
in verse 102, by unus legis versus. Buddhaghosa, too, 
when he speaks of many law verses uses the plural, for 
instance”, ‘ Be it known that the Gath4 consists of the 
Dhammapadani, Theragatha, Therigath4, and those un- 
mixed (detached) Gatha not comprehended in any of the 
above-named Suttanta.’ 


1 Revue Critique, 1870, p. 378. ? D’Alwis, Pali Grammar, p. 61. 
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The only way in which Dhammapada could be defended 
in the sense of ‘ Collection of Verses of the Law,’ would be 
if we took it for an aggregate compound. But such aggre- 
gate compounds, in Sanskrit at least, are possible with 
numerals only; for instance, tribhuvanam, the three 
worlds; aturyugam, the four ages). It might therefore 
be possible in Pali, too, to form such compounds as dasa- 
padam, a collection of ten padas, a work consisting of ten 
padas, a decamerone, but it would in no wise follow that 
we could in that language attempt such a compound as 
Dhammapadam, in order to express a collection of law 
verses*, Mr. Beal® informs us that the Chinese seem to 
have taken Dhammapada in the sense of ‘ stanzas of law,’ 
‘law texts,’ or ‘scripture texts.’ 

It should be remembered, also, that the idea of repre- 
senting life, and particularly the life of the faithful, as a 
path of duty or virtue leading to deliverance, (in Sanskrit 
dharmapatha,) is very familiar to Buddhists. The four 
great truths of their religion * consist in the recognition of 
the following principles: 1. that there is suffering; 2. that 
there is a cause of that suffering; 3. that such cause can be 
removed ; 4. that there is a way of deliverance, viz. the 
doctrine of Buddha. This way is the ash7Anga-marga, 
the eightfold way, taught by Buddha, and leading to Nir- 
vana®, The faithful advances on that road, padat padam, 


1 See M. M.’s Sanskrit Grammar, § 519. 

2 Mr. D’Alwis’ arguments (Buddhist Nirvana, pp. 63-67) in support of this 
view, viz. the dhammapada may be a collective term, do not seem to me to 
strengthen my own conjecture. 

$ Dhammapada from Chinese, p. 4. 

* Spence Hardy, Manual, p. 496. 

5 Burnouf, Lotus, p. §20,‘Ajoutons, pour terminer ce que nous trouvons a dire 
sur le mot magga, quelque commentaire qu’on en donne d’ailleurs, que suivant 
une définition rapportée par Turnour, le ma gga renferme une sous-division que 
l’on nomme patipad4, en sanscrit pratipad. Le magga, dit Turnour, est la 
voie qui conduit au Nibbana, la patipada, littéralement “la marche pas a pas, 
ou le degré,” est la vie de rectitude qu’on doit suivre, quand on marche dans la 
voie du magga.’ 

® See Spence Hardy, Manual, p. 496. Should not saturvidha-dharmapada, 
mentioned on p. 497, be translated by ‘the fourfold path of the Law?’ It can 
hardly be the fourfold word of the Law. 
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step by step, and it is therefore called pafipada, lit. the step 
by step. 

If we make allowance for these ambiguities, inherent in 
the name of Dhammapada, we may well understand how 
the Buddhists themselves play with the word pada (see 
v. 45). Thus we read in Mr. Beal’s translation of a Chinese 
version of the Pratimoksha!: 


‘Let all those who desire such birth, 
Who now are living in the world, 
Guard and preserve these Precepts, as feet.’ 


TRANSLATION. 


In translating the verses of the Dhammapada, I have 
followed the edition of the P4li text, published in 1855 by 
Dr. Fausbdll, and I have derived great advantage from his 
Latin translation, his notes, and his copious extracts from 
Buddhaghosa’s commentary. I have also consulted trans- 
lations, either of the whole of the Dhammapada, or of 
portions of it, by Burnouf, Gogerly 7, Upham, Weber, 
and others. Though it will be seen that in many places 
my translation differs from those of my predecessors, 
I can only claim for myself the name of a very humble 
gleaner in this field of P&li literature. The greatest 
credit is due to Dr. Fausbdéll, whose editio princeps of 
the Dhammapada will mark for ever an important epoch 
in the history of Pali scholarship ; and though later critics 
have been able to point out some mistakes, both in his 
text and in his translation, the value of their labours is not 
to be compared with that of the work accomplished single- 
handed by that eminent Danish scholar. 

In revising my translation, first published in 1870 %, for 


1 Catena, p. 207. 

3 «Several of the chapters have been translated by Mr. Gogerly, and have 
appeared in The Friend, vol. iv, 1840.’ (Spence Hardy, Eastern Monachism, 
p. 169.) 

8 Buddhaghosha’s Parables, translated from Burmese by Captain T. Rogers, 
R.E. With an Introduction, containing Buddha’s Dhammapada, translated 
from Pali by F. Max Miiller. London, 1870. 


[10] d 


] DHAMMAPADA. 


the Sacred Books of the East, I have been able to avail 
myself of ‘Notes on Dhammapada, published by Childers 
in the Journal of the Royal Asiatic Society (May, 1871), 
and of valuable hints as to the meaning of certain words 
and verses scattered about in the Pali Dictionary of that 
much regretted scholar, 1875. I have carefully weighed the 
remarks of Mr. James D’Alwis in his ‘ Buddhist Nirvama, 
a review of Max Miiller’s Dhammapada’ (Colombo, 1871), 
and accepted some of his suggestions. Some very suc- 
cessful renderings of a number of verses by Mr. Rhys 
Davids in his ‘ Buddhism,’ and a French translation, too, of 
the Dhammapada, published by Fernand Hd!, have been 
consulted with advantage. 

It was hoped for a time that much assistance for a more 
accurate understanding of this work might be derived from 
a Chinese translation of the Dhammapada?, of which 
Mr. S. Beal published an English translation in 1878. 
But this hope has not been entirely fulfilled. It was, 
no doubt, a discovery of great interest, when Mr. Beal 
announced that the text of the Dhammapada was not 
restricted to the southern Buddhists only, but that similar 
collections existed in the north, and had been translated 
into Chinese. It was equally important when Schiefner 
proved the existence of the same work in the sacred canon 
of the Tibetans. But as yet neither a Chinese nor a Tibetan 
translation of the Pali Dhammapada has been rendered 
accessible to us by translations of these translations into 
English or German, and what we have received instead, 
cannot make up for what we had hoped for. 

The state of the case is this. There are, as Mr. Beal 
informs us, four principal copies of what may be called 
Dhammapada in Chinese, the first dating from the Wu 
dynasty, about the beginning of the third century A.D. 
This translation, called Fa-kheu-king, is the work of a 


? Le Dhammapada avec introduction et notes par Fernand Hf, suivi du 
Sutra en 42 articles, traduit du Tibetain, par Léon Feer. Paris, 1878. 

* Texts from the Buddhist Canon, commonly known as Dhammapada, trans- 
lated from the Chinese by Samuel Beal. London, 1878. 
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Shaman Wei-4i-lan and others. Its title means ‘the Siatra 
of Law verses,’ kheu being explained by gatha, a verse, 
a word which we shall meet with again in the Tibetan 
title, Gathasangraha. In the preface the Chinese translator 
states that the Shamans in after ages copied from the 
canonical scriptures various gathas, some of four lines and 
some of six, and attached to each set of verses a. title, 
according to the subject therein explained. This work of 
extracting and collecting is ascribed to Tsun-ke-Fa-kieou, 
i.e. Arya-Dharmatrata, the author of the Samyuktabhi- 
dharma-sdstra and other works, and the uncle of Vasumitra. 
If this Vasumitra was the patriarch who took a prominent 
part in the Council under Kanishka, Dharmatrata’s col- 
lection would belong to the first century B.C.; but this is, as 
yet, very doubtful. 

In the preface to the Fa-kheu-king we are told that the 
original, which consisted of 500 verses, was brought from 
India by Wai-Ai-lan in 223 A.D., and that it was translated 
into Chinese. with the help of another Indian called Tsiang- 
sin. After the translation was finished, thirteen sections 
were added, making up the whole to 752 verses, 14,580 
words, and 39 chapters!. 

If the Chinese translation is compared with the Pali 
text, it appears that the two agree from the 9th to the 
35th chapter (with the exception of the 33rd), so far as 
their subjects are concerned, though the Chinese has in 
these chapters 79 verses more than the Pali. But 
the Chinese translation has eight additional chapters in 
the beginning (viz. On Intemperance, Inciting to Wisdom, 
The Sradvaka, Simple Faith, Observance of Duty, Re- 
flection, Loving-kindness, Conversation), and four at the 
end (viz. Nirvaza, Birth and Death, Profit of Religion, 
and Good Fortune), and one between the 24th and 25th 
chapter of the P4li text (viz. Advantageous Service), all of 
which are absent in our Pali texts. This, the most ancient 


1 Beal, Dhammapada, p. 30. The real number of verses, however, is 760. In 
the Pali text, too, there are five verses more than stated in the Index; see 
M. M., Buddhaghosha’s Parables, p. ix, note; Beal, loc. cit. p. 11, note. 
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Chinese translation of Dharmatrata’s work, has not been 
rendered into English by Mr. Beal, but he assures us that 
it is a faithful reproduction of the original. The book which 
he has chosen for translation is the Fa-kheu-pi-ii, 1.e. 
parables connected with the Dhammapada, and translated 
into Chinese by two Shamans of the western Tsin dynasty 
(A.D. 265-313). These parables are meant to illustrate the 
teaching of the verses, like the parables of Buddhaghosa, 
but they are not the same parables, nor do they illustrate 
all the verses. 

A third Chinese version is called Kuh-yan-king, i.e. the 
Sitra of the Dawn (avadana?), consisting of seven volumes. 
Its author was Dharmatrata, its translator Ku-fo-nien (Bud- 
dhasmr‘ti), about 410 A.D. The MS. of the work is said 
to have been brought from India by a Shaman Sangha- 
bhadanga of Kipin (Cabul), about 345 A.D. It is a much 
more extensive work in 33 chapters, the last being, as in 
the Pali text, on the Brahmawva. 

A fourth translation dates from the Sung dynasty (800 
or 900 A.D.), and in it, too, the authorship of the text is 
ascribed to Arya-Dharmatrata. 

A Tibetan translation of a Dhammapada was dis- 
covered by Schiefner in the 28th volume of the Sitras, 
in the collection called Uddanavarga. It contains 33 
chapters, and more than 1000 verses, of which about one- 
fourth only can be traced in the Pali text. The same 
collection is found also in the Tangur, vol. 71 of the Sftras, 
foll. 1-53, followed by a commentary, the Udanavarga- 
vivaraza by the Afarya Prag#Avarman. Unfortunately 
Schiefner’s intention of publishing a translation of it (Mé- 
langes Asiatiques, tom. viii. p. 560) has been frustrated by 
his death. All that he gives us in his last paper is the 
Tibetan text with translation of another shorter collection, 
the Gathdsangraha by Vasubandhu, equally published in 
the 72nd volume of the Sitras in the Tangur, and accom- 
panied by a commentary. 
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SPELLING OF BUDDHIST TERMS. 


I had on a former occasion! pleaded so strongly in 
favour of retaining, as much as possible, the original San- 
skrit forms of Pali Buddhist terms, that I feel bound to 
confess openly that I hold this opinion no longer, or, at all 
events, that I see it is hopeless to expect that P4li scholars 
will accept my proposal. My arguments were these: ‘ Most 
of the technical terms employed by Buddhist writers come 
from Sanskrit ; and in the eyes of the philologist the various 
forms which they have assumed in Pali, in Burmese, in 
Tibetan, in Chinese, in Mongolian, are only so many corrup- 
tions of the same original form. Everything, therefore, 
would seem to be in favour of retaining the Sanskrit forms 
throughout, and of writing, for instance, Nirvaza instead of 
the Pali Nibbana, the Burmese Niban or Nepbhan, the 
Siamese Niruphan, the Chinese Nipan. The only hope, in 
fact, that writers on Buddhism will ever arrive at a uniform 
and generally intelligible phraseology seems to lie in their 
agreeing to use throughout the Sanskrit terms in their 
original form,(instead of the various local disguises and 
disfigurements which they present in Ceylon, Burmah, Siam, 
Tibet, China, and Mongolia.’ ) 

I fully admitted that many Buddhist words have assumed 
such a strongly marked local or national character in the 
different countries and in the different languages in which 
the religion of Buddha has found a new home, that to trans- 
late them back into Sanskrit might seem as affected, nay, 
prove in certain cases as misleading, as if, in speaking of 
priests and kings, we were to speak of presbyters and 
cynings. The rule by which I meant mainly to be guided 
was to use the Sanskrit forms as much as possible ; in fact, 
everywhere except where it seemed affected to do so. 
I therefore wrote Buddhaghosha instead of the Pali Bud- 
dhaghosa, because the name of that famous theologian, ‘the 
Voice of Buddha,’ seemed to lose its significance if turned 


1 Introduction to Buddhaghosha’s Parables, 1870, p. 1. 
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into Buddhaghosa. But I was well aware what may be 
said on the other side. The name of Buddhaghosa, ‘ Voice 
of Buddha,’ was given him after he had been converted 
from Brahmanism to Buddhism, and it was given to him 
by people to whom the Pali word ghosa conveyed the 
same meaning as ghosha does to us. On the other hand, 
I retained the Pali Dhammapada instead of Dharmapada, 
simply because, as the title of a Pali book, it has become so 
familiar that to speak of it as Dharmapada seemed like 
speaking of another work. We are accustomed to speak 
of Samanas instead of Sramavzas, for even in the days of 
Alexander’s conquest, the Sanskrit word Sramaza had 
assumed the prakritized or vulgar form which we find in 
Pali, and which alone could have been rendered by the 
later Greek writers (first by Alexander Polyhistor, 80-60 
B.C.) by capavaio.'. As a Buddhist term, the Pali form 
Samana has so entirely supplanted that of Sramaza that, 
even in the Dhammapada (v. 388), we find an etymology 
of Samana as derived from sam, ‘to be quiet,’ and not from 
sram, ‘to toil.’ But if we speak of Samanas, we ought also 
to speak of Bahmazas instead of Brahmamas, for this word 
‘had been replaced by bahmama at so early a time, that in 
the Dhammapada it is derived from a root vah, ‘to remove, 
to separate, to cleanse *.’ 

I still believe that it would be best if writers on Buddhist 
literature and religion were to adopt Sanskrit throughout 
as the linguafranca. For an accurate understanding of 
the original meaning of most of the technical terms of 
Buddhism a knowledge of their Sanskrit form is indispen- 
sable; and nothing is lost, while much would be gained, if, 
even in the treating of southern Buddhism, we were to 


1 See Lassen, Indische Alterthumskunde, vol. ii. p. 700, note. That Lassen 
is right in taking the Sappava:, mentioned by Megasthenes, for Brahmanic, not 
for Buddhist ascetics, might be proved also by their dress. Dresses made of 
the bark of trees are not strictly Buddhistic. 

2 See Dhammapada, v. 388; Bastian, Volker des Ostlichen Asien, vol. iii. 
p. 412: ‘Ein buddhistischer Monch erklarte mir, dass die Brahmanen ihren 
Namen fiihrten, als Leute, die ihre Siinden abgespiilt hatten.’ See also Lalita- 
vistara, p. 551, line1; p. §53, line 7. 
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speak of the town of Srdvastt instead of SAvatthi in PAli, 
Sevet in Sinhalese ; of Tripizaka, ‘the three baskets,’ instead 
of Tipizaka in P4li, Tunpitaka in Sinhalese; of Arthakathé, 
‘commentary,’ instead of A/thakatha in P4li, Atuwava in 
Sinhalese ; and therefore also of Dharmapada, ‘ the path of 
virtue,’ instead of Dhammapada. 

But inclinations are stronger than arguments. Pali 
scholars prefer their Pali terms, and I cannot blame them 
for it. Mr. D’Alwis (Buddhist Nirvavza, p. 68) says: ‘It 
will be seen how very difficult it is to follow the rule rigidly. 
We are, therefore, inclined to believe that in translating Pali 
works, at least, much inconvenience may not be felt by the 
retention of the forms of the language in which the Buddhist 
doctrines were originally delivered.’ For the sake of uni- . 
formity, therefore, I have given up my former plan. I use 
the Pali forms when I quote from Pali, but I still prefer the 
Sanskrit forms, not only when I quote from Sanskrit Bud- 
dhist books, but also when I have to speak of Buddhism in 
general. I speak of Nirvaza, dharma, and bhikshu, rather 
than of Nibbdna, dhamma, and bhikkhu, when discussing the 
meaning of these words without special reference to southern 
Buddhism ; but when treating of the literature and religion 
of the Theravada school I must so far yield to the argu- 
ments of Pali scholars as to admit that it is but fair to 
use their language when speaking of their opinions. 


Digitized by Google 


DHAMMAPADA. 


Digitized by Google 


DHAMMAPADA. 


CHAPTER I. 


THE TWIN-VERSES. 


1. All that we are is the result of what we have ‘| 
thought : it is founded on our thoughts, it 1s made : 
up of our thoughts. If a man speaks or acts with 
an evil thought, pain follows him, as the wheel fol- 
lows the foot of the ox that draws the carriage. | 


——————— 


1. Dharma, though clear in its meaning, is difficult to translate. 
It has different meanings in different systems of philosophy, and its 
peculiar application in the phraseology of Buddhism has been fully 
elucidated by Burnouf, Introduction 4 !'Histoire du Buddhisme, 
p. 41 seq. He writes: ‘Je traduis ordinairement ce terme. par 
condition, d’autres fois par lois, mais aucune de ces traductions 
n’est parfaitement complete; il faut entendre par dharma ce qui 
fait qu’une chose est ce quelle est, ce qui constitue sa nature 
propre, comme I’a bien montré Lassen, 4 l’occasion de la célébre 
formule, “ Ye dharma hetuprabhava.”’ Etymologically the Latin 
for-ma expresses the same general idea which was expressed by 
dhar-ma. See also Burnouf, Lotus de la bonne Loi, p. 524. Faus- 
béll translates: ‘Naturae a mente principium ducunt,’ which 
shows that he rightly understood dharma in the Buddhist sense. 
Gogerly (see Spence Hardy, Eastern Monachism, p. 28) translates : 
‘Mind precedes action,’ which, if not wrong, is at all events wrongly 
expressed ; while Professor Weber’s rendering, ‘Die Pflichten aus 
dem Herz folgern, is quite inadmissible. D’Alwis (Buddhist Nir- 
wana, p. 70 seq.), following the commentary, proposes to give a 
more technical interpretation of this verse, viz. ‘ Mind is the leader 
of all its faculties. Mind is the chief (of all its faculties), The very 
mind is made up of those (faculties). If one speaks or acts with a 
polluted mind, then affliction follows him as the wheel follows the 
feet of the bearer (the bullock).’ To me this technical acceptation 
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2. All that we are is the result of what we have 


thought: it is foynded on our thoughts, it is made 
up of our thougt ts If a man speaks or acts with a 
pure thought, happiness follows him, like a shadow 
_ that never leaves him. 

3. ‘He abused me, he beat me, he defeated me, 
he robbed me, —in those who harbour such thoughts 
hatred will never cease. 

4. ‘He abused me, he beat me, he defeated me, 
he robbed me, —in those who do not harbour such 
thoughts hatred will cease. 


seems not applicable here, where we have to deal with the simplest 
moral precepts, and not with psychological niceties of Buddhist 
philosophy. It should be stated, however, that Childers, who first 
(s.v. dhamma) approved of my translation, seems afterwards to have 
changed his opinion. On p.120 of his excellent Pali Dictionary 
he said: ‘ Three of the five khandhas, viz. vedan4, savia, and san- 
khara, are collectively termed dhamméa (plur.), “ mental faculties,” 
and in the first verse of Dhammapada the commentator tgkes the 
word dhamma to mean those three faculties. But this interpretation 
appears forced and unnatural, and I look upon Dr. Max Miiller’s 
translation, “ All that we are is the result of what we have thought,” 
as the best possible rendering of the spirit of the phrase mano pub- 
bangama dhammé.’ But on p. 577 the same scholar writes: ‘Of 
the four mental khandhas the superiority of viiwaza is strongly 
asserted in the first verse of Dhammapada, “ The mental faculties 
(vedan4, savia, and sankhara) are dominated by Mind, they are 
governed by Mind, they are made up of Mind.” That this is the 
true meaning of the passage I am now convinced ; see D’Alwis, Nir- 
wana, pp. 70-75. I do not deny that this may have been the tra- 
ditional interpretation, at all events since the days of Buddhaghosa, 
but the very legend quoted by Buddhaghosa in illustration of this 
verse shows that its simpler and purely moral interpretation was 
likewise supported by tradition, and I therefore adhere to my 
original translation. 

2. See Beal, Dhammapada, p. 169. 

3. On akkofAhi, see Kakkayana VI, 4,17. D’Alwis, Pali Grammar, 
p. 38 note. ‘When akko#shi means “he abused,” it is derived 
from krus, not from krudh.’ See Senart, Ka#sayana, |. c. 


TWIN-VERSES. 5 


5. For hatred does not cease by hatred at any 
time: hatred ceases by love, this is an old rule.) 

6. The world does not know that we must all 
come to an end here ;—but those who know it, their 
quarrels cease at once. 

7. He who lives looking for pleasures only, his 
senses uncontrolled, immoderate in his food, idle, 
and weak, Mara (the tempter) will certainly over- 
_ throw him, as the wind throws down a weak tree. 

8. He who lives without looking for pleasures, 
his senses well controlled, moderate in his food, 
faithful and strong, him Mara will certainly not 
overthrow, any more than the wind throws down 
a rocky mountain. 

9. He who wishes to put on the yellow dress 
without having cleansed himself from sin, who dis- 
regards also temperance and truth, is unworthy of 
the yellow dress. 


6. Pare is explained by ‘fools,’ but it has that meaning by 
implication only. It is of méAAo, cf. Vinaya, ed. Oldenberg, vol. 1. 
p- 5,1. 4. Yamdmase, ar pers. plur. imp. Atm., but really a Les 
in Pali. See Fausbdll, Five Gatakas, p. 38. 

4. Mara must be taken in the Buddhist sense of ‘tempter,’ or 
‘evil spirit.” See Burnouf, Introduction, p. 76: ‘ Mara est le démon 
de l’amour, du péché et de la mort; c’est le tentateur et l’ennemi 
de Buddha.’ As to the definite meaning of virya, see Burnouf, 
Lotus, p. 548. 

In the Buddhistical Sanskrit, kusfda, ‘idle,’ is the exact counter- 
part of the Pali kusita; see Burnouf, Lotus, p. 548. On the change 
of Sanskrit d into Pali t, see Kuhn, Beitrage zur Pali Grammatik, 
p. 40; Weber, Ind. Studien, XIII, p. 135. 

g. The dark yellow dress, the Kasfva or Kashaya, is the dis- 
tinctive garment of the Buddhist priests. See Vishvu-sfitra LXIII, 
36. The play on the words anikkasavo kasavam, or in Sanskrit 
anishkashayah kashayam, cannot be rendered in English. Kashaya 
means ‘impurity,’ nish-kashaya, ‘ free from impurity,’ anish-kashaya, 
‘not free from impurity,’ while kashaya is the name of the yellowish 
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10. But he who has cleansed himself from sin, is 
well grounded in all virtues, and regards also tem- 
perance and truth, he is indeed worthy of the yellow 
dress. 

11. They who imagine truth in untruth, and see 
untruth in truth, never arrive at truth, but follow 
vain desires. | 

12. They who know truth in truth, and untruth 
in untruth, arrive at truth, and follow true desires. | 

13. As rain breaks through an ill-thatched house, 
passion will break through an unreflecting mind. 

14. Asrain does not break through a well-thatched 
house, passion will not break through a well-reflecting 
mind, 

15. The evil-doer mourtis in this world, and he 


Buddhist garment. The pun is evidently a favourite one, for, as 
Fausbdéll shows, it occurs also in the Mahabharata, XII, 568: 

Anishkashaye kash4yam fhartham iti viddhi tam, 

Dharmadhvaganam mundanam vriityartham iti me matif. 
‘Know that this yellow-coloured garment on a man who is not free 
from impurity, serves only for the purpose of cupidity ; my opinion 
is, that it is meant to supply the means of living to those shavelings, 
who carry their virtue or the dharma like a flag.’ 

(I read vrittyartham, according to the Bombay edition, instead of 
kriiartham, the reading of the Calcutta edition.) 

On the exact colour of the dress, see Bishop Bigandet, The Life 
or Legend of Gaudama, the Budha of the Burmese, Rangoon, 1866, 
p. 504. Cf Gataka, vol. ii. p. 198. 

10. With regard to sila, ‘ virtue,’ see Burnouf, Lotus, p. 547. 

11, 12. Sara, which I have translated by ‘truth,’ has many mean- 
ings in Sanskrit. It means the sap of a thing, then essence or 
reality; in a metaphysical sense, the highest reality; in a moral 
sense, truth. It is impossible in a translation to do more than indi- 
cate the meaning of such words, and in order to understand them 
fully, we must know not only their definition, but their history. See 
Beal, Dhammapada, p. 64. 

13. See Beal, Dhammapada, p. 65. 

15. Kili#éha is klish/a, a participle of klis. It means literally, 
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mourns in the next ; he mourns in both. He mourns 
and suffers when he sees the evil of his own work. 

16. The virtuous man delights in this world, and 
he delights in the next ; he delights in both. He 
delights and rejoices, when he sees the purity of his 
own work. : | 

17. The evil-doer suffers in this world, and he 
suffers in the next; he suffers in both. He suffers 
. when -he thinks of the evil he has done; he suffers 
more when going on the evil path. 

18. The virtuous man is happy in this world, 
and he is happy in the next; he is happy in both.! 
He is happy when he thinks of the good he has 
done; he is still more happy when going on the 
good path. 

19. The thoughtless man, even if he can recite 
a large portion (of the law), but is not a doer of 
it, has no share in the priesthood, but is like a 
cowherd counting the cows of others. | 


what is spoilt. The abstract noun klesa, ‘evil or sin,’ is constantly 
employed in Buddhist works; see Burnouf, Lotus, p. 443. 

16. Like klish/a in the preceding verse, visuddhi in the present 
has a technical meaning. One of Buddhaghosa’s most famous 
works is called Visuddhi-magga. See Burnouf, Lotus, p. 844; 
Beal, Dhammapada, p. 67. 

17, 18, ‘ The evil path and the good path’ are technical expres- 
sions for the desceriding and ascending scale of worlds through 
which all beings have to travel upward or downward, according to 
their deeds; see Bigandet, Life of Gaudama, p. 5, note 4, and 
p. 449; Burnouf, Introduction, p. 599; Lotus, p. 865, 1. 7; 1. 11. 
Fausbdll translates ‘heaven and hell,’ which comes to the same; 
cf. vv. 126, 306. 

19. In taking sahitam in the sense of samhitam or sazzhita, I fol- 
low the commentator who says, Tepi/akassa Buddhavazanass’ etam 
ndmam, but I cannot find another passage where the Tipifaka, or 
any portion of it, is called Sahita. Samhita in vv. 100-102 has 
a different meaning. The fact that some followers of Buddha were 
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20. The follower of the law, even if he can recite 
only a small portion (of the law), but, having for- 
saken passion and hatred and foolishness, possesses 
true knowledge and serenity of mind, he, caring 
for nothing in this world or that to come, has in- 
deed a share in the priesthood. 


allowed to learn short portions only of the sacred writings by heart, 
and to repeat them, while others had to learn a larger collection, is 
shown by the story of Xakkhupala, p. 3, of Mahak4la, p. 26, &c. 
See Childers, s. v. sahita. 

20. Samana, which I have rendered by ‘ priesthood,’ expresses 
all that belongs to, or constitutes a real Samana or Sramaaa, this being 
the Buddhist name corresponding to the Brahmaza, or priest, of 
the orthodox Hindus. Buddha himself is frequently called the 
Good Samama. Fausbdll takes the abstract word samayigia as 
corresponding to the Sanskrit sdm@nya, ‘community,’ but Weber 
has well shown that it ought to be taken as representing srdmanya. 
He might have quoted the Samazvva-phala-sutta, of which Burnouf 
has given such interesting details in his Lotus, p. 449 seq. Faus- 
bdll also, in his notes on v. 332, rightly explains sdmafwata by 
srdmanyata. See Childers, s. v. simafiia. 

Anupadiyano, which I have translated by ‘ caring for nothing,’ 
has a technical meaning. It is the negative of the fourth Nidana, 
the so-called Upadana, which Képpen has well explained by 
Anhanglichkeit, ‘ taking to the world, loving the world.’ K6ppen, 
Die Religion des Buddha, p. 610. Cf. Suttanipata, v. 470. : 
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CHAPTER II. 


ON EARNESTNESS|}, 


21. Earnestness is the path of smmorisitiy (NE 
vana), thoughtlessness the path of death. Those 
who are in earnest do not die, those who are 
thoughtless are as if dead already. 

22. Those who are advanced in earnestness, 
having understood this clearly, delight in earnest- 
ness, and rejoice in the knowledge of the Ariyas 
(the elect). 

23. These wise people, meditative, steady, always 
possessed of strong powers, attain to Nirvama, the 
highest happiness. 


1 There is nothing in the tenth section of the Dhammapada, as 
translated by Beal, corresponding to the verses of this chapter. 

21. Apramada, which Fausbdll translates by ‘vigilantia,’ Gogerly 
by ‘religion,’ Childers by ‘ diligence,’ expresses literally the absence 
of that giddiness or thoughtlessness which characterizes the state of 
mind of worldly people. It is the first entering into oneself, and 
hence all virtues are said to have their root in apramada. (Ye keki 
kusala dhamm4 sabbe te appam4damfilaka.) I have translated it 
by ‘ earnestness,’ sometimes by ‘reflection.’ ‘Immortality,’ amrzta, 
is explained by Buddhaghosa as Nirvaza. Amrita is used, no 
doubt, as a synonym of Nirvaza, but this very fact shows how many 
different conceptions entered from the very first into the Nirvana 
of the Buddhists. See Childers, s. v. nibbAna, p. 269. 

This verse, as recited to Asoka, occurs in the Dipavamsa VI, 
53, and in the Mahavamsa, p. 25. See also Sanatsugatiya, translated 
by Telang, Sacred Books of the East, vol. viii. p. 138. 

22. The Ariyas, the noble or elect, are those who have entered 
on the path that leads to Nirvana; see Képpen, p. 396. Their 
knowledge and general status is minutely described ; see K6ppen, 

. 436. 
: 23. Childers, s.v. nibbana, thinks that nibbana here and in 
many other places means Arhatship. 


[10] e 
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24. If an earnest person has roused himself, if 
he is not forgetful, if his deeds are pure, if he 
acts with consideration, if he restrains himself, and 
lives according to law,—then his glory will increase. 

25. By rousing himself, by earnestness, by restraint 
and control, the wise man may make for himself 
an island which no flood can overwhelm. 

26. Fools follow after vanity, men of evil wis- 
dom. The wise man keeps earnestness as his best 


\ jewel. 


27. Follow not after vanity, nor after the enjoy- 
ment of love and lust! He who is earnest and 
meditative, obtains ample joy. 

28. When the learned man drives away vanity 
by earnestness, he, the wise, climbing the terraced 
heights of wisdom, looks down upon the fools, 
serene he looks upon the toiling crowd, as one 
that stands on a mountain looks down upon them 
that stand upon the plain. 

29, Earnest among the thoughtless, awake among 
the sleepers, the wise man advances like a racer, 
leaving behind the hack. 

30. By earnestness did Maghavan (Indra) rise 
to the lordship of the gods. People praise earnest- 
ness; thoughtlessness is always blamed. 

31. A Bhikshu (mendicant) who delights in 
earnestness, who looks with fear on thoughtless- 


25. Childers explains this island again-as the state of an Arhat 
(arahatta-phalam). 

28. Cf. Childers, Dictionary, Preface, p. xiv. See Vinaya, ed. 
Oldenberg, vol. i. p. 5, s. f. 

31. Instead of saham, which Dr. Fausbdll translates by ‘ vin- 
cens, Dr. Weber by ‘conquering,’ I think we ought to read dahan, 
‘burning,’ which was evidently the reading adopted by. Buddha- 


EARNESTNESS., Il 


ness, moves about like fire, burning all his fetters, 
small or large. 

32. A Bhikshu (mendicant) who delights in 
reflection, who looks with fear on thoughtlessness, 
cannot fall away (from his perfect state)—he is close 
upon Nirvaza. 


ghosa. Mr. R. C. Childers, whom I requested to see whether the 
MS. at the India Office gives saham or daham, writes that the 
reading daham is as clear as possible in that MS. The fetters are 
meant for the senses. See verse 370. 

32. See Childers, Notes, p. 5. 
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CHAPTER III. 
THOUGHT. 


33. As a fletcher makes straight his arrow, a 
wise man makes straight his trembling and un- 
steady thought, which is difficult to guard, difficult 
to hold back, 

34. As a fish taken from his watery home and 
thrown on the dry ground, our thought trembles 
all over in order to escape the dominion of Mara 
(the tempter). 

35. It is good to tame the mind, which is difficult 
to hold in and flighty, rushing wherever it listeth ; 
a tamed mind brings happiness. 

36. Let the wise man guard his ciciehes: for 
they are difficult to perceive, very artful, and they 
rush wherever they list: thoughts well guarded 
bring happiness. 

37. Those who bridle their mind which travels 
far, moves about alone, is without a body, and hides 
in the chamber (of the heart), will be free from 
the bonds of Mara (the tempter). 

38. If a man’s thoughts are unsteady, if he does 
not know the true law, if his peace of mind is 
troubled, his knowledge will never be perfect. 

39. If a man’s thoughts are not dissipated, if 


33. Cf. Gataka, vol. i. p. 400. 

34. On Mara, see verses 7 and 8. 

35-39. Cf. Gataka, vol. i. pp. 312, 400. 

39. Fausbdll traces anavassuta, ‘dissipated,’ back to the Sanskrit 


va 


Ze 
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his mind is not perplexed, if he has ceased to think 
of good or evil, then there is no fear for him while 
he is watchful. 


root syai, ‘to become rigid;’ but the participle of that root would 
be sita, not syuta. Professor Weber suggests that anavassuta stands 
for the Sanskrit anavasruta, which he translates unbefleckt, ‘ un- 
spotted.’ If avasruta were the right word, it might be taken in the 
sense of ‘not fallen off, not fallen away,’ but it could not mean 
‘unspotted ;’ cf. dhairyam no ’susruvat, ‘our firmness ran away.’ 
I have little doubt, however, that avassuta represents the Sanskrit 
avasruta, and is derived from the root sru, here used in its tech- 
nical sense, peculiar to the Buddhist literature, and so well explained 
by Burnouf in his Appendix XIV (Lotus, p.820). He shows that, 
according to Hemakandra and the Gina-alankfra, A4sravakshaya, 
Pali dsavasamkhaya is counted as the sixth abhigna, wherever six . 
of these intellectual powers are mentioned, instead of five. The 
Chinese translate the term in their own Chinese fashion by ‘ stilla- 
tionis finis,’ but Burnouf claims for it the definite sense of destruc- 
tion of faults or vices. He quotes from the Lalita-vistara (Adhyaya 
XXII, ed. Rajendra Lal Mittra, p. 448) the words uttered by 
Buddha when he arrived at his complete Buddhahood :— 
Sushka 4srava na puna sravanti, 
‘The vices are dried up, they will not flow again;’ 

and he shows that the Pali Dictionary, the Abhidhanappadtpiké, 
explains dsava simply by kama, ‘ love, pleasure of the senses.’ In 
the Mahaparinibbana-sutta, three classes of 4sava are distinguished, 
the kamasava, the bhavdsava, and the aviggdsava. See also Bur- 
nouf, Lotus, p. 665; Childers, s. v. Asavo. 

That sru means ‘to run,’ and is in fact a merely dialectic variety 
of sru, has been proved by Burnouf, while Boehtlingk thinks the 
substitution of s for s is a mistake. Asrava therefore, or Asrava, 
meant originally ‘the running out towards objects of the senses’ 
(cf. sanga, alaya, &c.), and had nothing to do with asrava, ‘a run- 
ning, a sore,’ Atharva-veda I, 2, 4. This conception of the ori- 
ginal purport of 4+sru_or ava-sru is confirmed by a statement of 
Colebrooke’s, who, when treating of the Gainas, writes (Miscella- 
neous Essays, I, 382): ‘ Asrava is that which directs the embodied 
spirit (Asravayati purusham) towards external objects. It is the 
occupation and employment (vr7tti or pravritti) of the senses or 
organs on sensible objects. Through the means of the senses it 
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40. Knowing that this body is (fragile) like a 
jar, and making this thought firm like a fortress, 
one should attack Méra (the tempter) with the— 
weapon of knowledge, one should watch him aa 
conquered, and should never rest. 

41. Before long, alas! this body will lie on the 
earth, despised, without understanding, like a use- 
less log. 

42. Whatever a hater may do to a hater, or 


affects the embodied spirit with the sentiment of taction, colour, 
_ smell, and taste. Or it is the association or connection of body 
with right and wrong deeds. It comprises all the karmas, for they 
(asravayanti) pervade, influence, and attend the doer, following him 
or attaching to him. It is a misdirection (mithy4-pravritti) of the 
organs, for it is vain, a cause of disappointment, rendering the 
organs of sense and sensible objects subservient to fruition. Sam- 
vara is that which stops (samvrimoti) the course of the foregoing, 
or closes up the door or passage to it, and consists in self-com- 
mand or restraint of organs internal and external, embracing all 
means of self-control and subjection of the senses, calming and 
subduing them.’ | 

For a full account of the 4sravas, see Lalita-vistara, ed. Calc. 
pp. 445 and 552, where Kshiwdsrava is given as a name of Buddha. 
Asrfva occurs in Apastamba’s Dharma-sftras II, 5, 9, where the 
commentator explains it by objects of the senses, by which the 
soul is made to run out. It is better, however, to take Asrava 
here, too, as the act of running out, the affections, appetites, 
passions. 

40. Anivesana has no doubt a technical meaning, and may 
signify, one who has left his house, his family and friends, to 
become a monk. A monk shall not return to his home, but travel 
about; he shall be anivesana, ‘homeless,’ andfgdra, ‘houseless.’ 
But I doubt whether this can be the meaning of anivesana here, 
as the sentence, let him be an anchorite, would come in too 
abruptly. I translate it therefore in a more general sense, let him 
not return or turn away from the battle, let him watch Mara, even 
after he is vanquished, let him keep up a constant fight against the 
adversary, without being attached to anything or anybody, 
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an enemy to an enemy, a wrongly-directed mind ~ 
will do us greater mischief. 

43. Not a mother, not a father will do so much, 
nor any other relative; a well-directed mind will 
do us greater service. 


43. See Beal, Dhammapada, p. 73. 
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CHAPTER IV. 
FLOWERS|}, 


44. Who shall overcome this earth, and the 
world of Yama (the lord of the departed), and 
the world of the gods? Who shall find out the 
plainly shown path of virtue, as a clever man 
finds out the (right) flower ? 

45. The disciple will overcome the earth, and 
the world of Yama, and the world of the gods. 
(The disciple will find out the plainly shown path 
of virtue, as a clever man finds out the (right) 
flower. 


2 See Beal, Dhammapada, p. 75. 

44, 45. If I differ from the translation of Fausbéll and Weber, 
it is because the commentary takes the two verbs, vigessati and 
paessati, to mean in the end the same thing, i.e. sakkhi-karissati, 
‘he will perceive.’ I have not ventured to take vigessate for viga- 
nissati, though it should be remembered that the overcoming of the 
earth and of the worlds below and above, as here alluded to, is 
meant to be achieved by means of knowledge. Pafessati, ‘he 
will gather’ (cf. vi-4i, Indische Spriiche, 4560), means also, like ‘to 
gather’ in English, ‘he will perceive or understand,’ and the dham- 
mapada, or ‘path of virtue,’ is distinctly explained by Buddha- 
ghosa as consisting of the thirty-seven states or stations which lead 
to Bodhi. (See Burnouf, Lotus, p. 430; Hardy, Manual, p. 497.) 
Dhammapada might, no doubt, mean also ‘a law-verse,’ and 
sudesita, ‘ well taught,’ and this double meaning may be intentional 
here as elsewhere. Buddha himself is called M4rga-darsaka and 
Marga-desika (cf. Lal. Vist. p. 551). There is a curious similarity 
between these verses and verses 6540-41, and 9939 of the SAnti- 
parva : 

Pushpaziva vikinvantam anyatragatamanasam, 
Anavapteshu kameshu mrttyur abhyeti manavam. 
‘Death approaches man‘ like one who is gathering flowers, and 
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46. He who knows that this body is like froth, 
and has learnt that it is as unsubstantial as a mirage, 
will break the flower-pointed arrow of Mara, and 
never see the king of death. 

47. Death carries off a man who is gathering 
flowers and whose mind is distracted, as a flood 
carries off a sleeping village. 

48. Death subdues a man who is gathering flowers, 
and whose mind is distracted, before he is satiated 
in his pleasures. 

49. As the bee collects nectar and departs without 
injuring the flower, or its colour or scent, so let a 
sage dwell in his yillage. 

50. Not the perversities of others, not their sins 


whose mind is turned elsewhere, before his desires have been 
fulfilled.’ 
Suptam vyaghram mahaugho va mrityur Adaya gakkhati, 
Safikinvanakam evainam kamanam avitr/ptikam. 
‘As a stream (carries off) a sleeping tiger, death carries off this 
man who is gathering flowers, and who is not satiated in his 
pleasures.’ 

This last verse, particularly, seems to me clearly a translation 
from P4li, and the kam of savi4invanakam looks as if put in metri 
causa. 

46. The flower-arrows of M4ra, the tempter, are borrowed from 
Kama, the Hindu god of love. For a similar expression see 
Lalita-vistara, ed. Calc. p. 40, ]. 20, maydmartAisadr7s4 vidyutphe- 
nopamas fapala#. It is on account of this parallel passage that 
I prefer to translate martfi by ‘ mirage,’ and not by ‘ sunbeam,’ as 
Fausbdll, or by ‘solar atom,’ as Weber proposes. The expression, 
‘he will never see the king of death,’ is supposed to mean Arhatship 
by Childers, s.v. nibbana, p. 270. 

47. See Thiessen, Die Legende von Kisagotami, p. 9. 

48. Antaka, ‘death,’ is given as an explanation of Mara in the 
Amarakosha and Abhidhanappadipika (cf. Fausbdll, p. 210). 

49. See Beal, Catena, p. 159, where vv. 49 and 50 are ascribed to 
Wessabhu, i.e. Visvabhf. See also Der Weise und der Thor, p.134. 
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of commission or omission, but his own misdeeds 
and negligences should a sage take notice of. 

51. Like a beautiful flower, full of colour, but 
without scent, are the fine but fruitless words of him 
who does not act accordingly. 

52. But, like a beautiful flower, full of colour and 
full of scent, are the fine and fruitful words of him 
who acts accordingly. 

53. As many kinds of wreaths can be made from 
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a heap of flowers, so many good things may be 
achieved by a mortal when once he is born. 

54. The scent of flowers does not travel against | 
the wind, nor (that of) sandal-wood, or of Tagara 
and Mallika flowers; but the odour of good people | 
ele even against the wind; a good man per- | | 
vades every place. 

55. Sandal-wood or Tagara, a lotus-flower, or a 


Vassiki, among these sorts of perfumes, the perfume 
of virtue is unsurpassed. 
56. Mean is the scent that comes from Tagara 
and sandal-wood ;—the perfume of those who pos- 
\ sess virtue rises up to the gods as the highest. 
57. Of the people who possess these virtues, who 
live without thoughtlessness, and who are emanci- 


51. St. Matthew xxiii. 3, ‘ For they say, and do not.’ 

54. Tagara, a plant from which a scented powder is made. 
Mallaka or mallika, according to Benfey, is an oil vessel. Hence 
tagaramallika was supposed to mean a bottle holding aromatic 
powder, or oil made of the Tagara. Mallika, however, is given by 
Dr. Eitel (Handbook of Chinese Buddhism) as the name of a 
flower now called Casturi (musk) on account of its rich odour, and 
Dr. Morris informs me that he has found mallika in Pali as a name 
of jasmine. See also Childers, s. v.; Notes, p. 6; and Beal, Dhamma- 
pada, p. 76. | 
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pated through true knowledge, Mara, the tempter, 
never finds the way. 

58, 59. As on a heap of rubbish cast upon the 
highway the lily will grow full of sweet perfume and 
delight, thus the disciple of the truly enjightened 
Buddha shines forth by his knowledge among those 
who are like rubbish, among the people that walk 
in darkness. 


58, 59. Cf. Beal, Dhammapada, p. 76. 
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CHAPTER V. 
THE FOOL. 


60. Long is the night to him who is awake ; long 
is a mile to him who is tired; long is life to the 
foolish who do not know the true law. 

61. Ifa traveller does not meet with one who is 
his better, or his equal, let him firmly keep to his 
solitary journey; there is no companionship with 

-a fool. 

62. ‘These sons belong to me, and this wealth 
belongs to me,’ with such thoughts a fool is tor- 
mented. He himself does not belong to himself; 
how much less sons and wealth ? 

63. The fool who knows his foolishness, is wise at 
least so far. Buta fool who thinks himself wise, he 
is called a fool indeed. 

64. Ifa fool be associated with a wise man even 
all his life, he will perceive the truth as little as a 
spoon perceives the taste of soup. 

65. If an intelligent man be associated for one 
minute only with a wise man, he will soon perceive 
the truth, as the tongue perceives the taste of soup. 

66. Fools of little understanding have themselves 


60. ‘ Life,’ samsara, is the constant revolution of birth and death 
which goes on for ever until the knowledge of the true law or the 
true doctrine of Buddha enables a man to free himself from samsara, 
and to enter into Nirvawa. See Buddhaghosha’s Parables, Parable 
XIX, p. 134. | 

61. Cf. Suttanipata, v. 46. 
63. Cf. Beal, Dhammapada, p. 77. 
65. Cf. Beal, Dhammapada, p. 78. 
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for their greatest enemies, for they do evil deeds 
which must bear bitter fruits. 

67. That deed is not well done of which a man 
must repent, and the reward of which he receives 
crying and with a tearful face. 

68. No, that deed is well done of which a man 
does not repent, and the reward of which he receives 
gladly and cheerfully. 

69. As long as the evil deed done does not bear 
fruit, the fool thinks it is like honey; but when it 
ripens, then the fool suffers grief. 

70. Let a fool month after month eat his food 
(like an ascetic) with the tip of a blade of Kusa 
grass, yet is he not worth the sixteenth particle of 
those who have well weighed the law. 

71. An evil deed, like newly-drawn milk, does not 
turn (suddenly); smouldering, like fire covered by 
ashes, it follows the fool. 


67. See Beal, l.c. p. 78. 

69. Taken from the Samyutta-nikaya, where, however, we read 
thananhi instead of madhuva; see Feer, Comptes Rendus, 1871, 
p. 64. 

40. The commentator clearly takes sankhata in the sense of 
sankhyata, ‘reckoned,’ for he explains it by #Aatadhammé, tulita- 
dhamma. The eating with the tip of Kusa grass has reference 
to the fastings performed by the Brahmans, but disapproved of, 
except as a moderate discipline, by the followers of Buddha. This 
verse seems to interrupt the continuity of the other verses which 
treat of the reward of evil deeds, or of the slow but sure ripening 

of every sinful act. See Childers, s.v. sankhato. 
| “#1. 1am not at all certain of the simile, unless muAAati, as applied 
to milk, can be used in the sense of changing or turning sour, In 
Manu IV, 172, where a similar sentence occurs, the commentators 
are equally doubtful: Nadharmas Aarito loke sadya# phalati gaur 
iva, ‘for an evil act committed in the world does not bear fruit at 
once, like a cow;’ or ‘like the earth (in due season);’ or ‘like 
milk.’ See Childers, Notes, p. 6. 


- 
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72. And when the evil deed, after it has become 
known, brings sorrow to the fool, then it destroys 
his bright lot, nay, it cleaves his head. 

73. Let the fool wish for a false reputation, for 
precedence among the Bhikshus, for lordship in the 
convents, for worship among other people ! 

74. ‘May both the layman and he who has left the 
world think that this is done by me; may they be 
subject to me in everything which is to be done or 
is not to be done, thus is the mind of the fool, and 
his desire and pride increase. 

75. ‘One is the road that leads to wealth, another 
the road that leads to Nirvaza;’ if the Bhikshu, 
the disciple of Buddha, has learnt this, he will not 
yearn for honour, he will strive after separation 
from the world. 


72. I take fattam for giapitam, the causative of giatam, for 
which in Sanskrit, too, we have the form without i, giaptam. This 
giaptam, ‘made known, revealed,’ stands in opposition to the 
khanna, ‘covered, hid,’ of the preceding verse. Sukkamsa, which 
Fausboll explains by suklamsa, has probably a more technical and 
special meaning. Childers traces f#attam to the Vedic gnratram, 
‘knowledge.’ Fausbdll refers to Gataka, vol. i. p. 445, v. 118. 

45. Viveka, which in Sanskrit means chiefly understanding, has. 
with the Buddhists the more technical meaning of separation, 
whether separation from the world and retirement to the solitude 
of the forest (kaya-viveka), or separation from idle thoughts (Aitta- 
viveka), or the highest separation and freedom (Nirvaza). 
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CHAPTER VI. 


THE WISE MAN (PANDITA). 


76. If you see an intelligent man who tells you 
where true treasures are to be found, who shows 
what is to be avoided, and administers reproofs, 
follow that wise man; it will be better, not worse, 
for those who follow him: 

77. Let him admonish, let him teach, let him 
forbid what ig improper !—he will be beloved of the 
good, by the bad he will be hated. 

78. Do not have evil-doers for friends, do not 
have low people for friends: have virtuous peopl 
for friends, have for friends the best of men. 

79. He who drinks in the law lives happily with 
a serene mind: the sage rejoices always in the law, 
as preached by the elect (Ariyas). 

80. Well-makers lead the water (wherever they 
like); fletchers bend the arrow; carpenters bend 
a log of wood ; wise people fashion themselves. 


Uv 


“8. It is hardly possible to take mitte kalyaze in the technical 
sense of kalyAma-mitra, ‘ein geistlicher Rath,’ a spiritual guide. 
Burnouf (Introd. p. 284) shows that in the technical sense kalyaa- 
mitra was widely spread in the Buddhist world. 

"9. Ariya, ‘elect, venerable,’ is explained by the commentator 
as referring to Buddha and other teachers. 

80. See verses 33 and 145, the latter being a mere repetition of 
our verse. The nettikas, to judge from the commentary and from 
the general purport of the verse, are not simply water-carriers, but 
builders of canals and aqueducts, who force the water to go where 
it would not go by itself. The Chinese translator says, ‘the pilot 
manages his ship.’ See Beal, lc. p. 79. 
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81. As a solid rock is not shaken by the wind, 
wise people falter not amidst blame and praise. 

82. Wise people, after they have listened to the 
laws, become serene, like a deep, smooth, and still 
lake. 

83. Good people walk on whatever, ‘yefall, the 
good do not prattle, longing for pleasure § whether 
touched by happiness or sorrow wise people never 
appear elated or depressed. 

84. If, whether for his own sake, or for the sake 
of others, a man wishes neither for a son, nor for 
wealth, nor for lordship, and if he does not wish for 
his own success by unfair means, then he is good, 
wise, and virtuous. 

85. Few are there among men who arrive at the 
other shore (become Arhats); the other people here 
run up and down the shore. 


83. The first line is very doubtful. I have adopted, in my trans- 
lation, a suggestion of Mr. Childers, who writes, ‘I think it will be 
necessary to take sabbattha in the sense of ‘‘ everywhere,” or “ under 
every condition ;” paf&akhandadibhedesu, sabbadhammesu, says 
Buddhaghosha. I do not think we need assume that B. means 
the word vigahanti to be a synonym of vaganti. I would rather 
take the whole sentence together as a gloss upon the word vaganti : 
—vagantiti arahattawanena apakaddhanta Ahandaradgam vigahanti; 
vaganti means that, ridding themselves of lust by the wisdom which 
Arhatship confers, they cast it away.’ I am inclined to think the 
line means ‘the righteous walk on (unmoved) in all the conditions 
of life.’ Ninda, pasams4, sukha, dukkha are four of the eight 
lokadhammas, or earthly conditions; the remaining lokadhammas 
are labha, alabha, yasa, ayasa. 

In v. 245, passata, ‘by a man who sees,’ means ‘ by a man who 
sees clearly or truly.’ In the same manner vrag may mean, not 
simply ‘to walk,’ but ‘to walk properly,’ or may be used synony- 
mously with pravrag. 

85. ‘The other shore’ is meant for Nirvama, ‘this shore’ for 
common life. On reaching Nirvaza, the dominion of death is 
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86. But those who, when the law has been well 
preached to them, follow the law, will pass across 
the dominion of death, however difficult to over-- 
come. | ee 
87, 88. A wise man should leave the dark state 
(of ordinary life), and follow the bright state (of the 
Bhikshu). After going from his home to a home- 
less state, he should in his retirement look for 
enjoyment where there seemed to be no enjoy- 
ment. Leaving all pleasures behind, and calling 
nothing his own, the wise man should purge himself 
from all the troubles of the mind. 

89. Those whose mind is well grounded in the 


(seven) elements of knowledge, who without cling- 


overcome. ‘The commentator supplies taritva, ‘having crossed,’ in 
order to explain the accusative maksudheyyam. Possibly param 
essanti should here be taken as one word, in the sense of over- 
coming. - 

87, 88. Dark and bright are meant for bad and good ;"cf. Sutta- 
nipata, v. 526, and Dhp. v.167. Leaving one’s home is the same 
as becoming a mendicant, without a home or family, an anag4ra, 
or anchorite. A man in that state of viveka, or retirement (see 
v. 75, note), sees, that where before there seemed to be no pleasure 
there real pleasure is to be found, or vice versa. A similar idea is 
expressed in verse 99. See Burnouf, Lotus, p. 474,where he speaks 
of ‘Le plaisir de la satisfaction, né de la distinction.’ 

The five troubles or evils of the mind are passion, anger, igno- 
rance, arrogance, pride ; see Burnouf, Lotus, pp. 360, 443. As to 
pariyodapeyya, see verse 183, and Lotus, pp. 523, 528; as to 
akivifano, see Mahabh, XII, 6568, 1240. 

89. The elements of knowledge are the seven Sambodhyangas, 
on which see Burnouf, Lotus, p. 796. D’Alwis explains them as 
the thirty-seven Bodhipakkhiya-dhamm&. Khizdsava, which I have 
translated by ‘they whose frailties have been conquered,’ may also 
be taken in a more metaphysical sense, as explained in the note to 
v. 39. The same applies to the other terms occurring in this verse, 
such as adana, anupadaya, &c. Dr. Fausbdll seems inclined to 
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ing to anything, rejoice in freedom from attachment, 
whose appetites have been conquered, and who are 
full of light, are free (even) in this world. 


take Asava in this passage, and in the other passages where it 
occurs, as the P4li representative of Asraya. But Asraya, in Buddhist 
phraseology, means rather the five organs of sense with manas, 
‘the soul,’ and these are kept distinct from the dsavas, ‘the inclina- 
tions, the appetites, passions, or vices.’ The commentary on the 
Abhidharma, when speaking of the Yog@Aaras, says, ‘En réunissant 
ensemble les réceptacles (4sraya), les choses recues (Asrita) et les 
supports (alambana), qui sont chacun composés de six termes, on a 
dix-huit termes qu’on appelle “ Dhatus” ou contenants. La col- 
lection des six réceptacles, ce sont les organes de la vue, de louie, 
de Yodorat, du gofit, du toucher, et le “manas” (ou l’organe du - 
coeur), qui est le dernier. La collection des six choses recues, c’est 
la connaissance produite par la vue et par les autres sens jusqu’au 
“manas” inclusivement. La collection des six supports, ce sont la 
forme et les autres attributs sensibles jusqu’au “ Dharma” (la loi ou 
’€tre) inclusivement.’ See Burnouf, Introduction, p. 449. 
Parinibbuta is again a technical term, the Sanskrit parinivrita 
meaning ‘freed from all worldly fetters,’ like vimukta. See Bur- 
nouf, Introduction, p. 590. See Childers, s.v. nibbana, p. 270, 
and Notes on Dhammapada, p. 3; and D’Alwis, Buddhist Nirvaza, 
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CHAPTER VII. 
THE VENERABLE (ARHAT). 


go. There is no suffering for him who has finished 
his journey, and abandoned grief, who has freed him- 
self on all sides, and thrown off all fetters. 

g1. They depart with their thoughts well-collected, 
they are not happy in their abode; like swans who 


have left their lake, they leave their house and 
_ home. 


92. Men who have no riches, who live on recog- 
nised food; who have perceived void and uncon- 
ditioned freedom (NirvAza), their path is difficult to 
understand, like that of birds in the air. 


gi. Satimanto, Sanskrit smrztimanta’, ‘ possessed of memory,’ 
but here used in the technical sense of sati, the first of the Bodhyan- 
gas. See Burnouf, Introduction, p.797. Clough translates it by 
‘intense thought, and this is the original meaning of smar, even 
in Sanskrit. See Lectures on the Science of Language, vol. ii. 
P: 332. 

Uyyunganti, which Buddhaghosa explains by ‘they exert them- 
selves,’ seems to me to signify in this place ‘they depart,’ i.e. 
they leave their family, and embrace an ascetic life. See note to 
verse 235. See also Rhys Davids, Mah4parinibbana-sutta, Sacred 
Books of the East, vol. xi. p. 22. 

g2. Suffiato and animitto are adjectives belonging to vimokho, 
one of the many names of Nirvama, or, according to Childers, s. v. 
nibbana, p. 270, Arhatship; see Burnouf, Introduction, pp. 442, 
462, on sfinya. The Sanskrit expression sfinyatanimittaprazihitam 
occurs in L’enfant egaré, 5 a, 1. 4. Nimitta is cause in the most 
general sense, i.e. what causes existence. The commentator ex- 
plains it chiefly in a moral sense: RagAdinimittébhavena animittam, 
tehi 4a vimuttan ti animitto vimokho, i.e. owing to the absence of 
passion and other causes, without causation; because freed from 
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93. He whose appetites are stilled, who is not 
absorbed in enjoyment, who has perceived void and 
unconditioned freedom (Nirvdza), his path is diff- 
cult to understand, like that of birds in the air. 

94. The gods even envy him whose senses, like 
horses well broken in by the driver, have been 
subdued, who is free from pride, and free from 
appetites. 

95. Such a one who does his duty is tolerant like 
the earth, like Indra’s bolt ; he is like a lake without 
mud; no new births are in store for him. 

6. ‘His thought i is quiet, quiet are his word and 
deed, when he has obtained freedom by true know- 
ledge, when he has thus become a quiet man. 


these causes, therefore it is called freedom without causation. See 
Childers, Pali Dictionary, p. 270, col. 2, line 1. 

The simile is intended to compare the ways of those who have 
obtained spiritual freedom to the flight of birds, it being difficult 
to understand how the birds move on without putting their feet on 
anything. This, at least, is the explanation of the commentator. 
The same metaphor occurs Mahabh. XII, 6763. Childers translates, 
‘leaving no more trace of existence than a bird in the air.’ 

95. Without the hints given by the commentator, we should 
probably take the three similes of this verse in their natural sense, 
as illustrating the imperturbable state of an Arahanta, or venerable 
person. The earth is always represented as an emblem of patience; 
the bolt of Indra, if taken in its technical sense, as the bolt of a 
gate, might likewise suggest the idea of firmness; while the lake is 
a constant representative of serenity and purity. The commentator, 
however, suggests that what is meant is, that the earth, though 
flowers are cast on it, does not feel pleasure, nor the bolt of Indra 
displeasure, although less savoury things are thrown upon it; and 
that in like manner a wise person is indifferent to honour and dis- 
honour. - | 

96. That this very natural threefold division, thought, word, and 
deed, the trividha-dvara or the three doors of the Buddhists (Hardy, 
Manual, p. 494), was not peculiar to the Buddhists or unknown to 
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97. The man who is free from credulity, but knows 
the uncreated, who has cut all ties, removed all 
temptations, renounced all desires, he is the greatest 
of men. 


the Brahmans, has been proved against Dr. Weber by Professor 
K6ppen in his‘ Religion des Buddha,’ I, p. 445. He particularly called 
attention to Manu XII, 4-8; and he might have added Mahabh. 
XII, 4059, 6512, 6549, 6554; XIII, 5677, &c. Dr. Weber has 
himself afterwards brought forward a passage from the Atharva- 
veda, VI, 96, 3 (ya& Aakshusha manasa yak ka vak4 uparima), 
which, however, has a different meaning. A better one was quoted 
by him from the Taitt. Ar. X, 1, 12 (yan me manasa, vaka, karmana 
va dushkritam kritam). Similar expressions have been shown to 
exist in the Zend-avesta, and among the Manichzans (Lassen, 
Indische Alterthumskunde, III, p. 414; see also Boehtlingk’s Dic- 
tionary, s.v. kaya, and Childers, s.v. kayo). There was no ground, 
therefore, for supposing that this formula had found its way into 
the Christian liturgy from Persia, for, as Professor Cowell remarks 
(Journal of Philology, vol. vii. p. 215), Greek writers, such as Plato, 
employ very similar expressions, e.g. Protag. p. 348, 30, mpds drav 
Epyov Kat Adyov kat Siavénua, In fact, the opposition between words 
and deeds occurs in almost every writer, from Homer downwards ; 
and the further distinction between thoughts and words is clearly 
implied even in such expressions as, ‘they say in their heart.’ That 
the idea of sin committed by thought was not a new idea, even to the 
Jews, may be seen from Prov. xxiv. g, ‘the thought of foolishness 
is sin.’ In the Apastamba-sitras, lately edited by Professor Buhler, 
we find the expression, atho yatkit#a manasa vaka akshusha va 
sankalpayan dhyayaty ahabhivipasyati va tathaiva tad bhavatityu- 
padisanti, ‘they say that whatever a Brahman intending with his 
mind, voice, or eye, thinks, says, or looks, that will be.’ This is 
clearly a very different division, and it is the same which is intended 
in the passage from the Atharva-veda, quoted above. In the mis- 
chief done by the eye, we have, perhaps, the first indication of the 
evil eye. (Mahabh. XII, 3417. See Dhammapada, wv. 231-234.) 

On the technical meaning of tadi, see Childers, s.v. D’Alwis 
(p. 78) has evidently received the right interpretation, but has not 
understood it. Madrzsa also is used very much like tadrzsa, and 
from it mariso, a venerable person, in Sanskrit marsha. 
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98. In a hamlet or in a forest, in the deep water 
or on the dry land, wherever venerable persons 
(Arahanta) dwell, that place is delightful. 

99. Forests are delightful ; where the world finds 
no delight, there the passionless will find delight, 
for they look not for pleasures, 
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CHAPTER VIII. 
THE THOUSANDS, 


100. Even though a speech be a thousand (of ' 
words), but made up of senseless words, one word 
of sense is better, which if a man hears, he becomes | 
quiet. 

101. Even though a Gath4 (poem) be a thousand 
(of words), but made up of senseless words, one 
word of a Gatha is better, which if a man hears, he 
becomes quiet. 

102. Though a man recite a hundred Gathds made 
up of senseless words, one word of the law is better, 
which if a man hears, he becomes quiet. 4 

_Ao3. If one man conquer in battle a thousand 
times thousand men, and if another conquer himself, 
he is the greatest of conquerors. | 

104, 105. One’s own self conquered is better than - 
lall other people; not even a god, a Gandharva, not | 
Mara with Brahman could change into defeat the — 


100. This Sahasravarga, or Chapter of the Thousands, is quoted 
by that name in the Mahavastu (Minayeff, Mélanges Asiatiques, VI, 
p. 583): Tesham Bhagava% gafilanim Dharmapadeshu sahasra- 
vargam bh4shati: ‘Sahasram api va#anam anarthapadasamhitanam, 
ek4rthavat? sreya yam srutva upasadmyati. Sahasram api gathaném 
anarthapadasamhitanam, ekarthavatf sreya yam srutva upasamyati’ 
(MS. R.A. S.Lond.) Here the Pali text seems decidedly more 
original and perfect. 

104. Gitam, according to the commentator, stands for gito (lin- 
gavipallaso, i.e. viparyasa); see also Senart in Journal Asiatique, 
1880, p. 500. 

The Devas (gods), Gandharvas (fairies), and other fanciful beings 
of tht Brahmanic religion, such as the Nagas, Sarpas, Garudas, &c., 
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victory of a man who has vanquished himself, and 
always lives under restraint. 

106. If a man for a hundred years sacrifice month 
after month with a thousand, and if he but for one 
moment pay homage to a man whose soul is grounded 
(in true knowledge), better is that homage than a 
.sacrifice for a hundred years. 

107. If a man for a hundred years worship Agni 
(fire) in the forest, and if he but for one moment pay 
homage to a man whose soul is grounded (in true 
knowledge), better is that homage than sacrifice for 
a hundred years. 

108. Whatever a man sacrifice in this world as an 
offering or as an oblation for a whole year in order to 
gain merit, the whole of it is not worth a quarter (a 
farthing) ; reverence shown to the righteous is better. 


were allowed to continue in the traditional language of the people 
who had embraced Buddhism. See the pertinent remarks of Burnouf, 
Introduction, pp. 134 seq., 184. On Mara, the tempter, see v. 7. 
Sastram Aiyar, On the Gaina Religion, p. xx, says: ‘Moreover as 
it is declared in the Gaina Vedas that all the gods worshipped by 
the various Hindu sects, viz. Siva, Brahma, Vishnu, Ganapati, 
Subramaniyan, and others, were devoted adherents of the above- 
mentioned Tirthankaras, the Gainas therefore do not consider 
them as unworthy of their worship; but as they are servants of 
Arugan, they consider them to be deities of their system, and 
accordingly perform certain pfigds in honour of them, and worship 
them also.’ The case is more doubtful with orthodox Buddhists. 
‘Orthodox Buddhists, as Mr. D’Alwis writes (Attanagalu-vansa, 
p. 55), ‘do not consider the worship of the Devas as being sanc- 
tioned by him who disclaimed for himself and all the Devas any 
power over man’s soul, Yet the Buddhists are everywhere idol- 
worshippers. Buddhism, however, acknowledges the existence of 
some of the Hindu deities, and from the various friendly offices 
which those Devas are said to have rendered to Gotama, Buddhists 
evince a respect for their idols.’ See also Buddhaghosha’s Parables, 
p. 162. 
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109. He who always greets and constantly reveres 
the aged, four things will increase to him, viz. life, 
beauty, happiness, power. 

110. But he who lives a hundred years, vicious 
and unrestrained, a life of one day is better if a man 
is virtuous and reflecting. 

111. And he who lives a hundred years, ignorant 
and unrestrained, a life of one day is better if a man 
is wise and reflecting. 

112. And he who lives a hundred years, idle and 
weak, a life of one day is better ifa man has attained 
firm strength. 

113. And he who lives a hundred years, not seeing 
beginning and end, a life of one day is better if a 
man sees beginning and end. 

114. And he who lives a hundred years, not 
seeing the immortal place, a life of one day is better 
if a man sees the immortal place. 

115. And he who lives a hundred years, not 
seeing the highest law, a life of one day is better 
if a man sees the highest law. — 


109. Dr. Fausbdll, in a most important note, called attention to 
the fact that the same verse, with slight variations, occurs in Manu. 
We there read, II, 121: 

a Abhivadanasilasya nityam vriddhopasevinas, 
Xatvari sampravardhante A4yur vidy4 yaso balam. 
Here the four things are, life, knowledge, glory, power. 

In the Apastamba-sittras, I, 2, 5, 15, the reward promised for 
the same virtue is svargam 4yus fa, ‘heaven and long life.’ It 
seems, therefore, as if the original idea of this verse came from the 
Brahmans, and was afterwards adopted by the Buddhists. How 
largely it spread is shown by Dr. Fausbdll from the Asiatic Re- 
searches, XX, p. 259, where the same verse of the Dhammapada 
is mentioned as being in use among the Buddhists of Siam. 

112. On kusito, see note to verse 7. 
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CHAPTER IX. 
EVIL. 


116. If a man would hasten towards the good, 
he should keep his thought away from evil; if a 
man does what is good slothfully, his mind delights 
in evil. Fes 

117. If a man commits a sin, let him not do it 
again; let him not delight in sin: pain is the out- 
come of evil. 

118, If a man does what is good, let him do it 
again; let him delight in it: happiness is the out- 
come of good. 

119. Even an evil-doer sees happiness as long as 
his evil deed has not ripened; but when his evil 
deed has ripened, then does the evil-doer see evil. 

120. Even a good man sees evil days, as long as 
his good deed has not ripened; but when his good 
deed has ripened, then does the good man see happy 
days. 

121, Let no man think lightly of evil, saying in 
his heart, It will not come nigh unto me. Even by 
the falling of water-drops a water-pot is filled; the 
fool becomes full of evil, even if he gather it little 
by little. 

122. Let no man think lightly of good, saying in 
his heart, It will not come nigh unto me. Even by | 
the falling of water-drops a water-pot is filled; the : 
wise man becomes full of good, even if he gather it | 
little by little. 

123. Let a man avoid evil deeds, as a merchant, 
if he has few companions and carries much wealth, 
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avoids a dangerous road; as a man who loves life 
avoids poison. 

124. He who has no wound on his hand, may 
touch poison with his hand; poison does not affect 
one who has no wound; nor is there evil for one - 
who does not commit evil. 

125. If a man offend a harmless, pure, and inno- 
cent person, the evil falls back upon that fool, like © 
Kght dust thrown up against the wind. 

126. Some people are born again; evil-doers go - 
to hell; righteous people go to heaven; those who 
are free from all worldly desires attain Nirvaza. 

127. Not in the sky, not in the midst of the sea, 
not if we enter into the clefts of the mountains, is 
there known a spot in the whole world where a 
man might be freed from an evil deed. 

128. Not in the sky, not in the midst of the sea, 
not if we enter into the clefts of the mountains, is 
there known a spot in the whole world where death 
could not overcome (the mortal). 


125. Cf. Suttanipata, v. 661; Indische Spriiche, 1582; Katha- 
saritsdgara, 49, 222. 

126. For a description of hell and its long, yet not endless 
sufferings, see Buddhaghosha’s Parables, p. 132. The pleasures of 
heaven, too, are frequently described in these Parables and else- 
where. Buddha himself enjoyed these pleasures of heaven, before he 
was born for the last time. It is probably when good and evil deeds 
are equally balanced, that men are born again as human beings; 
this, at least, is the opinion of the Gainas. Cf. Chintémazi, ed. 
H. Bower, Introd. p. xv. 

127. Cf. St. Luke xii. 2, ‘For there is nothing covered that shall 
not be revealed ;’ and Psalm cxxxix. 8-12. 
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CHAPTER X. 
PUNISHMENT. 


129. All men tremble at punishment, all men fear 
death ; remember that you are like unto them, and 
do not kill, nor cause slaughter. 

130. All men tremble at punishment, all men love 
life ; remember that thou art like unto them, and do 
not kill, nor cause slaughter. 

131. He who seeking his own happiness punishes 
or kills beings who also - for happiness, will not 


find Pappiness after death. ‘ 


129. One feels tempted, no doubt, to take upama in the sense 
of ‘the nearest (der Nachste), the neighbour,’ and to translate, 
‘having made oneself one’s neighbour,’ i.e. loving one’s neighbour 
as oneself. But as upam4m, with a short a, is the correct accusative 
of upama, we must translate, ‘having made oneself the likeness, 
the image of others, having placed oneself in the place of others.’ 
This is an expression which occurs frequently in Sanskrit; cf. 
Hitopadesa I, 11: 

Prana yathatmano ’bhish/a bhfitan4m api te tatha, 
Atmaupamyena bhfiteshu day4m kurvanti sAdhavas. 
‘As life is dear to oneself, it is dear also to other living beings: 
by comparing oneself with others, good people bestow pity on all 


beings.’ 
See also Hit. I, 12; Ram.V, 23, 5, 4tmanam upam4m kritva 
sveshu dareshu atam, ‘making oneself a likeness, i.e, putting 


oneself in the positiom of other people, it is right to love none but 
one’s own wife.’ Dr. Fausbdéll has called attention to similar pas- 
sages in the Mahabharata, XIII, 5569 seq. 

130. Cf. St. Luke vi. 31. 

131. Dr. Fausbdéll points out the striking similarity between this 
verse and two verses occurring in Manu and the Mahabharata :— 
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132. He who seeking his own happiness does not 
punish or kill beings who also long for happiness, 
will find happiness after death. 

133. Do not speak harshly to anybody; those 
who are spoken to will answer thee in the same 
way. ‘Angry speech is painful, blows for blows will 
touch thee. 

134. If, like a shattered metal plate (gong), thou 
utter not, then thou hast reached Nirvdza; conten- 
tion is not known to thee. 

135. Asa cowherd with his staff drives his cows 
into the stable, so do Age and Death drive the life 
of men. . 

136. A fool does not know when he commits his 
evil deeds: but the wicked man burns by his own 
deeds, as if burnt by fire. 

137. He who inflicts pain on innocent and harm- 
less persons, will soon come to one of these ten 
states : | 


Manu V, 45: 
Yo ’himsakani bhfiténi hinasty 4tmasukhesshayé, 
Sa givams ka mritas kaiva na kvakit sukham edhate. 
Mahabharata XIII, 5568: 
Ahimsakani bhfiténi damdena vinihanti yah, | 
Atmanaf sukham ikshan sa pretya naiva sukht bhavet. 
If it were not for ahimsak4ni, in which Manu and the Mahabharata 
agree, I should say that the verses in both were Sanskrit modifica- 
tions of the Pali original. The verse in the Mah4bh4rata presup- 
poses the verse of the Dhammapada. 

133. See Mahabharata XII, 4056. 

134. See Childers, s.v. nibbana, p. 270, ands. v. kamso ; D’Alwis, 
Buddhist Nirvaxa, p. 35. 

136. The metaphor of ‘burning’ for ‘suffering’ is very 
common in Buddhist literature. Everything burns, i.e. every- 
thing suffers, was one of the first experiences of Buddha himself. 
See v. 146. 
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138. He will have cruel suffering, loss, injury of 
the body, heavy affliction, or loss of mind, 

139. Or a misfortune coming from the king, or 
a fearful accusation, or loss of relations, or destruc- 
tion of treasures, 

140. Or lightning-fire will burn his houses ; and 
when his body is destroyed, the fool will go to hell. 

141. Not nakedness, not platted hair, not dirt, not 
fasting, or lying on the earth, not rubbing with dust, 


_ 138. ‘Cruel suffering’ is explained by stsaroga, ‘headache,’ &c. 
‘Loss’ is taken for loss of money. ‘Injury of the body’ is held to 
be the cutting off of the arm, and other limbs. ‘ Heavy afflictions ’ 
are, again, various kinds of diseases. 

139. Upasarga means ‘accident, misfortune.’ Dr. Fausbéll 
translates rfgato va upassaggam by ‘ fulgentis (lunae) defectionem ;’ 
Dr. Weber by ‘Bestrafung vom K6nig;’ Beal by ‘some govern- 
mental difficulty... Abbhakkhanam, Sanskrit abhyakhydnam, is a 
heavy accusation for high treason, or similar offences. Beal trans- 
lates, ‘some false accusation.’ The ‘destruction of pleasures or 
treasures’ is explained by gold being changed to coals (see Buddha- 
ghosha’s Parables, p.98; Thiessen, Kisagotamf, p. 6), pearls to 
cotton seed, corn to potsherds, and by men and cattle becoming 
blind, lame, &c. | 

141. Cf. Hibbert Lectures, p. 355. Dr. Fausbéll has pointed out 
that the same or a very similar verse occurs in a legend taken from 
the Divyavad4na, and translated by Burnouf (Introduction, p. 313 
seq.) Burnouf translates the verse: ‘Ce n’est ni la coutume de 
marcher nu, ni les cheveux nattés, ni l'usage d’argile, ni le choix 
des diverses espéces d’aliments, ni l’habitude de coucher sur la 
terre nue, ni la poussiére, ni la malpropreté, ni l’attention 4 fuir 
labri d’un toit, qui sont capables de dissiper le trouble dans lequel 
nous jettent les désirs non-satisfaits; mais qu’un homme, mattre 
de ses sens, calme, recueilli, chaste, évitant de faire du mal 4 aucune 
créature, accomplisse la Loi, et il sera, quoique paré d’ornements, 
un Brahmane, un Cramana, un Religieux.’ See also Suttanipata, 
v. 248. 

Walking naked and the other things mentioned in our verse 
are outward signs of a saintly life, and these Buddha rejects because 
they do not calm the passions. Nakedness he seems to have 
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not sitting motionless, can purify a mortal who has 
not overcome desires. 

142. He who, though dressed in fine apparel, 
exercises tranquillity, is quiet, subdued, restrained, 
chaste, and has ceased to find fault with all other 
beings, he indeed is a Brahmaaza, an ascetic (sra- 
maza), a friar (bhikshu). 

143. Is there in this world any man so restrained 
by humility that he does not mind reproof, as a 
well-trained horse the whip ? 

144. Like a well-trained horse when touched by 


rejected on other grounds too, if we may judge from the Suma- 
gadha-avadana: ‘ A number of naked friars were assembled in the 
house of the daughter of Anatha-pizdika. She called her daughter- 
in-law, Sumagadha, and said, “‘ Go and see those highly respectable 
persons.” Sumdagadha, expecting to see some of the saints, like 
Sariputra, Maudgalyayana, and others, ran out full of joy. But 
when she saw these friars with their hair like pigeon wings, covered 
by nothing but dirt, offensive, and looking like demons, she became 
sad. ‘Why are you sad?” said her mother-in-law. Sumagadha 
replied, ‘‘O mother, if these are saints, what must sinners be like?”’ 

Burnouf (Introduction, p. 312) supposed that the Gainas only, 
and not the Buddhists, allowed nakedness. But the Gainas, too, 
do not allow it universally. They are divided into two parties, the 
Svetambaras and Digambaras. The Svetambaras, clad in white, 
are the followers of Parsvanatha, and wear clothes. The Digam- 
baras, i.e. sky-clad, disrobed, are followers of Mahavira, resident 
chiefly in Southern India. At present they, too, wear clothing, 
but not when eating. See Sastram Aiyar, p. xxi. 

The ga/a, or the hair platted and gathered up in a knot, was a 
sign of a Saiva ascetic. The sitting motionless is one of the pos- 
tures assumed by ascetics. Clough explains ukkuéka as ‘the act 
of sitting on the heels ;’ Wilson gives for utka/ukasana, ‘sitting on 
the hams.’ See Fausbéll, note on verse 140. 

142. As to damdanidhana, see Mahabh. XII, 6559, and Sutta- 
nipata, v. 34. 

143, 144. Iam very doubtful as to the real meaning of these 

verses. If their object is to show how reproof or punishment 
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the whip, be ye active and lively, and by faith, by 
virtue, by energy, by meditation, by discernment of 
the law you will overcome this great pain (of reproof), 
perfect in knowledge and in behaviour, and never 
forgetful. 

145. Well-makers lead the water (wherever they 
like); fletchers bend the arrow; carpenters bend 
a log of wood; good people fashion themselves. 


should be borne, my translation would be right, though alpabodhati 
in the sense of parvi facere is strange. 

145. The same as verse 80, According to Fausbdll and Subhfti 
we ought to render the verses by,‘ What man is there found on 
earth so restrained by shame that he never provokes reproof, as a 
good horse the whip?’ See Childers, s. v. appabodhati. 
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CHAPTER XI. 
OLD AGE. 


146. How is there laughter, how is there joy, as 
this world is always burning? Why do you not 
seek a light, ye who are surrounded by darkness ? 

147. Look at this dressed-up lump, covered with 
wounds, joined together, sickly, full of many thoughts, 
which has no strength, no hold! 

148. This body is wasted, full of sickness, and 
frail; this heap of corruption breaks to pieces, life 
indeed ends in death. 


148. Dr. Fausbéll informs me that Childers proposed the emen- 
dation marazantam hi givitam. The following extract from a letter, 
addressed by Childers to Dr. Fausbdll, will be read with interest :— 
‘As regards Dhp. v. 148, I have no doubt whatever. I quite agree 
with you that the idea (mors est vita ejus) is a profound and noble 
one, but the question is, Is the idea there? I think not. Marazam 
tamhi givitam is not Pali, I mean not a Pali construction, and 
years ago even it grated on my ear asa harsh phrase. The reading 
of your MSS. of the texts is nothing; your MSS. of Dhammapada 
are very bad ones, and it is merely the vicious Sinhalese spelling of 
bad MSS., like kammamtam for kammantam. But the comment sets 
the question at rest at once, for it explains maramantam by marana- 
pariyosanam, which is exactly the same. I see there is one serious 
difficulty left, that all your MSS. seem to have tamhi, and not 
tam hi; but are you sure it is so? There was a Dhammapada in 
the India Office Library, and I had a great hunt for it a few days 
ago, but to my deep disappointment it is missing. I do not agree 
with you that the sentence “All Life is bounded by Death,” is 
trivial: it is a truism, but half the noblest passages in poetry are 
truisms, and unless I greatly mistake, this very passage will be found 
in many other literatures.’ 

Dr. Fausbdéll adds :— 

‘I have still the same doubt as before, because of all my 
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149. Those white bones, like gourds thrown away 
in the autumn, what pleasure is there in looking at 
them ? 

150. After a stronghold has been made of the 
bones, it is covered with flesh and blood, and there 
dwell in it old age and death, pride and deceit. 

151. The brilliant chariots of kings are destroyed, 
the body also approaches destruction, but the virtue 
of good people never approaches destruction,—thus 
do the good say to the good. 

152. A man who has learnt little, grows old like 
an ox; his flesh grows, but his knowledge does not 
grow. | 

153, 154. Looking for the maker of this taber- 
nacle, I shall have to run through a course of many 
births, so long as I do not find (him); and painful is 
birth again and again. -But now, maker of the taber- 
nacle, thou hast been seen; theu shalt not make up 


MSS. reading marazam tamhi. I do not know the readings 
of the London MSS. The explanation of the commentary does 
not settle the question, as it may as well be considered an 
explanation of miy reading as of the reading which Childers 
proposed.—V. Fauspo tu.’ 

149. In the Rudrayazavadana of the Divyavadana this verse 
appears as, 

Yanimany apariddhani vikshiptani diso disaf, 
Kapctavar#any asthini tani drzsh/vaiha ka ratih. 
See Schiefner, Mél. Asiat. VIII, p. 589; Gataka, vol. i. p. 322. 

150. The expression mamsalohitalepanam is curiously like the 
expression used in Manu VI, 76, mamsasonitalepanam, and in 
several passages of the Mahabharata, XII, 12462, 12053, as pointed 
out by Dr. Fausbdéll. 

153, 154. These two verses are famous among Buddhists, for 
they are the words which the founder of Buddhism is supposed 
to have uttered at the moment he attained to Buddhahood. (See 
Spence Hardy, Manual, p. 180.) According to the Lalita-vistara, 
however, the words uttered on that solemn occasion were those 
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this tabernacle again. All thy rafters are broken, 
thy ridge-pole is sundered; the mind, approaching 
the Eternal (visankh4ra, nirvaza), has attained to 
the extinction of all desires. 


quoted in the note to verse 39. In the commentary on the — 
Brahmagala this verse is called the first speech of Buddha, his last 
speech being the words in the Mahaparinibbana-sutta, ‘Life is 
subject to age; strive in earnest.’ The words used in the Maha- 
parinibbana-sutta, Chap. IV, 2, Xatunnam dhamm4nam ananubodha 
appa/ivedha evam idam digham addhanam sandh4vitam sams4ritam 
mama & eva tumhakaw a, answer to the anticipation expressed 
in our verse. 

The exact rendering of this verse has been much discussed, chiefly 
by Mr. D’Alwis in the Attanugaluvansa, p. cxxviii, and again in his 
Buddhist Nirvaza, p. 78; also by Childers, Notes on Dhammapada, 
p. 4, and in his Dictionary. Gogerly translated : ‘Through various 
transmigrations I must travel, if I do not discover the builder whom 
I seek.’ Spence Hardy: ‘Through many different births I have run 
(to me not having found), seeking the architect of the desire-re- 
sembling house.’ Fausbdll: ‘ Multiplices generationis revolutiones 
percurreram, non inveniens, domus (corporis) fabricatorem quaerens.’ 
And again (p. 322): ‘Multarum generationum revolutio mihi sub- 
eunda esset, nisi invenissem domus fabricatorem.’ Childers: ‘I have 
run through the revolution of countless births, seeking the architect 
of this dwelling and finding him not.’ D’Alwis: ‘ Through transmi- 
grations of numerous births have I run, not discovering, (though) 
seeking the house-builder.’ All depends on how we take sandha- 
vissam, which Fausbdéll takes as a conditional, Childers, following 
Trenckner, as an aorist, because the sense imperatively requires 
an aorist. In either case, the dropping of the augment and the 
doubling of the s are, however, irregular. Sandhavissam is the 
regular form of the future, and as such I translate it, qualifying, 
however, the future, by the participle present anibbisan, i.e. not 
finding, and taking it in the sense of, if or so long as I do not find 
the true cause of existence. I had formerly translated anibbisan, 
as not resting (anirvisan), but the commentator seems to authorise 
the meaning of not finding (avindanto, alabhanto), and in that case 
all the material difficulties of the verse seem to me to disappear. 

‘The maker of the tabernacle’ is explained as a poetical expres- 
sion for the cause of new births, at least according to the views of 


g 2 
rn 


44 DHAMMAPADA, CHAP. XI. 


155. Men who have not observed proper disci- 
pline, and have not gained treasure in their youth, 
perish like old herons in a lake without fish. 

156. Men who have not observed proper disci- 
pline, and have not gained treasure in their youth, 
lie, like broken bows, sighing after the past. 


Buddha’s followers, whatever his own views may have been. Bud- 
dha had conquered Mara, the representative of worldly temptations, 
the father of worldly desires, and as desires (tamha) are, by means 
of upadana and bhava, the cause of gti, or ‘birth,’ the destruction of 
desires and the conquest of M4ra are nearly the same thing, though 
expressed differently in the philosophical and legendary language 
of the Buddhists. Tamhéa, ‘thirst’ or ‘desire,’ is mentioned as 
serving in the army of Mara. (Lotus, p. 443.) 

155. On ghayanti, i.e. kshayanti, see Dr. Bollensen’s learned 
remarks, Zeitschrift der Deutschen Morgenl. Gesellschaft, XVIII, 
834, and Boehtlingk-Roth, s.v. ksha. 
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CHAPTER XII. 
SELF. 


157. .1f a man hold himself dear, let him watch 
himself carefully; during one at least out of the 
three watches a wise man should be watchful. 

158. Let each man direct himself first to what is 
proper, then let him teach others; thus a wise man 
will not suffer. 

159. If a man make himself as he teaches others 
to be, then, being himself well subdued, he may sub- 
due (others) ; one’s own self is indeed difficult to 
subdue. 

160. Self is the lord of self, who else could be 
the lord? With self well subdued, a man finds a 
lord such as few can find. 

161. The evil done by oneself, self-begotten, self- 
bred, crushes the foolish, as a diamond breaks a 
precious stone. 

162, He whose wickedness is very great brings 
himself down to that state where his:enemy wishes 
him to be, as a creeper does with the tree which it 
surrounds. 

163. Bad deeds, and deeds hurtful to ourselves, 
are easy to do; what is beneficial and good, that is 
very difficult to do. 


- 15%. The three watches of the night are meant for the three 
stages of life. Cf. St. Mark xiii. 37, ‘And what I say unto you, 
I say unto all, Watch,’ 

158. Cf. Gataka, vol. ii. p. 441. 
161. The Chinese translation renders vagiram by ‘steel drill.’ 
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164. The foolish man who scorns the rule of the 
venerable (Arahat), of the elect (Ariya), of the vir- 
tuous, and follows false doctrine, he bears fruit to 
his own destruction, like the fruits of the Ka¢thaka 
reed. 

165. By oneself the evil is done, by oneself one 
suffers; by oneself evil is left undone, by oneself 
one is purified. Purity and impurity belong to one- 
self, no one can purify another. 

166. Let no one forget his own duty for the sake 

of another’s, however great; let a man, after he has 
- discerned his own duty, be always attentive to his 
duty. 


164. The reed either dies after it has borne fruit, or is cut down 
for the sake of its fruit. 

Diffhi, literally ‘view,’ is used even by itself, like the Greek 
‘hairesis,’ in the sense of heresy (see Burnouf, Lotus, p. 444). In 
other places a distinction is made between mikkhaditfhi (vv. 167, 
316) and sammadi//Ai (v. 319). If arahatam ariyanam are used in 
their technical sense, we should translate ‘the reverend Arhats,— 
Arhat being the highest degree of the four orders of Ariyas, viz. 
Srotaapanna, Sakadag4min, Anagamin, and Arhat. See note to 
verse 178. - 

166. Attha, lit. ‘object,’ must here be taken in a moral sense, 
as ‘duty’ rather than as ‘advantage.’ Childers rendered it by 
‘spiritual good.’ The story which Buddhaghosa tells of the Thera 
Attadattha gives a clue to the origin of some of his parables, which 
seem to have been invented to suit the text of the Dhammapada 
rather than vice versa. A similar case occurs in the commentary 
to verse 227. 
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CHAPTER XIII. 
THE WORLD. 


167. Do not follow the evil law! Do not live on 
in thoughtlessness! Do not follow false doctrine! 
Be not a friend of the world. 

168. Rouse thyself! do not be idle! Follow the 
law of virtue! The virtuous rests in bliss in this 
world and in the next. 

169. Follow the law of virtue; do not follow that - 
of sin. The virtuous rests in bliss in this world and 
in the next. 

170. Look upon the world as a bubble, look upon ° 
it as a mirage: the king of death does not see him 
who thus looks down upon the world. 

171. Come, look at this glittering world, like unto 
a royal chariot ; the foolish are immersed in it, but 
the wise do not touch it. a 

172. He who formerly was reckless and after- 
wards became sober, brightens up this world, like 
the moon when freed from clouds. 

173. He whose evil deeds are covered by good 
deeds, brightens up this world, like the moon when 
freed from clouds. 

174. This world is dark, few onlycan see here; a few 
only go to heaven, like birds escaped from the net. 

175. The swans go on the path of the sun, they 
go through the ether by means of their miraculous 


168, 169. See Rhys Davids, Buddhism, p. 65. 

170. See Suttanipata, v. 1118. 

175. Hamsa may be meant for the bird, whether flamingo, or 
swan, or ibis (see Hardy, Manual, p.17), but it may also, I believe, 
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power; the wise are led out of this world, when 
they have conquered Mara and his train. 

176. If a man has transgressed one law, and 
speaks lies, and scoffs at another world, there is no 
evil he will not do. 

177, The uncharitable do not go to the world of 
the gods; fools only do not praise liberality; a wise 
man rejoices in liberality, and through it becomes 
blessed in the other world. 

178. Better than sovereignty over the earth, better 
than going to heaven, better than lordship over all 
worlds, is the reward of the first step in holiness. 


be taken in the sense of saint. As to iddhi, ‘magical power,’ 
i.e. riddhi, see Burnouf, Lotus, p. 310; Spence Hardy, Manual, 
pp. 498, 504; Legends, pp. 55,177; and note to verse 254. 

178. Sotapatti, the technical term for the first step in the path 
that leads to Nirvaza. There are four such steps, or stages, and on 
entering each, a man receives a new title :— 

(1) The Srotaapanna, lit. he who has got into the stream. 
A man may have seven more births before he reaches the other 
shore, i.e. Nirvana, 

(2) Sakridag4min, lit. he who comes back once, so called be- 
cause, after having entered this stage, a man is born only once 
more among men or gods. Childers shows that this involves really 
two more births, one in the deva world, the other in the world of 
men. Burnouf says the same, Introduction, p. 293. 

(3) Anagdmin, lit. he who does not come back, so called be- 
cause, after this stage, a man cannot be born again in a lower 
world, but can only be born into a Brahman world, before he 
reaches Nirvaza. 

(4) Arhat, the venerable, the perfect, who has reached the highest 
stage that can be reached, and from which Nirvaaa is perceived 
(sukkhavipassana, Lotus, p.849). See Hardy, Eastern Monachism, 
p. 280; Burnouf, Introduction, p. 209; K6éppen, p. 398; D’Alwis, 
Attanugaluvansa, p. cxxiv; Feer, Sutra en 42 articles, p. 6. 
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CHAPTER XI 


THE BUDDHA (THE saree 7S ; man N bY 


179. He whose conquest is not conquered again, 
into whose conquest no one in this world enters, by. 
what track can you lead him, the: Awakened, the 
Omniscient, the trackless ? | : 

180. He whom no desire with its snares and 
poisons can lead astray, by what track can you 
lead him, the Awakened, the Omniscient, the 
trackless ? | 

181. Even the gods envy those who are awakened 
and not forgetful, who are given to meditation, who 
are wise, and who delight in the repose of retire- 
ment (from the world). 

182. Difficult (to obtain) is the conception of men, 
difficult is the life of mortals, difficult is the hearing 
of the True Law, difficult is the birth of the Awak- 
ened (the attainment of Buddhahood). 


179, 180. Buddha, the Awakened, is to be taken as an appella- 
tive rather than as the proper name of the Buddha (see v. 183). 
It means, anybody who has arrived at complete knowledge. Anan- 
tagokaram I take in the sense of, possessed of unlimited knowledge. | 
Apadam, which Dr. Fausbdll takes as an epithet of Buddha and 
translates by ‘non investigabilis,’ is translated ‘ trackless,’ in order 
to show the play on the word pada; see Childers, s.v. The com- 
mentator says: ‘The man who is possessed of even a single one of 
such conditions as raga, &c., him ye may lead forward; but the 
Buddha has not even one condition or basis of renewed existence, 
and therefore by what track will you lead this unconditioned 
Buddha?’ Cf. Dhp. wy. 92, 420; and Gataka, vol. i. pp. 79, 313- 

182. Mr. Beal (Dhammapada, p. 110) states that this verse occurs 
in the Sfttra of the Forty-two Sections, 
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183. Not to commit any sin, to do good, and to - 
purify one’s mind, that is the teaching of (all) the 
Awakened. 

184. The Awakened call patience the highest 
penance, long-suffering the highest Nirvaza; for he 
is not an anchorite (pravragita) who strikes others, 
he is not an ascetic (sramaza) who insults others. 

185. Not to blame, not to strike, to live restrained 
under the law, to be moderate in eating, to sleep and 
sit alone, and to dwell on the highest thoughts,— 
this is the teaching of the Awakened. 


183. This verse is again one of the most solemn verses among 
the Buddhists. According to Csoma KGrdsi, it ought to follow 
the famous Arya stanza, ‘Ye dhamm§’ (Lotus, p. 522), and serve 
as its complement. But though this may be the case in Tibet, it 
was not so originally. The same verse (ascribed to Kanakamuni) 
occurs at the end of the Chinese translation of the Pratimoksha 
(Beal, J. R. A. S. XIX, p. 473; Catena, p. 159); in the Tibetan 
translation of the Gathasangraha, v. 14 (Schiefner, Mél. Asiat. 
VIII, pp. 568, 586; and Csoma Ké@rdsi, As. Res. XX, p. 79). 
Burnouf has fully discussed the metre and meaning of our verse on 
Pp. 527, 528 of his ‘ Lotus.’ He prefers sa#ittaparidamanam, which 
Csoma translated by ‘the mind must be brought under entire sub- 
jection’ (svafittaparidamanam), and the late Dr. Mill by ‘ proprii 
intellectus subjugatio.’ But his own MS. of the Mahapadh4na-sutta 
gave likewise safittapariyodapanam, and this is no doubt the cor- 
rect reading. (See D’Alwis, Attanugaluvansa, p. cxxix.) We 
found pariyodappeya in verse 88, in the sense of purging oneself 
from the troubles of thought. From the saime verb, (pari) ava + dai, 
we may derive the name Avadana, a legend, originally a pure and 
virtuous act, an dpicrea, afterwards a sacred story, and possibly-a 
story the hearing of which purifies the mind. See Boehtlingk- 
Roth, s. v. avadana. 

184. Childers, following the commentator, translates, ‘ Patience, 
which is long-suffering, is the best devotion, the Buddhas declare 
that Nirvaza is the best (of things).’ 

185. Cf. Suttanipata, v. 337. Patimokkhe, ‘ under the law,’ i.e. 
according to the law, the law which leads to Moksha, or ‘ freedom.’ 
Pratimoksha is the title of the oldest collection of the moral laws 
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186. There is no satisfying lusts, even by a shower 
of gold pieces; he who knows that lusts have a short 
taste and cause pain, he is wise ; 

187. Even in heavenly pleasures he finds no satis- 
faction, the disciple who is fully awakened delights 
only in the destruction of all desires. 

188. Men, driven by fear, go to many a refuge, to 
mountains and forests, to groves and sacred trees. 

189. But that is not a safe refuge, that is not the 
best refuge; a man is not delivered from all pains 
after having gone to that refuge. 

190. He who takes refuge with Buddha, the Law, 


of the Buddhists (Burnouf, Introduction, p. 300; Bigandet, The 
Life of Gaudama, p. 439; Rhys Davids, Buddhism, p, 162), and as 
it was common both to the Southern and the Northern Buddhists, 
patimokkhe in our passage may possibly be meant, as Professor 
Weber suggests, as the title of that very collection. The commen- 
tator explains it by ge/‘hakasila and patimokkhasila. Sayanasam 
might stand for sayanésanam, see Mahabh. XII, 6684; but in Bud- 
dhist literature it is intended for sayandsanam; see also Mahabh. XII, 
9978, sayydsane. Fausbéll now reads panta instead of patthan. 

187. There is a curious similarity between this verse and verse 
6503 (9919) of the Santiparva : 

Yak ka kamasukham loke, yak fa divyam mahat sukham, 

Trishnakshayasukhasyaite narhatak shodastm kalam. 
‘And whatever delight of love there is on earth, and whatever is 
the great delight in heaven, they are not worth the sixteenth part 
of the pleasure which springs from the destruction of all desires,’ 
The two verses 186, 187 are ascribed to king Mandhatrz, shortly 
before his death (Mél. Asiat. VIII, p. 471; see also Gataka, vol. ii. 
p.113). 

188-192. These verses occur in Sanskrit in the Pratiharyasfitra, 
translated by Burnouf, Introduction, pp. 162-189; see p. 186. 
Burnouf translates rukkhafetyani by ‘arbres consacrés ;’ properly, 
sacred shrines under or near a tree. See also Gataka, vol. i. p. g¥. 

190. Buddha, Dharma, and Sangha are called the Trisarana 
(cf. Burnouf, Introd. p. 630). The four holy truths are the four 
statements that there is pain in this world, that the source of 
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and the Church; he who, with clear understanding, 
sees the four holy truths :— 

191. Viz. pain, the origin of pain, the destruction 
of pain, and the eightfold holy way that leads to the 
quieting of pain ;— 

192. That is the safe refuge, that is the best 
refuge; having gone to that refuge, a man is deli- 
vered from all pain. 

193. A supernatural person (a Buddha) is not 
easily found, he is not born everywhere. Wherever 
such a sage is born, that race prospers. 

194. Happy is the arising of the awakened, 
happy is the teaching of the True Law, happy is 
peace in the church, happy is the devotion of those 
who are at peace. 

195, 196. He who pays homage to those who 
deserve homage, whether the awakened (Buddha) 
or their disciples, those who have overcome the 
host (of evils), and crossed the flood of sorrow, he 
who pays homage to such as have found deliverance 
and know no fear, his merit can never be measured 
by anybody. 


pain is desire, that desire can be annihilated, that there is a way 
(shown by Buddha) by which the annihilation of all desires can be 
achieved, and freedom be obtained. That way consists of eight 
parts. (See Burnouf, Introduction, p. 630.) The eightfold way 
forms the subject of Chapter XVIII. (See also Feer, Journal 
As. 1870, p. 418, and Chips from a German Workshop, 2nd ed. 
vol. i. p. 251 seq.) 
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CHAPTER XV. 
HAPPINESS. 


197. Let us live happily then, not hating those 
who hate us! among men who hate us let us dwell 
free from hatred ! 

198. Let us live happily then, free from ailments 
among the ailing! among men who are ailing let us 
dwell free from ailments! 

199. Let us live happily then, free from greed 
among the greedy! among men who are greedy let 
us dwell free from greed ! 

200. Let us live happily then, though we call 
nothing our own! We shall be like the bright gods, 
feeding on happiness ! 

201. Victory breeds hatred, for the conquered is 
unhappy. He who has given up both victory and 
defeat, he, the contented, is happy. 


198. The ailment here meant is moral rather than physical. 
Cf. Mahabh. XII, 9924, samprasanto nirfmayah; 9925, yo ’sau 
prazantiko rogas tam trishnam tyagatah sukham. 

200. The words placed in the mouth of the king of Videha, 
while his residence Mithila was in flames, are curiously like our 
verse ; cf. Mahabh. XII, 9917, 

Susukham vata givami yasya me nasti kifikana, 
Mithilayam pradtptayam na me dahyati kivkana. 
‘I live happily, indeed, for I have nothing; while Mithila is in 
flames, nothing of mine is burning.’ CE Muir, Religious Senti- 
ments, p. 106. 

The Abhassara, i.e. 4bhasvara, ‘the bright gods,’ are frequently 
mentioned. Cf. Burnouf, Introd. p. 611. 

201, This verse is ascribed to Buddha, when he heard of the 
defeat of Agatasatru by Prasenagit. It exists in the Northern or 
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202. There is no fire like passion; there is no 
losing throw like hatred; there is no pain like this 
body ; \there is no happiness higher than rest. 

203. Hunger is the worst of diseases, the body 
the greatest of pains; if one knows this truly, that 
is Nirvaza, the highest happiness. 


Sanskrit and in the Southern or Pa4li texts, i.e. in the Avadana- 
sataka, in the Samyutta-nikadya. See Feer, Comptes Rendus, 1871, 
p. 44, and Journal As. 1880, p. 509. In the Avadana-sataka, the 
Sanskrit version is— 
Gayo vairam prasavati, duskham sete pardgitah 
Upasantak sukham sete hitva gayaparagayam. 

202. I take kali in the sense of an unlucky die which makes a 
player lose his game. A real simile seems wanted here, as in 
verse 251, where, for the same reason, I translate graha by ‘shark,’ 
not by ‘captivitas,’ as Dr. Fausbdll proposes. The same scholar 
translates kali in our verse by ‘ peccatum.’ If there is any ob-— 
jection to translating kali in Pali by ‘unlucky die,’ I should still 
prefer to take it in the sense of the age of depravity, or the demon 
of depravity. To judge from Abhidhanappadtpiké, 1106, kali was 
used for paragaya, i.e. loss at game, a losing throw, and occurs in 
that sense again in verse 252. The Chinese translation has, ‘ there 
is no distress (poison) worse than hate.’ A similar verse occurs 
Mahabh. Santip. 175, v. 35. 

‘Body’ for khandha is a free translation, but it is difficult to find 
any other rendering. The Chinese translation also has ‘body.’ 
According to the Buddhists each sentient being consists of five 
khandhas (skandha), or aggregates, the organized body (rapa- 
khandha) with its four internal capacities of sensation (vedan4), 
perception (safigia), conception (samskdra), knowledge (vig#Ana). 
See Burnouf, Introd. pp. 589, 634; Lotus, p. 335. 

203. Samskara is the fourth of the five khandhas, but the com- 
mentator takes it here, as well as in verse 255, for the five khandhas 
together, in which case we can only translate it by ‘body.’ See. 
also verse 278. Childers proposes ‘organic life’ (Notes on Dham- 
mapada, p. 1). There is, however, another samskara, that which 
follows immediately upon avidy4, ‘ignorance,’ as the second of the 
nidanas, or ‘ causes of existence,’ and this too might be called the 
greatest pain, considering that it is the cause of birth, which is the 
cause of all pain. Samskara seems sometimes to have a different 
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ness the best riches; trust is the best of relation- 
ships, Nirvaza the highest happiness. 

205. He who has tasted the sweetness of solitude 
and tranquillity, is free from fear and free from sin, 
while he tastes the sweetness of drinking in the 
law. 

206. The sight of the elect (Arya) is good, to live 
with them is always happiness ; (if a man does not 
see fools, he will be truly happy. ) 

207. He who walks in the company of fools suf- 
fers a long way; company with fools, as with an 
enemy, is always painful; company with the wise is 
pleasure, like meeting with kinsfolk. 2 e f 

208. Therefore, one ought to follow the wise, the 
intelligent, the learned, the much enduring, the du- 
tiful, the elect; one ought to follow a good and wise 
man, as the moon follows the path of the stars. 


204. Health is the greatest of gifts, ea hr 


and less technical meaning, being used in the sense of conceptions, 
plans, desires, as, for instance, in verse 368, where sankharanam 
khayam is used much like tamhakhaya. Again, in his comment on 
verse 75, Buddhaghosa says, upadhiviveko sankharasanganikam 
vinodeti; and again, upadhiviveko 4a nirupadhinaém puggalanam 
visankharagataéna4m. 

For a similar sentiment, see Stanislas Julien, Les Avadanas, vol. i. 
p. 40, ‘Le corps est la plus grande source de souffrance,’ &c. 
I should say that the khandhas in verse 202 and the sankharas in 
verse 203 are nearly, if not quite, synonymous. I should prefer to 
read gigakkha-parama as a compound. Gigakkha, or as it is written 
in one MS., digakkhA (Sk. gighats4), means not only ‘ hunger,’ but 
‘appetite, desire.’ 

204. Childers translates, ‘the best kinsman is a man you can trust.’ 

205. Cf. Suttanipata, v. 256. | 

208. I should like to read sukho fa dhirasamvaso. 
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CHAPTER XVI. 
PLEASURE. 


209. He who gives himself to vanity, and does 
not give himself to meditation, forgetting the real 
aim (of life) and grasping at pleasure, will in time 
envy him who has exerted himself in meditation. 

210. Let no man ever look. for what is pleasant, 
or what is unpleasant. Not to see what is pleasant 
is pain, and it is pain to see what is unpleasant. 

211. Let, therefore, no man love anything; loss 
of the beloved is evil. Those who love nothing, 
and hate nothing, have no fetters. | 

212. From pleasure comes grief, from pleasure 
comes fear; he who is free from pleasure’ knows 
neither grief nor fear. 

213. From affection comes grief, from affection 
comes fear; he who is free from affection knows 
neither grief nor fear. 

214. From lust comes grief, from lust comes 
fear; he who is free from lust knows neither grief 
nor fear. 

215. From love comes grief, from love comes 
fear; he who is free from love knows neither grief 
nor fear. 

216. From greed comes grief, from greed comes 
fear ; he who is free from greed knows neither grief 
nor fear, 

217. He who possesses virtue and intelligence, 


214. See Beal, Catena, p. 200. 
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who is just, speaks the truth, and does what is his 
own business, him the world will hold dear. 

218, He in whom a desire for the Ineffable (Nir- 
vaza) has sprung up, who is satisfied in his mind, 
and whose thoughts are not bewildered by love, he 
is called drdhvamsrotas (carried upwards by the 
stream). 

219. Kinsmen, friends, and lovers salute a man 
who has been long away, and returns safe from 
afar. 

220. In like manner his good works receive him 
who has done good; and has gone from this world 
to the other ;—as kinsmen receive a friend on his 
return. 


218. Urdhvamsrotas or uddhamsoto is the technical name for 
one who has reached the world of the Avrzhas (Aviha), and is pro- 
ceeding to that of the Akanish/Aas (Akani//ha). This is the last 
stage before he reaches the formless world, the Arfipadhatu. (See 
Buddhaghosha’s Parables, p. 123; Burnouf, Introduction, p. 599.) 
Originally irdhvamsrotas may have been used in a less technical 
sense, meaning one who swims against the stream, and is -not 
carried away by the vulgar passions of the world. 


{10] h 
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CHAPTER XVII. 
ANGER. 


221. Let a man leave anger, let him forsake pride, 
let him overcome all bondage! No sufferings befall 
the man who is not attached to name and form, and 
who calls nothing his own. 


222. He who holds back rising anger like a rolling |. 
chariot, him I call a real driver; other people are | 


but holding the reins. 

223. Let a man overcome anger by love, let him 
overcome evil by good ; let him overcome the greedy 
by liberality, the liar by truth ! 

224. Speak the truth, do not yield to anger ; give, 
if thou art asked for little; by these three steps 
thou wilt go near the gods. 

225. The sages who injure nobody, and who 
always control their body, they will go to the un- 
changeable place (Nirvaza), where, if they have 
gone, they will suffer no more. 

226. Those who are ever watchful, who study day 
and night, and who strive after Nirvaza, their pas- 
sions will come to an end. 

227. This is an old saying, O Atula, this is not 
only of to-day: ‘They blame him who sits silent, 


221. ‘Name and form’ or ‘mind and body’ is the translation 
of nama-rfipa, the ninth of the Buddhist Nidanas. Cf. Burnouf, 


—_ 


Introduction, p. 501; see also Gogerly, Lecture on Buddhism, and 


Bigandet, The Life of Gaudama, p. 454. 

223. Mahabh. XII, 3550, asadhum sadhunad gayet. Cf. Ten 
Gatakas, ed. Fausbdll, p. 5. 

227. It appears from the commentary that poradzam and aggata- 
ham are neuters, referring to what happened formerly and what 
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they blame him who speaks much, they also blame 
him who says little ; there is no one on earth who 
is not blamed. 

228. There never was, there never will be, nor is 
there now, a man who is always blamed, or a man 
who is always praised. 

229, 230. But he whom those who discriminate 
praise continually day after day, as without blemish, 
wise, rich in knowledge and virtue, who would dare 
to blame him, like a coin made of gold from the 
Gambit river? Even the gods praise him, he is 
praised even by Brahman. 

231. Beware of bodily anger, and control thy 
body! Leave the sins of the body, and with thy 
body practise virtue ! 

232. Beware of the anger of the tongue, and con- 
trol thy tongue! Leave the sins of the tongue, and 
practise virtue with thy tongue! 

233. Beware of the anger of the mind, and con- 
trol thy mind! Leave the sins of the mind, and 
practise virtue with thy mind! 

234. The wise who control their body, who con- 
trol their tongue, the wise who control their mind, 
are indeed well controlled. 


happens to-day, and that they are not to be taken as adjectives 
referring to 4sinam, &c. The commentator must have read atula 
instead of atulam, and he explains it as the name of a pupil whom 
Gautama addressed by that name. This may be so (see note to 
verse 166); but atula may also be taken in the sense of incom- 
parable (Mahabh. XIII, 1937), and in that case we ought to supply, 
with Professor Weber, some such word as ‘saw’ or ‘ saying.’ 

230. The Brahman worlds are higher that the Deva worlds as 
the Brahman is higher than a Deva; see Hardy, Manual, p. 25; 
Burnouf, Introduction, pp. 134, 184. 
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CHAPTER XVIII. 
IMPURITY. 


235. Thou art now like a sear leaf, the messen- 
gers of death (Yama) have come near to thee; thou 
standest at the door of thy departure, and thou hast 
no provision for thy journey. 

236. Make thyself an island, work hard, be wise! 
When thy impurities are blown away, and thou art 
free from guilt, thou wilt enter into the heavenly 
world of the elect (Ariya). | 

237. Thy life has come to an end, thou art come 
near to death (Yama), there is no resting-place for 
thee on the road, and thou hast no provision for 
thy journey. 

238. Make thyself an island, work hard, be wise! 
‘When thy impurities are blown away, and thou art 
free from guilt, thou wilt not enter again into birth 
and decay. 

239. Let a wise man blow off the impurities of 
his self, as a smith blows off the impurities of silver, 
one by one, little by little, and from time to time. 

240. As the impurity which springs from the iron, 


235. Uyyoga seems to mean departure. See Buddhaghosa’s 
commentary on verse 152, p. 319, 1. 1; Fausbdll, Five Gatakas, 
P- 35- 

236. ‘An island,’ for a drowning man to save himself; (see verse 
25.) Dipankara is the name of one of the former Buddhas, and it 
is also used as an appellative of the Buddha, but is always derived 
from dipo, ‘a lamp.’ 

239. This verse is the foundation of the thirty-fourth section of 
the Sftra of the forty-two sections; see Beal, Catena, p. 201; Sutta- 
nipata, v. 962. 
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when it springs from it, destroys it; thus do a trans- 
gressors own works lead him to the evil path. 

241. The taint of prayers is non-repetition; the 
taint of houses, non-repair ; the taint of the body is 
sloth ; the taint of a watchman, thoughtlessness. 

242. Bad conduct is the taint of woman, greedi- 
ness the taint of a benefactor; tainted are all evil 
ways, in this world and in the next. 

243. But there is a taint worse than all taints,— 
ignorance is the greatest taint. O mendicants! 
throw off that taint, and become taintless ! 

244. Life is easy to live for a man who is without 
shame, a crow hero, a mischief-maker, an insulting, 
bold, and wretched fellow. 

245. But life is hard to live for a modest man, 
who always looks for what is pure, who is disinter- 
ested, quiet, spotless, and intelligent. 

246. He who destroys life, who speaks untruth, 
who in this world takes what is not given him, who 
goes to another man’s wife ; 

247. And the man -. ep Riasclt to drinking 
intoxicating liquars, We of world, digs up 
his own root. a 

248. O man, know — Pf t. unrestrained are 
in a bad state; take care that greediness and vice 
do not bring thee to grief for a long time! 


244. Pakkhandin is identified by Dr. Fausbdéll with praskandin, 
one who jumps forward, insults, or, as Buddhaghosa explains it, 
~ one who meddles with other people’s business, an interloper. At 
all events, it is a term of reproach, and, as it would seem, of theo- 
logical reproach. 

246. On the five principal commandments which are recapitu- 
lated in verses 246 and 247, see Buddhaghosha’s Parables, p. 153. 

248. Cf. Mahabharata XII, 4055, yesham vrittis ka samyata. 
See also verse 307. 
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249. The world gives according to their faith or 
‘according to their pleasure: if a man frets about 
the food and the drink given to others, he will find 
no rest either by day or by night. 

250. He in whom that feeling is destroyed, and 
taken out with the very root, finds rest by day and 
by night. 

251. There is no fire like passion, there is no 
shark like hatred, there is no snare like folly, there 
is no torrent like greed. 

252. The fault of others is easily perceived, but 
that of oneself is difficult to perceive ; a man win- 
nows his neighbour's faults like chaff, but his own 
fault he hides, as a cheat hides the bad die from the 
gambler. 

253. If a man looks after the faults of others, and 
is always inclined to be offended, his own passions 
will grow, and he is far from the destruction of 
passions. 

254. There is no path through the air, a man 
is not a Samaza by outward acts. The world 


249. This verse has evidently regard to the feelings of the Bhik- 
shus or mendicants who receive either much or little, and who are 
exhorted not to be envious if others receive more than they them- 
selves. Several of the Parables illustrate this feeling. 

251. Dr. Fausbdll translates gaho by ‘ captivitas, Dr. Weber by 
‘fetter.’ I take it in the same sense as graha in Manu VI, 78; and 
Buddhaghosa does the same, though he assigns to graha a more 
general meaning, viz. anything that seizes, whether an evil spirit 
(yakkha), a serpent (agagara), or a crocodile (kumbhila). 

Greed or thirst is represented as a river in Lalita-vistara, ed. 
Calc. p. 482, trishv4-nadf tiveg4 prasoshitd me pitdnasfiryena, ‘the 
wild river of thirst is dried up by the sun of my knowledge.’ 

252. See Childers, Notes, p. 7; St. Matthew vii. 3. 

253. As to 4sava, ‘appetite, passion,’ see note to verse 39. 

254. I have translated this verse very freely, and not in accord- 
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delights in vanity, the Tath4gatas (the Buddhas) 
are free from vanity. 

255. There is no path through the air, a man 
is not a Samaza by outward acts. ~No creatures 
are eternal; but the awakened (Buddha) are never 
shaken. : 


ance with Buddhaghosa’s commentary. Dr. Fausbdll proposed to 
translate, ‘No one who is outside the Buddhist community can 
walk through the air, but only a Samaza;’ and the same view is 
taken by Professor Weber, though he arrives at it by a different 
construction. Now it is perfectly true that the idea of magical powers 
(rzddhi) which enable saints to walk through the air, &c., occurs in 
the Dhammapada, see v. 175, note. But the Dhammapada may 
contain earlier and later verses, and in that case our verse might be 
an early protest on the part of Buddha against the belief in such 
miraculous powers. We know how Buddha himself protested 
against his disciples being called upon to perform vulgar miracles. 
‘I command my disciples not to work miracles,’ he said, ‘but to 
hide their good deeds, and to show their sins’ (Burnouf, Introd. 
p. 170). It would be in harmony with this sentiment if we trans- 
lated our verse as I have done. As to bahira, I should take it in 
the sense of ‘external,’ as opposed to adhyatmika, or ‘internal ;’ 
and the meaning would be, ‘a Samama is not a Samava by out- 
ward acts, but by his heart.’ D’Alwis translates (p. 85): ‘ There is 
no footprint in the air; there is not a Samaza out of the pale of 
the Buddhist community.’ 

Prapafka, which I have here translated by ‘vanity,’ seems to 
include the whole host of human weaknesses; cf. v. 196, where it is 
explained by tamh4di/#himanapapafiea; in our verse by tamhAdisu 
papavkesu: cf. Lalita-vistara, p. 564, analayam nishprapazkam 
anutpadam asambhavam (dharmadakram). As to Tathagata, a 
name of Buddha, cf. Burnouf, Introd. p. 75. 

255. Sankhara for samskara; cf. note to verse 203. Creature 
does not, as Mr. D’Alwis (p. 69) supposes, involve the Christian 
conception of creation. 
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CHAPTER XIX. 
THE JUST. 


256, 257. A man is not just if he carries a matter 
by violence; no, he who distinguishes both right 
and wrong, who is learned and leads others, not by 
violence, but by law and equity, and who is guarded 
by the law and intelligent, he is called just. 

258. A man is not learned because he talks much; 
he who is patient, free from hatred and fear, he is 
called learned. 

259. A man is not a supporter of the law because 
he talks much; even if a man has learnt little, but 
sees the law bodily, he is a supporter of the law, 
a man who never neglects the law. 

260. A man is not an elder because his head is 
grey; his age may be ripe, but he is called ‘ Old- 
in-vain.’ | 

261. He in whom there is truth, virtue, love, 
restraint, moderation, he who is free from impurity 
and is wise, he is called an elder. 

262. An envious, greedy, dishonest man does not 
become respectable by means of much talking only, 
or by the beauty of his complexion. 

263. He in whom all this is destroyed, and taken 
out with the very root, he, when freed from hatred 
and wise, is called respectable. 


259. Buddhaghosa here takes law (dhamma) in the sense of 
the four great truths, see note to verse 190. Could dhammam 
kayena passati mean, ‘he observes the law in his acts?’ Hardly, 
if we compare expressions like dhammam vipassato, v. 373. 
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264. Not by tonsure does an undisciplined man 
who speaks falsehood become a Samama; can a 
man be a Samaza who is still held captive by desire 
and greediness ? 

265. He who always quiets the evil, whether 
small or large, he is called a Samama (a quiet man), 
because he has quieted all evil. 

266. A man is not a mendicant (Bhikshu) simply 
because he asks others for alms; he who adopts 
the whole law is a Bhikshu, not he who only begs. 

267. He who is above good and evil, who is 
chaste, who with knowledge passes through the 
world, he indeed is called a Bhikshu. 

268, 269. A man is not a Muni because he ob- 
serves silence (mona, i.e. mauna), if he is foolish 


265. This is a curious etymology, because it shows that at the 
time when this verse was written, the original meaning of sramana 
had been forgotten. Sramaza meant originally, in the language 
of the Brahmans, a man who performed hard penances, from sram, 
_ to work hard,’ &c. When it became the name of the Buddhist 
ascetics, the language had changed, and sramaza was pronounced 
samaza. Now there is another Sanskrit root, sam, ‘to quiet,’ which 
in Pali becomes likewise sam, and from this root sam, ‘to quiet,’ 
and not from sram, ‘to tire,’ did the popular etymology of the day 
and the writer of our verse derive the title of the Buddhist priests. 
The original form sramama became known to the Greeks as Sap- 
pava, that of samama as Sapavaiu ; the former through Megasthenes, 
the latter through Bardesanes, 80—60 B.c. (See Lassen, Indische 
Alterthumskunde, II, 700.) The Chinese Shamen and the Tun- 
gusian Shamen come from the same source, though the latter has 
sometimes been doubted. See Schott, Uber die doppelte Bedeutung 
des Wortes Schamane, in the Philosophical Transactions of the 
Berlin Academy, 1842, p. 463 seq. __ 

266-270. The etymologies here given of the ordinary titles of 
the followers of Buddha are entirely fanciful, and are curious only 
as showing how the people who spoke Pali had lost the etymo- 
logical consciousness of their language. A Bhikshu is a beggar, 
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and ignorant; but the wise who, taking the balance, 
chooses the good and avoids evil, he is a Muni, 
and is a Muni thereby; he who in this world 
weighs both sides is called a Muni. : 

270. A man is not an elect (Ariya) ae he 
injures living creatures; because he has pity on all 
living creatures, therefore is a man called Ariya. 

271, 272. Not only by discipline and vows, not 
only by much learning, not by entering into a trance, 
not by sleeping alone, do I earn the happiness of 
release which no worldling can know. Bhikshu, be 
not confident as long as thou hast not attained the 
extinction of desires. 


i.e. a Buddhist friar who has left his family and lives entirely on 
alms. Muni is a sage, hence Sakya-muni, a name of Gautama. 
Muni comes from man, ‘to think,’ and from muni comes mauna, 
‘silence.’ Ariya, again, is the general name of those who embrace 
a religious life. It meant originally ‘respectable, noble.’ In verse 
2470 it seems as if the writer wished to guard against deriving ariya 
from ari,‘enemy. See note to verse 22. 
272. See Childers, Notes, p. 7. 
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CHAPTER XX. 
THE WAY. 


273. The best of ways is the eightfold ; the best 
of truths the four words; the best of virtues 
passionlessness ; the best of men he who has eyes 
to see. —— 

274. This is the way, there is no other that leads 
to the purifying of intelligence. Go on this way! 
Everything else is the deceit of Mara (the tempter). 

275. If you go on this way, you will make an end 
of pain! The way was preached by ‘me, when I had 
understood the removal of the thorns (in the flesh). 

276. You yourself must make an effort. The 
Tathagatas (Buddhas) are only preachers. The 
thoughtful who enter the way are freed from the 
bondage of Mara. 

_ 277. ‘All created things perish, he who knows - 
and sees this becomes passive in pain; this is the . 
way to purity. 


273. The eightfold or eight-membered way is the technical term 
for the way by which Nirvaza is attained. (See Burnouf, Lotus, 
Pp. 519.) This very way constitutes the fourth of the Four Truths, 
or the four words of truth, viz. Du#kha, ‘ pain ;’ Samudaya, ‘ origin ;’ 
Nirodha, ‘ destruction ;’ Marga, ‘road.’ (Lotus, p. 517.) See note 
to verse 178. For another explanation of the Marga, or ‘ way,’ see 
Hardy, Eastern Monachism, p. 280. 

274. The last line may mean, ‘this way is the confusion of M4ra,’ 
i.e. the discomfiture of Mara. 

275. The salyas, ‘arrows or thorns,’ are the sokasalya, ‘the arrows 
of grief.’ Buddha himself is called mahasalya-harta, ‘the great 
remover of thorns.’ (Lalita-vistara, p. 550; Mahabh. XII, 5616.) 


277. See v. 255. 
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278. ‘All created things are grief and pain,’ he 
who knows and sees this becomes passive in pain ; 
this is the way that leads to purity. 

279. ‘All forms are unreal,’ he who knows and 
sees this becomes passive in pain; this is the way 
that leads to purity. 

280. He who does not rouse himself when it is 
time to rise, who, though young and strong, is full 
of sloth, whose will and thought are weak, that lazy 
and idle man will never find the way to knowledge. 

281. Watching his speech, well restrained in mind, 
let a man never commit any wrong with his body! 
Let a man but keep these three roads of action clear, 
and he will achieve the way which is taught by the 
wise. | 

282. Through zeal knowledge is gotten, through 
lack of zeal knowledge is lost ; let a man who knows 
this double path of gain and loss thus place himself 
that knowledge may grow. 

283. Cut down the whole forest (of lust), not a 
tree only! Danger comes out of the forest (of lust). 
When you have cut down both the forest (of lust) 
and its undergrowth, then, Bhikshus, you will be 
rid of the forest and free! 


278. See v. 203. 

279. Dhamma is here explained, like sankhara, as the five 
khandha, i. e. as what constitutes a living body. 

281. Cf. Beal, Catena, p. 159. 

282. Bhdri was rightly translated ‘intelligentia’ by Dr. Fausbdll. 
Dr. Weber renders it by ‘Gedeihen,’ but the commentator distinctly 
explains it as ‘vast knowledge,’ and in the technical sense the 
word occurs after vidya and before medha, in the Lalita-vistara, 
Pp. 541. 

283. A pun, vana meaning both ‘lust’ and ‘forest.’ See some 
mistaken remarks on this verse in D’Alwis, Nirvaza, p. 86, and 
some good remarks in Childers, Notes, p. 7. 
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284. So long as the love of man towards women, 
even the smallest, is not destroyed, so long is his 
mind in bondage, as the calf that drinks milk is to 
its mother. 

285. Cut out the love of self, like an autumn lotus, 
with thy hand! Cherish the road of peace. Nir- 
vAua has been shown by Sugata (Buddha). 

286. ‘Here I shall dwell in the rain, here in winter 
and summer,’ thus the fool meditates, and does not 
think of his death. 

287. Death comes and carries off that man, praised 
for his children and flocks, his mind distracted, as a 
flood carries off a sleeping village. 

288. Sons are no help, nor a father, nor relations ; 
there is no help from kinsfolk for one whom death 
has seized. 

289. A wise and good man who knows the mean- 
ing of this, should quickly clear the way that leads 
to Nirvaza. 


' 285. Cf. Gataka, vol. i. p. 183. 

286. Antardya, according to the commentator, givitantaraya, 
i.e. interitus, death. In Sanskrit, antarita is used in the sense of 
‘ vanished’ or ‘ perished.’ 

287. See notes to verse 47, Thiessen, Kisagotami, p. 11, and 
Mahabh. XII, 9944, 6540. 
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CHAPTER XXII. 


MISCELLANEOUS. 


290. If by leaving a small pleasure one sees a 
great pleasure, let a wise man leave the small plea- 
sure, and look to the great. 

291. He who, by causing pain to others, wishes 
to obtain pleasure for himself, he, entangled in the 
bonds of hatred, will never be free from hatred. 

292. What ought to be done is neglected, what 
ought not to be done is done; the desires of unruly, 
thoughtless people are always increasing. 

293. But they whose whole watchfulness is always 
directed to their body, who do not follow what ought 
not to be done, and who steadfastly do what ought 
to be done, the desires of such watchful and wise 
people will come to an end. 

294. A true Brahmaza goes scatheless, though he 
have killed father and mother, and two valiant kings, 
though he has destroyed a kingdom with all its 
subjects. 

295. A true Brahmaza goes scatheless, though he 
have killed father and mother, and two holy kings, 
and an eminent man besides. 


292. Cf. Beal, Catena, p. 264. 

294, 295. These two verses are either meant to show that a 
truly holy man who, by accident, commits all these crimes is guilt- 
less, or they refer to some particular event in Buddha's history. 
The commentator is so startled that he explains them allegorically. 
Mr. D’Alwis is very indignant that I should have supposed Buddha 
capable of pardoning patricide. ‘Can it be believed,’ he writes, 
‘that a Teacher, who held life, even the life of the minutest insect, 
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296. The disciples of Gotama (Buddha) are always 
well awake, and their thoughts day and night are 
always set on Buddha. 

297. The disciples of Gotama are always well 
awake, and their thoughts day and night are always 
set on the law. as Y 

298. The disciples of Gotama are always well 
awake, and their thoughts day and night are always 
set on the church. 

299. The disciples of Gotama are always well 


awake, and their thoughts day and night are always 
set on their body. 


nay, even a living tree, in such high estimation as to prevent its 
wanton destruction, has declared that the murder of a Brahmaaa, to 
whom he accorded reverence, along with his own Sangha, was blame- 
less?’ D’Alwis, Nirvana, p. 88. Though something might be said in 
reply, considering the antecedents of king Agatasatru, the patron of 
Buddha, and stories such as that quoted by the commentator on the 
Dhammapada (Beal, l.c. p.150), or in Der Weise und der Thor, p. 306, 
still these two verses are startling, and 1 am not aware that Buddha 
has himself drawn the conclusion, which has been drawn by others, 
viz. that those who have reached the highest Sambodhi, and are in 
fact no longer themselves, are outside the domain of good and bad, 
and beyond the reach of guilt. Verses like 39 and 412 admit of a 
different explanation. Still our verses being miscellaneous extracts, 
might possibly have been taken from a work in which such an 
opinion was advanced, and I find that Mr. Childers, no mean 
admirer of Buddha, was not shocked by my explanation. ‘In my 
judgment,’ he says, ‘this verse is intended to express in a forcible 
manner the Buddhist doctrine that the Arhat cannot commit a 
serious sin. However, we have met before with far-fetched puns 
in these verses, and it is not impossible that the native commen- 
tators were right after all in seeing some puns or riddles in this 
verse. D’Alwis, following the commentary, explains mother as 
lust, father as pride, the two valiant kings as heretical systems, 
and the realm as sensual pleasure, while veyyaggha is taken by 
him for a place infested with the tigers of obstruction against 
final beatitude. Some confirmation of this interpretation is sup- 
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300. The disciples of Gotama are always well 
awake, and their mind day and night always de- 
lights in compassion. 

301. The disciples of Gotama are always well 
awake, and their mind day and night always de- 
lights in meditation. 

302. It is hard to leave the world (to become 
a friar), it is hard to enjoy the world; hard is the 
monastery, painful are the houses; painful it is to 
dwell with equals (to share everything in common), 
and the itinerant mendicant is beset with pain. 
Therefore let no man be an itinerant mendicant, 
and he will not be beset with pain. 

303. Whatever place a faithful, virtuous, cele- 
brated, and wealthy man chooses, there he is re- 
spected. 

304. Good people shine from afar, like the snowy 


plied by a passage in the third book of the Lank4vatdra-sfitra, as 
quoted by Mr. Beal in his translation of the Dhammapada, Intro- 
duction, p.5. Here a stanza is quoted as having been recited by 
Buddha, in explanation of a similar startling utterance which he 
had made to Mahamati: 
‘Lust, or carnal desire, this is the Mother, 

Ignorance, this is the Father, 

The highest point of knowledge, this is Buddha, 

All the klesas, these are the Rahats, 

The five skandhas, these are the Priests; 

To commit the five unpardonable sins 

Is to destroy these five 

And yet not suffer the pains of hell.’ 
The Lank4vatara-sfitra was translated into Chinese by Bodhirudi 
(508-511); when it was written is doubtful. See also Gataka, 
vol, i. p. 263. 

302. This verse is difficult, and I give my translation as tentative 
only. Childers (Notes, p. 11) does not remove the difficulties, and 
I have been chiefly guided by the interpretation put on the verse 
by the Chinese translator; Beal, Dhammapada, p. 137. 
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mountains; bad people are not seen, like arrows 
shot by night. 

305. He alone who, without ceasing, practises the 
duty of sitting alone and sleeping alone, he, sub- 
duing himself, will rejoice in the destruction of all 
desires alone, as if living in a forest. | 


305. I have translated this verse so as to bring it into something 
like harmony with the preceding verses. Vandnte, according to 
a pun pointed out before (v. 283), means both ‘in the end of a 
forest,’ and ‘in the end of desires.’ 


[a 


[10] 
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CHAPTER XXII. 
THE DOWNWARD COURSE. 


306. He who says what is not, goes to hell; he 
also who, having done a thing, sz says I have not done 
it. After death both are equal, they are men with 
evil deeds in the next world. 

307. Many men whose shoulders are covered with 
the yellow gown are ill-conditioned and unrestrained ; 
such evil-doers by their evil deeds go to hell. 

308. Better it would be to swallow a heated iron 
ball, like flaring fire, than that a bad unrestrained 
fellow should live on the charity of the land. 

309. Four things does a ¢reckless man gain who 
“covets his neighbour’s wife,—a bad reputation, an 


- uncomfortable bed, thirdly, punishment, and lastly, 
hell. 


306. I translate niraya, ‘the exit, the downward course, the evil 
path,’ by ‘hell,’ because the meaning assigned to that ancient 
mythological name by Christian writers comes so near to the 
Buddhist idea of niraya, that it is difficult not to believe in some 
actual contact between these two streams of thought. See also 
Mahabh. XII, 7176. Cf. GAtaka, vol. ii. p. 416; Suttanipata, 
v. 660. 

307, 308. These two verses are said to be taken from the Vinaya- 
pifaka I, 4,1; D’Alwis, Nirvaaa, p. 29. 

308. The charity of the land, i.e. the alms given, from a sense 
of religious duty, to every mendicant that asks for it. 

309, 310. The four things mentioned in verse 309 seem to be 
repeated in verse 310. Therefore, apuvmalabha, ‘bad fame,’ is the 
same in both: gatt papika must be niraya; dada must be ninda, 
and ratt thokika explains the anikémaseyyam. Buddhaghosa 
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310. There is bad reputation, and the evil way 
(to hell), there is the short pleasure of the frightened 
in the arms of the frightened, and the king imposes 
heavy punishment; therefore let no man think of 
his neighbour's wife. 

311. As a grass-blade, if badly er cuts the 
arm, badly-practised asceticism leads to hell.; 

312. An act carelessly performed, a broken vow, 
and hesitating obedience to discipline, all this brings 
no great reward. 

313. If anything is to be done, let a man do it, 
let him attack it vigorously! A careless pilgrim 
only scatters the dust of his passions more widely. 

314. An evil deed is better left undone, for a 
man repents of it afterwards; a good deed is better 
done, for having done it, one does not repent. 

315. Like a well-guarded frontier fort, with de- 
fences within and without, so let a man guard him- 
self. Not a moment should escape, for they who 
allow the right moment to pass, suffer pain when 
they are in hell. | 

316. They who are ashamed of what they ought 
not to be ashamed of, and are not ashamed of what 


\ 


they ought to be ashamed of, such men, embracing — 


false doctrines, enter the evil path. 

317. They who fear when they ought not to fear, 
and fear not when they ought to fear, such men, 
embracing false doctrines, enter the evil path. 


takes the same view of the meaning of anikdmaseyya, i.e. yatha 
ikkhati evam seyyam alabhitva, anikkhitam parittakam eva kdlam 
seyyam labhati, ‘not obtaining the rest as he wishes it, he obtains 
it, as he does not wish it, for a short time only.’ 

313. As to raga meaning ‘dust’ and ‘passion, see Buddha- 
ghosha’s Parables, pp. 65, 66. 


12 


76 DHAMMAPADA. CHAP. XXII. 


318. They who forbid when there is nothing to 
be forbidden, and forbid not when there is some- 
thing to be forbidden, such men, embracing false 
doctrines, enter the evil path. 

319. They who know what is forbidden as for- 
bidden, and what is not forbidden as not forbidden, 
such men, embracing the true doctrine, enter the 
good path. 
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CHAPTER XXIII. 
THE ELEPHANT. 


320. Silently shall I endure abuse as the elephant 
in battle endures the arrow sent from the bow: for 
the world is ill-natured. 

321. They lead a tamed elephant to battle, the 
king mounts a tamed elephant; the tamed is the 
best among men, he who silently endures abuse. 

322. Mules are good, if tamed, and noble Sindhu 
horses, and elephants with large tusks ; but he who 
tames himself is better still. . 

323. For with these animals does no man reach 
the untrodden country (Nirvaza), where a tamed 
man goes-on a tamed animal, viz. on his own well- 
tamed self. 

324. The elephant called Dhanapdlaka, his tem- 
ples running with sap, and difficult to hold, does not 
eat a morsel when bound; the elephant longs for 
the elephant grove. 


320, The elephant is with the Buddhists the emblem of endurance 
and self-restraint. ‘Thus Buddha himself is called Naga, ‘the Ele- 
phant’ (Lal. Vist. p. 553), or Mahanaga, ‘the great Elephant’ (Lal. 
Vist. p. 553), and in one passage (Lal. Vist. p. 554) the reason of 
this name is given, by stating that Buddha was sudanta, ‘ well- 
tamed,’ like an elephant. He descended from heaven in the form 
of an elephant to be born on earth. 

Cf. Manu VI, 47, atividams titiksheta. 

323. I read, as suggested by Dr. Fausbdll, yath’ attana sudan- 
tena danto dantena gakkhati’ (cf. verse 160). The India Office MS. 
reads na hi etehi /4anehi gakkheya agatam disam, yath’ attinam 
sudantena danto dantena gakkhati. As to /hanehi instead of yanehi, 
see verse 224. 
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325. If a man becomes fat and a great eater, if 
he is sleepy and rolls himself about, that fool, like 
a hog fed on wash, is born again and again. 

326. This mind of mine went formerly wandering 
about as it liked, as it listed, as it pleased; but 
I shall now hold it in thoroughly, as the rider who 
holds the hook holds in the furious elephant. 

327. Be not thoughtless, watch your thoughts! 
Draw yourself out of the evil way, like an elephant 
sunk in mud. 

328. If a man finda prudent companion who walks 
with him, is wise, and lives soberly, he may walk with 
him, overcoming all dangers, happy, but considerate. 

329. If a man find no prudent companion who 
walks with him, is wise, and lives soberly, let him 
walk alone, like a king who has left his conquered 
country behind,—like an elephant in the forest. 

330. It is better to live alone, there is no com- 
panionship with a fool; let a man walk alone, let 
him commit no sin, with few wishes, like an ele- 
phant in the forest. | 


Loo 


es 


326. Yoniso, i.e. yonisah, is rendered by Dr. Fausbdll ‘ sapientia,’ 
and this is the meaning ascribed to yoni by many Buddhist authori- 
ties. But the reference to Hemakandra (ed. Boehtlingk and Rieu, 
p. 281) shows clearly that it meant ‘origin,’ or ‘cause.’ Yoniso occurs 
frequently as a mere adverb, meaning ‘ thoroughly, radically’ (Dham- 
mapada, p. 359), and yoniso manasikara (Dhammapada, p. 110) 
means ‘taking to heart’ or ‘minding thoroughly,’ or, what is nearly 
the same, ‘wisely.’ In the Lalita-vistara, p. 41, the commentator has 
clearly mistaken yonisah, changing it to ye ’niso, and explaining it 
by yamanisam, whereas M. Foucaux has rightly translated it by 
‘depuis l’origine.’ Professor Weber suspected in yonisak a double 
entendre, but even grammar would show that our author is 
innocent of it. In Lalita-vistara, p. 544, 1. 4, ayonisa occurs in 
the sense of error. 

328, 329. Cf. Suttanipata, vv. 44, 45. 
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331. If an occasion arises, friends are pleasant; 
enjoyment is pleasant, whatever be the cause; a 
good work is pleasant in the hour of death; the 
giving up of all grief is pleasant. 

332. Pleasant-in the world is the state of a mother, 
pleasant the state of a father, pleasant the state of 
a Samaza, pleasant the state of a Brahmama. 

333. Pleasant is virtue lasting to old age, pleasant 
is a faith firmly rooted; pleasant is attainment of 
intelligence, pleasant is avoiding of sins. 


- 332. The commentator throughout takes these words, like mat- 
teyyata, &c., to signify, not the status of a mother, or maternity, 
but reverence shown to a mother. 


\ 
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CHAPTER XXIV. 
THIRST. 


334. The thirst of a thoughtless man grows like 
a creeper; he runs from life to life, like a monkey 
seeking fruit in the forest. 

335. Whomsoever this fierce thirst overcomes, 
full of poison, in this world, his sufferings increase 
like the abounding Biraza grass. 

336. He who overcomes this fierce thirst, difficult 
to be conquered in this world, sufferings fall off from 
him, like water-drops from a lotus leaf. 

337. This salutary word I tell you, ‘Do ye, as many 
as are here assembled, dig up the root of thirst, as 
he who wants the sweet-scented Usira root must 
dig up the Biraza grass, that M4ra (the tempter) 
may not crush you again and again, as the stream 
crushes the reeds,’ 

338. As a tree, even though it has been cut down, 
is firm so long as its root is safe, and grows again, 
thus, unless the feeders of thirst are destroyed, this 
pain (of life) will return again and again. 

339. He whose thirst running towards pleasure 
is exceeding strong in the thirty-six channels, the 


334. This is explained by a story in the Chinese translation. 
Beal, Dhammapada, p. 148. 

335- Birama grass is the Andropogon muricatum, and the 
scented root of it is called Usitra (cf. verse 337). 

338. On Anusaya, i.e. Anusaya (Anlage), see Wassiljew, Der 
Buddhismus, p. 240 seq. 

339. The thirty-six channels, or passions, which are divided by 
the commentator into eighteen external and eighteen internal, are 
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waves will carry away that misguided man, viz. his 
desires which are set on passion. 

340. The channels run everywhere, the creeper 
(of passion) stands sprouting ; if you see the creeper 
springing up, cut its root by means of knowledge. 

341. A creature’s pleasures are extravagant and 
luxurious; sunk in lust and looking for pleasure, men 
undergo (again and again) birth and decay. 

342. Men, driven on by thirst, run about like 
a snared hare; held in fetters and bonds, they 
undergo pain for a long time, again and again. 

343. Men, driven on by thirst, run about like a 
snared hare; let therefore the mendicant drive out 
thirst, by striving after passionlessness for himself. 

344. He who having got rid of the forest (of 
lust) (i.e. after having reached Nirvdza) gives him- 
self over to forest-life (i.e. to lust), and who, when 
removed from the forest (i.e. from lust), runs to the 
forest (i.e. to lust), look at that man! though free, 
he runs into bondage. 


explained by Burnouf (Lotus, p. 649), from a gloss of the Gina- 
alankara: ‘ L’indication précise des affections dont un Buddha 
acte indépendant, affections qui sont au nombre de dix-huit, nous 
est fourni par la glose d’un livre appartenant aux Buddhistes de 
Ceylan,’ &c. Subhfiti gives the right reading as manapassavané ; 
cf. Childers, Notes, p. 12. | 

Vaha, which Dr. Fausbéll translates by ‘equi,’ may be vaha, 
‘undae.’ Cf. Suttanipata, v. 1034. 

344. This verse seems again full of puns, all connected with the 
twofold meaning of vana, ‘forest and lust.’ By replacing ‘ forest’ 
by ‘lust,’ we may translate: ‘He who, when free from lust, gives 
himself up to lust, who, when removed from lust runs into lust, 
look at that man,’ &c. Nibbana, though with a short a, may be 
intended to remind the hearer of Nibbana. ‘The right reading is 
nibbanatho; see Childers, Notes, p. 8. 
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345. Wise people do not call that a strong fetter 
which is made of iron, wood, or hemp; far stronger 
is the care for precious stones and rings, for sons 
and a wife. 

346. That fetter wise people call strong which 
drags down, yields, but is difficult to undo; after 
having cut this at last, people leave the world, free 
from cares, and leaving desires and pleasures behind. 

347. Those who are slaves to passions, run down 
with the stream (of desires), as a spider runs down 
the web which he has made himself; when they 
have cut this, at last, wise people leave the world, 
free from cares, leaving all affection behind. 

348. Give up what is before, give up what is 
behind, give up what is in the middle, when thou 
goest to the other shore of existence; if thy mind 
is altogether free, thou wilt not again enter into 
birth and decay. 

349. If a man is tossed about by doubts, full of 
strong passions, and yearning only for what is de- 
lightful, his thirst will grow more and more, and he 
will indeed make his fetters strong. 

350. If a man delights in quieting doubts, and, 
always reflecting, dwells on what is not delightful 


345. Apekha, apeksha, ‘care;’ see Manu VI, 41, 49; Suttani- 
pata, v. 37; and Gataka, vol. ii. p. 140. 

346. Paribbag, i.e. parivrag; see Manu VI, 41. 

347. The commentator explains the simile of the spider as 
follows: ‘As a spider, after having made its thread-web, sits in 
the middle, and after killing with a violent rush a butterfly or a fly: 
which has fallen in its circle, drinks its juice, returns, and sits 
again in the same place, in the same manner creatures who are 
given to passions, depraved by ‘hatred, and maddened by wrath, 
run along the stream of thirst which they have made themselves, 
and cannot cross it,’ &c. 
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(the impurity of the body, &c.), he certainly will 
remove, nay, he will cut the fetter of M4ra. 

351. He who has reached the consummation, who 
does not tremble, who is without thirst and without 
sin, he has broken all the thorns of life: this will be 
his last body. 

352. He who ts without thirst and without affec- 
tion, who understands the words and their interpre- 
tation, who knows the order of letters (those which 
are before and which are after), he has received his 
last body, he is called the great sage, the great 
man. 

353. ‘I have conquered all, I know all, in all con- 
ditions of life Iam free from taint; I have left all, 
and through the destruction of thirst I am free; 
having learnt myself, whom shall I teach ?’ 

354. The gift of the law exceeds all gifts; the 
sweetness of the law exceeds all sweetness; the 
delight in the law exceeds all delights; the extinc- 
tion of thirst overcomes all pain. 

355. Pleasures destroy the foolish, if they look 
not for the other shore; the foolish by his thirst for 
pleasures destroys himself, as if he were his own 
enemy. 


352. As to nirutti, and its technical meaning among the Bud- 
dhists, see Burnouf, Lotus, p. 841. Fausbdll translates ‘niruttis 
vocabulorum peritus,’ which may be right, if we take nirutti in the 
sense of the language of the Scriptures. See note to verse 363. 
Could not sannipata mean samhita or sannikarsha? Sannip4ta 
occurs in the Sakala-pratisakhya, but with a different meaning. 

- 353. Cf. Suttanipata, v. 210. 

354. The dhammadana, or ‘gift of the law,’ is the technical 
term for instruction in the Buddhist religion. See Buddhaghosha’s 
Parables, p. 160, where the story of the Sakkadevaraga is told, 
and where a free rendering of our verse is given. 
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356. The fields are damaged by weeds, mankind 
is damaged by passion: therefore a gift bestowed 
on the passionless brings great reward. 

357. The fields are damaged by weeds, mankind 
is damaged by hatred: therefore a gift bestowed on 
those who do not hate brings great reward. 

358. The fields are damaged by weeds, mankind 
is damaged by vanity: therefore a gift bestowed on 
those who are free from vanity brings great reward. 

359. The fields are damaged by weeds, mankind 
is damaged by lust: therefore a gift bestowed on 
those who are free from lust brings great reward. 
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CHAPTER XXV. 


THE BHIKSHU (MENDICANT). 


360. Restraint in the eye is good, good is restraint 
in the ear, in the nose restraint is good, good Is re- 
straint in the tongue. 

361. In the body restraint is good, good is re- 
straint in speech, in thought restraint is good, good 
is restraint in all things. A Bhikshu, restrained in 
all things, is freed from all pain. 

362. He who controls his hand, he who controls 
his feet, he who controls his speech, he who is well -- 
controlled, he who delights inwardly, who is collected, 
who is solitary and content, him they call Bhikshu. 

363. The Bhikshu who controls his mouth, who 
speaks wisely and calmly, who teaches the meaning 
and the law, his word is sweet. 

364. He who dwells in the law, delights in the 
law, meditates on the law, follows the law, that 
Bhikshu will never fall away from the true law. 

365. Let him not despise what he has received, 


363. On artha and dharma, see Stanislas Julien, Les Avadanas, 
I, 217, note; ‘Les quatre connaissances sont; 1° la connaissance 
du sens (artha) ; 2° la connaissance de la Loi (dharma); 3° la con- 
naissance des explications (niroukti); 4° la connaissance de I'intel- 
ligence (pratibhana).’ 

364.. The expression dhamméramo, ‘having his garden or de- 
light (Lustgarten) in the law,’ is well matched by the Brahmanic 
expression ekarama, i.e. nirdvandva (Mahabh. XIII, 1930). Cf. 
Suttanipata, v. 326; Dhammapada, v. 32. 
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nor ever envy others: a mendicant who envies 
others does not obtain peace of mind. 

366. A Bhikshu who, though he receives little, 
does not despise what he has received, even the 
gods will praise him, if his life is pure, and if he 1s 
not slothful. 

367. He who never identifies himself with name 
and form, and does not grieve over what is no more, 
he indeed is called a Bhikshu. 

368. The Bhikshu who acts with kindness, who is 
calm in the doctrine of Buddha, will reach the quiet 
place (Nirvd4va), cessation of natural desires, and 
happiness. 

369. O Bhikshu, empty this boat! if emptied, it 
will go quickly ; having cut off passion and hatred, 
thou wilt go to Nirvaza. 

370. Cut off the five (senses), leave the five, rise 
above the five. A Bhikshu, who has escaped from 
the five fetters, he is called Oghatizza, ‘saved from 
the flood.’ 

371. Meditate, O Bhikshu, and be not heedless ! 
Do not direct thy thought to what gives pleasure, 
that thou mayest not for thy heedlessness have to 
swallow the iron ball (in hell), and that thou mayest 
not cry out when burning, ‘ This is pain.’ 


367. Namarfipa is here used again in its technical sense of 
mind and body, neither of which, however, is with the Buddhists 
Atman, or ‘self.’ Asat, ‘what is not,’ may therefore mean the same 
as ndmariipa, or we may take it in the sense of what is no more, 
as, for instance, the beauty or youth of the body, the vigour of the 
mind, &c. 

368. See Childers, Notes, p. 11. 

371. The swallowing of hot iron balls is considered as a punish- 
ment in hell; see verse 308. Professor Weber has perceived the 
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372. Without knowledge there is no meditation, 
without meditation there is no knowledge: he who — 
has knowledge and meditation is near unto Nirvaaa. 

373. A Bhikshu who has entered his empty house, 
and whose mind is tranquil, feels a more than human 
delight when he sees the law clearly. 

374. As soon as he has considered the origin and 
destruction of the elements (khandha) of the body, 
he finds happiness and joy which belong to those 
who know the immortal (Nirvdza). 

375. And this is the beginning here for a wise 
Bhikshu: watchfulness over the senses, contented- 
ness, restraint under the law; keep noble friends 
whose life is pure, and who are not slothful. 

376. Let him live in charity, let him be perfect 
in his duties ; then in the fulness of delight he will 
make an end of suffering. 

377. As the Vassika plant sheds its withered 
flowers, men should shed passion and hatred, O ye 
Bhikshus! 

378. The Bhikshu whose body and tongue and 
mind are quieted, who is collected, and has rejected 
the baits of the world, he is called quiet. 

379. Rouse thyself by thyself, examine thyself by 
thyself, thus self-protected and attentive wilt thou 
live happily, O Bhikshu ! 

380. For self is the lord of self, self is the refuge 
of self; therefore curb thyself as the merchant curbs 
a good horse. 


right meaning of bhavassu, which can only be bh&vayasva, but 
I doubt whether the rest of his rendering is right, for who would 
swallow an iron ball by accident ? 

372. Cf. Beal, Catena, p. 247. 

375. Cf. Suttanipata, v. 337. 
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381. The Bhikshu, full of delight, who is calm in 
the doctrine of Buddha will reach the quiet place (Nir- 
vaua), cessation of natural desires, and happiness. 

382. He who, even as a young Bhikshu, applies 
himself to the doctrine of Buddha, brightens up this 
world, like the moon when free from clouds. 


381. See verse 368. D’Alwis translates, ‘dissolution of the 
. sankharas (elements of existence).’ 
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CHAPTER XXVI. : 
THE BRAHMANA (ARHAT). 


383. Stop the stream valiantly, drive away the 
desires, O Brahmaza! When you have understood 
the destruction of all that was made, you will under- 
stand that which was not made. 

384. If the Brahmaaa has reached the other shore 
in both-taws (in restraint and contemplation), all 
bonds vanish from him who has obtained knowledge. 

385. He for whom there is neither this nor that 
shore, nor both, him, the fearless and unshackled, 
I call indeed a Brahmama. 

386. He who is thoughtful, blameless, settled, 
dutiful, without passions, and who has attained the 
highest end, him I call indeed a Brahmama. 

387. The sun is bright by day, the moon shines 
by night, the warrior is bright in his armour, the 
Brahmaza is bright in his meditation ; but Buddha, 
the Awakened, is bright with splendour day and 
night. 

388. Because a man is rid of evil, therefore he is 
called Brdhmaza; because he walks quietly, there- 
fore he is called Samaza; because he has sent away 
his own impurities, therefore he is called Pravragita 
(Pabbagita, a pilgrim). 


385. The exact meaning of the two shores is not quite clear, 
and the commentator who takes them in the sense of internal and 
external organs of sense, can hardly be right. See verse 86. 

388. These would-be etymologies are again interesting as show- 
ing the decline of the etymological life of the spoken language of 
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389. No one should attack a Brahmaza, but no 
Brahmaza (if attacked) should let himself fly at his 
aggressor! Woe to him who strikes a Brahmaza, 
more woe to him who flies at his aggressor ! 

390. It advantages a Brdhmavza not a little if he 
holds his mind back from the pleasures of life ; when 
all wish to injure has vanished, pain will cease. 

391. Him I call indeed a Brahmaza who does 
not offend by body, word, or thought, and is con- 
trolled on these three points. 

392. After a man has oncé understood the ie 
as taught by the Well-awakened (Buddha), let him 
worship it carefully, as the Brahmaza worships the 
sacrificial fire. 

393. A man does not become a Brahmavza by his 
platted hair, by his family, or by birth; in whom 
there is truth and righteousness, he is blessed, he is 
a Brahmaza. 

394. What is the use of platted hair, O fool ! what 
of the raiment of goat-skins ? Within thee there is 
ravening, but the outside thou makest clean. 

395. The man who wears dirty raiments, who is 


India at the time when such etymologies became possible. In 
order to derive Brahmaza from vah, it must have been pronounced 
bahmazo; vah, ‘to remove,’ occurs frequently in the Buddhistical 
Sanskrit. Cf. Lal. Vist. p. 551, 1.1; 553, 1.7. See note to verse 265. 

390. I am afraid I have taken too much liberty with this verse. 
Dr. Fausbéll translates, ‘ Non Brahmamae hoc paulo melius, quando 
retentio fit mentis a jucundis.’ 

393. Fausbdéll proposes to read gakka (gatya). ‘Both’ in the first 
edition of my translation was a misprint for ‘birth.’ 

394. I have not copied the language of the Bible more than 
I was justified in. The words are abbhantaran te gahanam, bahiram 
parimaggasi, ‘interna est abyssus, externum mundas.’ Cf. Gataka, 
vol. i. p. 481. 

395. The expression Kisan dhamanisanthatam is the Sanskrit 
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émaciated and covered with veins, who lives alone 
in the forest, and meditates, him I call indeed a 
Brahmaza. 

396. I do not call a man a Bradhmama because of 
his origin or of his mother. He is indeed arrogant, 
and he is wealthy: but the poor, who is free from 
all attachments, him I call indeed a Brahmaza. 

397. Him I call indeed a BrAhmaza who has cut 
all fetters, who never trembles, is independent and 
unshackled. 

398. Him I call indeed a Brahmaza who has cut 
the strap and the thong, the chain with all that per- 
tains to it, who has burst the bar, and is awakened. 

399. Him I call indeed a Brahmaza who, though 
he has committed no offence, endures reproach, bonds, 
and stripes, who has endurance for his force, and 
strength for his army. 

400. Him I call indeed a Brahmaza who is free 
from anger, dutiful, virtuous, without appetite, who 
is subdued, and has received his last body. 


krisam dhamantsantatam, the frequent occurrence of which in the 
Mahabharata has been pointed out by Boehtlingk, s.v. dhamani. 
It looks more like a Brahmanic than like a Buddhist phrase. 

396. From verse 396 to the first half of verse 423, the text of 
the Dhammapada agrees with the text of the Vasish#ha-Bharadvaga- 
stra. These verses are translated by D’Alwis in his Nirvaaa, 
pp. 113-118, and again by Fausbdll, Suttanipata, v. 620 seq. 

The text contains puns on kif#jAana, which means ‘wealth,’ but 
also ‘attachment ;’ cf. Childers, s. v. 

398. D’Alwis points out a double entendre in these words. 
Nandhi may be either the strap that goes round a drum, or en- 
mity; varatta may be either a thong or attachment; sandana 
either chain or scepticism; sahanakkamam either due order or 
all its concomitants ; paligha either bar or ignorance. 

399. The exact meaning of balAnitka is difficult to find. Does 
it mean, possessed of a strong army, or facing a force, or leading 
a force? 

k 2 
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401. Him I call indeed a Braéhmaza who does 
not cling to pleasures, like water on a lotus leaf, like 
a mustard seed on the point of a needle. 

402. Him I call indeed a Brdhmama who, even 
here, knows the end of his suffering, has put down 
his burden, and is unshackled. 

403. Him I call indeed a Brahmaza whose know- 
ledge is deep, who possesses wisdom, who knows 
the right way and the wrong, and has attained the 
highest end. | 

404. Him I call indeed a Brahmaza who keeps 
aloof both from laymen and from mendicants, who 
frequents no houses, and has but few desires. 

405. Him I call indeed a Brahmaza who finds no 
fault with other beings, whether feeble or strong, 
and does not kill nor cause slaughter. 

406. Him I call indeed a Brahmaza who is tole- 
rant with the intolerant, mild with fault-finders, and 
free from passion among the passionate. 

407. Him I call indeed a Brahmaza from whom 
anger and hatred, pride and envy have dropt like 
a mustard seed from the point of a needle. 

408. Him I call indeed a Brahmaza who utters 
true speech, instructive and free from harshness, so 
that he offend no one. | 

409. Him I call indeed a Brahmaza who takes 
nothing in the world that is not given him, be it 
long or short, small or large, good or bad. 

410. Him I call indeed a Brahmaza who fosters 
no desires for this world or for the next, has no incli- 
nations, and is unshackled. 


405. On tasa and thAvara, see Childers, s.v., and D’Alwis, Nir- 
vana, p.115. On danda, ‘the rod,’ see Hibbert Lectures, p. 355, 
note. 
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411. Him I call indeed a Brahmaza who has no 
interests, and when he has understood (the truth), 
does not say How, how? and who has reached the 
depth of the Immortal. 

412. Him I call indeed a Brahmaza who in this 
world is above good and evil, above the bondage of 
both, free from grief, from sin, and from impurity. 

413. Him I call indeed a Brahmamza who is bright 
like the moon, pure, serene, undisturbed, and in 
whom all gaiety is extinct. 

414. Him I call indeed a Brahmaza who has tra- 
versed this miry road, the impassable world and its 
vanity, who has gone through, and reached the other 
shore, is thoughtful, guileless, free from doubts, free 
from attachment, and content. 

415. Him I call indeed a Brahmavza who in this 
world, leaving all desires, travels about without a 
home, and in whom all concupiscence is extinct. 

416. Him I call indeed a Brahmaza who, leaving 
all longings, travels about without a home, and in 
whom all covetousness is extinct. ) 

417. Him I call indeed a Br&hmaza who, after 
leaving all bondage to men, has risen above all 


411. Akathankathi is explained by Buddhaghosa as meaning, 
‘free from doubt or hesitation.’ He also uses kathankatha in the 
sense of ‘doubt’ (verse 414). In the Kavyadarsa, III, 17, the com- 
mentator explains akatham by katharahitam, nirvivadam, which 
would mean, ‘without a katha, a speech, a story without contra- 
diction, unconditionally.’ From our passage, however, it seems as 
if kathankatha was a noun derived from kathankathayati, ‘to say 
How, how?’ so that neither the first nor the second element had 
anything to do with kath, ‘to relate;’ and in that case akatham, 
too, ought to be taken in the sense of ‘ without a Why.’ 

412. See verse 39. The distinction between good and evil 
vanishes when a man has retired from the world, and has ceased 
to act, longing only for deliverance. 
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bondage to the gods, and is free from all and every 
bondage. 

418. Him I call indeed a Brahmaza who has left 
what gives pleasure and what gives pain, who is 
cold, and free from all germs (of renewed life), the 
hero who has conquered all the worlds. 

419. Him I call indeed a Brahmavza who knows 
the destruction and the return of beings everywhere, 


who is free from bondage, welfaring (Sugata), and 
awakened (Buddha). 


418. Upadhi, if not used in a technical sense, is best trans- 
lated by ‘ passions or affections.’ Technically there are four upadhis 
or substrata, viz. the kandhas, kama, ‘desire,’ kilesa, ‘sin,’ and 
kamma, ‘work.’ The Brahmaza may be called nirupadhi, as being 
free from desire, misery, and work and its consequences, but not 
yet of the kandhas, which end through death only. The com- 
mentator explains nirupadhi by nirupakkilesa, ‘free from sin.’ See 
Childers, s. v. nibbana, p. 268 a. 

419. Sugata is one of those many words in Buddhist literature 
which it is almost impossible to translate, because they have been 
taken in so many acceptations by the Buddhists themselves. 
Sugata etymologically means ‘one who has fared well,’ sugati 
means ‘happiness and blessedness.’ It is wrong to translate it 
literally by ‘ welcome,’ for that in Sanskrit is svagata; and we 
cannot accept Dr. Eitel’s statement (Handbook, p. 138) that 
sugata stands incorrectly for svagata. Sugata is one of the 
not very numerous technical terms in Buddhism for which hitherto 
we know of no antecedents in earlier Brahmanism, It may have 
been used in the sense of ‘happy and blessed,’ but it never became 
a title, while in Buddhism it has become, not only a title, but 
almost a proper name of Buddha. The same applies to tatha- 
gata, lit. ‘thus come,’ but used in Sanskrit very much like 
tathavidha, in the sense of talis, while in Buddhism it means 
a Buddha. There are of course many interpretations of the word, 
and many reasons are given why Buddhas should be called 
Tathagata (Burnouf, Introduction, p. 75, &c.) Boehtlingk s. v. 
supposed that, because Buddha had so many predicates, he was, 
for the sake of brevity, called ‘such a one as he really is.’ I think 
we may go a step further. Another word, tadrzsa, meaning 
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420. Him I call indeed a Brahmaza whose path’ 
the gods do not know, nor spirits (Gandharvas), 
nor men, whose passions are extinct, and who is 
an Arhat (venerable). 

421. Him I call indeed a Br&éhmaza who calls 
nothing his own, whether it be before, behind, or 
between, who is poor, and free from the love of the 
world. 

422. Him | call indeed a Brahmaza, the manly, 
the noble, the hero, the great sage, the conqueror, 
the impassible, the accomplished, the awakened. 

423. Him I call indeed a Br&ahmaza who knows 
his former abodes, who sees heaven and hell, has 
reached the end of births, is perfect in knowledge, 
a sage, and whose perfections are all perfect. 


talis, becomes in P4li, under the form of t4di, a name of 
Buddha’s disciples, and afterwards of Buddha himself. If applied 
to Buddha’s disciples, it may have meant originally ‘ such as he,’ i. e. 
his fellows ; but when applied to Buddha himself, it can only mean 
‘such a one,’ ie. ‘so great a man.’ The Sanskrit m4rsha is 
probably the Pali m4riso, which stands for madiso, Sk.madr7sa, 
‘like me,’ used in Pali when a superior addresses others as his 
equals, and afterwards changed into a mere title of respect. 


aa 


Digitized by Google 


INDEX. 


The figures of this Index refer to the numbers of the verses. 


Abhasvara, gods, 200. 

Agni, worshipped, 107, 392. 

Agatasatru, defeated by Prasenagit, 
201, 

Akanishthas, 218, 

Aki#kana, 87. 

Akko&&hi, 1. 

Amata (amrita), the immortal (Nir- 
vana), 21. 

Animitta, 92, 93. 

Anivesana, 40. 

Anusaya, foundation, root, 338. 

Apastamba, Dharma-sfitra, 39, 96, 


109. 

Appamadavagga, 21. 
Arahantavagga, 9o. 
Arahat, and Ariya, 164. 
Ariya, the elect, 22, 79. 
— etymology of, 270. 
Artha and dharma, 363. 
Arfipadhatu, 218. 

Asava, asrava, 253. 

Asava, khinasava, 89. 
Asrava, 39. See Asava. 
Asoka, 21. 

Asraya, 89. 

Atharva-veda, 96. 
Attavagga, 157. 

Atula, 227. 

Avadana, legend, etymology of, 183. 
Avisa, monastery, 72, 302. 
Avassuta, 39. 

Avriha, 218, 


Balavagga, 60. 

Bee, emblem of a sage, 49. 

Bhikkhuvagga, 360. 

Bhikshu, a mendicant, 31, 32, 72, 75 
266, 267. 

Bhikshu, different from Sramana and 
Brahmaaa, 142. 

BhovAdi, arrogant, addressing vener- 
able people by bho! 396. 
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Bhfiri, knowledge, 282. 

Bodhirufi (508-511 A.D.), 294. 

Bodhyahga. See Sambodhyahga, 89. 

Brahmagialasutta, 153. 

Brahman, above the gods, 230. 

Brahman, with Mara, 105. 

Brahmaza, with Sramaza and Bhik-_ 
shu, 142. 

Brahmaza, etymology of, 388. 

Brahmanavagga, 383. 

Buddha’s last words, 153, 154. 

— commandments, 183, 185. 

Buddhavagga, 179. 


Convent (avasa), 73, 302. 


Dah, to burn, not sah, 31. 

Dandanidhana, 142, 405. 

Dandavagga, 129. 

Death, its dominion, 86. 

— king of, 170. 

Dhamma, plur., forms, things, 279. 

Dhamma, plur., three of the five khan- 
dhas, vedana, sa##a, and sai- 
khara, 1. 

Dhammad§ana, 354. 

Dhammatthavagga, 256. 

Dhanapilaka, 324. 

Dharma, explained, 1. 

Dhatu, eighteen, 89. 

Digambaras (Gainas, followers of 
Mahavira), 141. 

Dipa, island (arhatship), 25, 26. 

Dipa, dvipa, island, 236, 238. 

Dipahkara, 236, 238. 

Dipavamsa, 21. 

Disciple (sekha), 45. 

Ditthi, drishti, heresy, 164. 

Divyavadana, 141, 149. 

Drinking, 247. 


Eightfold, the way, 191, 273. 
Elephant, Buddha, 320. 
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Fetters of life, 345, 346, 350. 
Fire, worshipped by Brahmans, 107, 


392. 

Flowers, with and without scent, 51, 
52. 

Four truths, 190, 273. 


Gandharva, 104. 

Gatha, ror. 

Gathasahgraha, 183. 

Gods, 94, 200. 

Gold pieces, 186, 230 (nekkha). 
Good and evil bear fruit, 119-122. 
Gotama, 296. 

Graha, gaha, 251. 


Gainas, 104, 141. 

Gambfi river, gold of it, 230. 
Garavagga, 146. 

Gataka, 9, 33, 35-39) 72, 149, 158, 


179s 187, 285, 294, 306, 345. 
Gata, sign of Saiva ascetic, 141. 


Hair, platted, of Brahmans, 393, 394. 
Hatred, how it ceases, 3, 4. 

— ceases by love, 5. 

Hitopadesa, 129. 


Immortal place, 114. 
Immortality and death, 21. 
Indra’s bolt, 95. 

Island (dipa), 25, 26. 


Kakasfira, 244. 

Kali, unlucky die, 202. 
Kalyazamitra, 78. 

Kanakamuni, 183. 

Kasava, kashaya, yellow dress, 9. 
Kathasaritsagara, 125. 
Kavyddarsa, 411. 

Kilittha, klish¢a, 15. 
Kisagotami, 45. 

Kodhavagga, 221. 

Kusa, grass, 311. 

Kusa grass, for eating with, 70. 


Kittavagga, 33. 


Lalita-vistara, 39, 44, 46, 153, 251, 
254, 275, 282, 320, 326, 388. 

Lanhkavatara-sfitra, 294. 

Lily (lotus), its purity, 58, 59. 

Lokavagga, 167. 

Lotus leaf, water on it, 401. 


Made and not made, 383. 


Maggavagga, 273. 

Maghavan, Indra, 30. 

Mahabharata, 9, 44, 87, 92, 96, 129, 
131,133, 142, 150, 185, 187, 198, 
200, 202, 3223, 227, 248, 275, 287, 
306, 364, 395. 

Mahf4parinibbana-sutta, 39, 153. 

Mahavamsa, 21. 

Mahavastu, quotes Dharmapada, and 
Sahasravarga, 100, | 

Mahavira, 141. 

Malavagga, 235. 

Mallika, 54. 

Mandhatri, 185. 

Manu, laws, 71, 96, 109, 131, 150, 
251, 320, 345, 346. 

Mara, the tempter, 7, 8, 34, 37, 40, 


46, 57, 105, 175, 274, 276, 337, 


350. 
Milk, turning suddenly, 71. 
Miracles, Buddha’s view of, 254. 
Mithila, 200. 
Muni, etymology of, 268, 269. 
Mustard seed, on a needle, 401, 407. 


Nagavagga, 320. 

Nakedness, 141. 

Namarfipa, mind and body, 221, 367. 

Nibbuta, nirvrita, freed, 89. 

Niraya, hell, 306. 

Nirayavagga, 306. 

Nirukti, 363. 

Nirvana, 23, 32, 75, 126, 134, 184, 
203, 204, 218, 225, 226, 285, 
289, 323, 368, 372, 374. 

Nishkashaya, free from impurity, 
play on word, 9. 


Old-in-vain, 260. 
Overcome evil by good, 223. 


Pakinnakavagga, 290. 

Pakkhandin, praskandin, 244. 

Panditavagga, 76. 

Papavagga, 116. 

Paragamin, 85. 

Pare, oi méAAat, 6. 

Parsvanatha, 141. 

Path, the evil and the good, 17, 18, 
316-319. 

Patricide, 294. 

Piyavagga, 209. 

Platted hair, 141. 

Prapastka, 254. 

Prasenagit, defeated by i oral 
201. 


INDEX. 


Pratibhana, 363. 
Pratimoksha, 183, 185. 
Pravrag, 83. 

Pravragita, etymology of, 388. 
Proverbs, 96. 

Puns, 283, 294, 295, 305. 
Pupphavagga, 44. 


Raga, dust, passion, 313. 
Ramayana, 129. 


Sacrifice, worthless, 106. 

Sahassavagga, quoted in Mah4vastu, 
100. 

Sahita—T ipitaka, 19. 

St. Luke, 130. 

St. Matthew, 252. 

St. Mark, 157. 

Samana, etymology of, 265, 

SamavzZa, priesthood, 20. 

Sambodhyahga, 89. 

Samsara, 60. 

Samsk4ara, conception, 202. 

— the five skandhas, 202. 

Samyutta-nikaya, 69. 

Sanatsugatiya, 21. 

Sankhara, creature, 255. 

Sankhata, 70. 

Sazig#a, perception, 202. 

Sara, truth, reality, 11. 

Sati, smriti, intense thought, gr. 

Sayanasanam, sayandsanam, 185. 

Self, lord of self, 160, 165. 2:0 

Seven elements of knowledge, 89. 

Shore, the other, 85, 384. 

— the two shores, 385. 

Sindhu horses, 322. 

Skandha, body, 202. 

Snowy mountains, 304. 

Spider, 347. 

Spoon, perceives no taste, 64. 

Sugata, Buddha, 285,419 (welfaring). 

Sukhavagga, 197. 

Suttanipata, 20, 61, 87,125, 141, 142, 
170, 185, 205, 239, 306, 328, 
339) 345) 353, 364, 375, 396- 
423.0 


Sakala-pratisékhya, 352. 

Sfinya, 92. 

Svetambaras (Gainas, followers of 
Parsvanatha), 141. 
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Tabernacle, maker of, 153. 

Tagara, plant, 54. 

Taittiriya-drazyaka, 96. 

Tamhavagga, 334. 

Tathagata, 254. 

Tathagatas, are preachers, 276, 

Ten evil states, 137. 

Thirty-six passions, 339. 

Thought, word, and deed, 96. 

Thoughts, their influence, r. 

Tirthanhkara, 104. 

Tonsure, 264. 

Trisarana, 190. 

Trividhadvara, thought, word, and 
deed, 96. 

Twin-verses, 1. 


Ukkurika, see Utkatuk4sana, 141. 

Uncreated (akata), 97. 

Upadana, 20. 

Upadhi, 418. 

Upadhiviveka, 203. 

Upama, aupamya, 129. 

Upasarga, misfortune, 139. 

Ordhvamsrotas, 218. 

Utkarukdsana, sitting on the hams, 
141. 


Vaha, horse, or vaha, wave, 339. 
Vana, forest and lust, 283. 
Vasishtha-Bharadvaga-sitra, 396. 
Vassika flower, 377. 

Vassiki, flower, 55. 

Vedana, sensation, 202. 

Videha, king of, 200. 

Vig#ana, knowledge, 202. 
Vimoksha, freedom, 92, 93. 
Vinaya-pitaka, 28, 307. 
Vishzu-sfitra, 9. 

VisvabhGi Tathagata, 49. 
Viveka,separation, retirement,75,87. 


Works, good, 220. 
World, the next, 176. 
— of the gods, 177. 


Yama, 44, 45) 235. 

Yama’s messengers, 235. 
Yamakavagga, 1. 

Ye dhammié, &c., 183. 

Yellow dress, 9, 10, 307. 
Yonisa/, truly, thoroughly, 326. 
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EXPLANATION OF WORDS 


the meaning of which is not always given in the translation. 


Agivika, one belonging to a sect 
of naked ascetics. 

Arahat, a holy man, a saint. 

Ariya, noble. 

Bhagavat, worshipful, blessed, a 
name of a Buddha. 

Bhikkhu, a mendicant. 

Brahman, the supreme god of the 
Hindus, 

Brahmaaa, a sage. 

Buddha, enlightened, a name of 
certain holy men who have freed 
themselves from existence, parti- 
cularly of Samaza Gotama. 

Dhamma, tenet, doctrine, custom, 
law, religion, virtue, thing. 

Gahatftha, Gihin, a householder. 

Gotama, a name of the last Bud- 
dha. 

Gatila, an ascetic wearing clotted 
hair. 

Gina, a conqueror, a name of a 
Buddha. 

Isi, a sage. 

Khattiya, a warrior, a prince. 

KandAala, an outcast. 

M ara, a name of the king of death, 
the devil. 

Muni, a thinker, a sage. 

N 4ga, an eminent man ; sinless? 

NamuAi= Mara. 

Nibb4na, extinction, the state of 
bliss of the Buddhist. 

Nigaztha, a naked ascetic. 


Pabbag g4, leaving the world, em- 
bracing ascetic life, taking the 
robe. 

Pabbagita, an ascetic, having 
taken the robe. 

Paribbaga, Paribbagaka, a 
wandering mendicant. 

Sakka =Sakya, belonging to the 
Sakya tribe. 

Sakyamuni, the Sakya sage, a 
name of Buddha. 

Samamva, an ascetic. 

SamkhArA, all compound things, 
the material world. 

SamsAra, revolution, transmigra- 
tion. 

SAvaka, a hearer, a follower, a 
disciple of Buddha, including 
both laity and clergy. 

Sekha, a novice, student. 

Sudda, a man of the servile caste. 

Sugata, happy, a name of a Bud- 
dha. 

Thera, an elder, a senior priest. 
Titthiya, an ascetic adhering to 
a certain system of philosophy. 
U padhi, the elements of the world. 
Up4saka, a follower, a lay de- 

votee. 

U pasampada, priest’s orders. 

Vessa, Vessika, a man of the 
third caste. 

Yakkha, a giant, a malignant 
spirit. 


INTRODUCTION 


TO 
{ 


THE SUTTA-NIPATA.. 


THE Collection of Discourses, Sutta-Nipata, which I have 
here translated, is very remarkable, as there can be no 
doubt that it contains some remnants of Primitive Bud- 
dhism. I consider the greater part of the Mahavagga, and 
nearly the whole of the Az#hakavagga as very old. I have 
arrived at this conclusion from two reasons, first from the 
language, and secondly from the contents. 

1. We not only find here what we meet with in other 
Pali poetry, the fuller Vedic forms of nouns and verbs in 
the plural, as avitatazhdse, pazditase, dhammi§se, sitdse, 
upaZ¢hitase, pavadiydse, &c., and #aramase, asmase, sik- 
khissdmase ; the shorter Vedic plurals and the instrumental 
singular of nouns, as vinik#haya, lakkhava for vinikkhayani, 
lakkhavani, manta, parizz4, vinaya, labhakamya for man- 
taya, &c.; Vedic infinitives, as vippahatave, sampaydatave, 
uznametave ; contracted (or sometimes old) forms, as santy4a, 
gakka, duggakka, sammuZA£a, titthy4, thiyo, parihtrati for san- 
tiya, gatiya, sammutiy4, titthiy4, itthiyo, parihariyati, by the 
side of protracted forms, such as 4tum4nam ; but also some 
unusual (sometimes old) forms and words, as apuké/asi, 
sagghasi*=sakkhissasi, sussa#z=sumvissdmi (Sansk. srosh- 
yami), pava and pdav4 =vadati, pavekkke = paveseyya, 
parikissati = parikilissati, vineyya, vifeyya, nikkheyya, pap- 
puyya,= vinayitva, &c., dazffu = disva (S. drvzsh¢va), atisi- 
tva = atikkamitva, anuviZka = anuviditva, paribbasdna = 
vasamana, amhana (S.asman4) = pdsazena, vaéibhi, atubbhi, 
rattamahdabhi, ise (vocative), suvami = simi, maga = miga, 


help to me. I hope shortly to publish the Pali text. 
3 C reads pagghasi. 


r 
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tumo = so, parovara = paravara, bhinahu = bhitihanaka, 
upaya, 4magandha, dhona, vyappatha, vyappathi, vevir£, 
visenibhita, visenikatva, paziseniyanti. Sometimes we meet 
also with difficult and irregular constructions, and very con- 
densed expressions. All this proves, I think, that these 
parts of the book are much older than the Suttas in which 
the language is not only fluent, but of which some verses 
are even singularly melodious. 

2. In the contents of the Suttanipdta we have, I think, 
an important contribution to the right understanding of 
Primitive Buddhism, for we see here a picture not of 
life in monasteries, but of the life of hermits in its first 
stage. We have before us not the systematizing of the 
later Buddhist church, but the first germs of a system, the 
fundamental ideas of which come out with sufficient clear- 
ness. From the A/thakavagga especially it is evident 
where Buddha takes his stand in opposition to Philo- 
sophy (dit¢hi = darsana). 

Indian society at the time of Buddha had two large and 
distinguished religious sects, Samazas and Brahmamas. 
This is apparent from several passages where they are 
mentioned together ; for instance, Vinaya, ed. Oldenberg, IT, 
p. 295; Grimblot, Sept Suttas Palis, p. ix, 8 &c., 118 &c., 
158 &c., 306 &c., 309 ; Dhammapada, p. 392; Suttanipata, 
WV. 99, 129, 189, 440, 529, 859, 1078; Sabhiyasutta, at the 
beginning ; the Inscriptions of Asoka; Mahabhashya, I], 4, 
9 (fol. 398 a); Lalita Vistara, pp. 309, 1. 10, 318, 1.18, 320, 
].20; and lastly, Megasthenes (Schwanbeck, p. 45), dvo yévy 
piroccpwr, oy Tors péev Bpaxpavas xarel, tovs dé Dappavas. 

Famous teachers arose and gathered around them flocks 
of disciples. As such are mentioned Piravza-Kassapa, 
Makkhali-Gosala, Agita-Kesakambali, Pakudha-Kakka- 
yana, Sazgaya-Bela¢thiputta, and Nigaztha-Nataputta!; 
see Suttanipata, p.86; Mahaparinibbanasutta, ed. Childers, 
p. 58; Vinaya II, p.111; Grimblot, Sept Suttas PAlis, p. 114, 
&c.; Milindapazha, ed. Trenckner, p.4. Besides these there 
is Bavari (Suttanipata, p.184), and his disciples Agita, Tissa- 
metteyya, Puzzaka, Mettagi, Dhotaka, Upasiva, Nanda, 


1 Cf. Indian Antiquary, 1880, p. 158. 
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Hemaka, Todeyya, Kappa, Gatukazzin, Bhadrdvudha, 
Udaya, Posala, Mogharagan (Pingiya, vv. 1006—1008 ; Sela, 
p. 98), and Aankin, T4rukkha, Pokkharasati, GAnussoni, 
Vasetiha, and Bh4radvaga, p. 109. 

We learn that there were four kinds of Samanzas, viz. 
Maggaginas, Maggadesakas (or Maggadesins, MaggagghA- 
yins), Maggagivins, and Maggadisins, vv. 83-88. Among 
these Samavzas disputes arose, vv. 828, 883-884; a number 
of philosophical systems were formed, and at the time of 
Buddha there were as many as sixty-three of them, v. 538. 
These systems are generally designated by ditzhi, vv. 54, 
151, 786, 837, 851, &c.; or by ditthigata, vv. 834, 836, 913; 
or by ditéhasuta, v. 778; or by dittha, suta, and muta, 
wy. 793, 813, 914; or by di¢tha, suta, silavata}, and muta, 
vv. 790, 797-798, 836, 887, 1080. The doctrines themselves 
are called dif¢Kinivesa, v. 785; or nivesana, vv. 209, 470, 
801, 846 ; or vinikkhaya, vv. 838, 866, 887, 894; and he who 
entertains any of them, is called nivissavadin, vv. 910, 913. 

What is said of the Samavas seems mostly to hold good 
about the Brahmawzas also. They too are called dispu- 
tatious, vadasila, v. 381, &c,, p. 109; and three kinds of 
them are mentioned, viz. Titthiyas, Agivikas, and Ni- 
ganthas, vv. 380, 891-892. In contradistinction to the 
Samazas the Brahmawas are designated as Teviggas, wv. 
594, 1019; they are Padakas, Veyyakarazas, and perfect 
in Gappa, Nighazdu, Ketubha, Itihdsa, &c., v. 595, p. 98. 
They are called friends of the hymns, v. 139 ; well versed 
in the hymns, v. 976; and their principal hymn is SAvitti 2, 
vv. 568, 456. They worship and make offerings to the fire, 
pp- 74, 20. In Brahmazadhammikasutta the ancient and 
just Brahmawzas are described in opposition to the later 

1 I am not sure whether silavata is to be understood as one notion or two. 
It is generally written in one word, but at p.109 Vasettha says, when one is 
virtuous and endowed with works, he is a Brahmana, yato kho bho siflav4 ka 
hoti vatasampanno fa ettavata kho brahmazo hoti. Stlavata, I presume, refers 
chiefly to the Brahmanas. 

2 From v. 456 we see that Buddha has rightly read vareniyam as the metre 
requires, but I must not omit to mention that the Commentator understands 
by SAvitti the Buddhistic formula: Buddham saranam gakkhami, Dhammam 


saranam gakkhami, Samgham saranam gakkkami, which, like Savitti, contains 
twenty-four syllables. 
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Brahmazas, who slay innocent cows and have acquired wealth 
through the favour of the kings, vv. 307, 308, 311, 3021. 

All these disputants hold fast to their own prejudiced 
views, v. 910. They say that purity comes from philo- 
sophical views, from tradition, and from virtuous works, 
and in many other ways, v. 1078, and that there is no bliss 
excepting by following their opinions, vv. 889, 891, 892. 

Buddha himself has, it is true, sprung from the Samazas: 
he is called Samaza Gotama, p. 96; he shines like a sun 
in the midst of the Samamas, v. 550; and intercourse with 
Samamzas is said to be the highest blessing, v. 265. But 
Buddha has overcome all their systems, v. 538; there is 
nothing which has not been seen, heard, or thought by him, 
and nothing which has not been understood by him, v. 1121. 
All the disputatious Brahmazas do not overcome him in 
understanding, v. 380; and he asserts that no one is puri- 
fied and saved by philosophy or by virtuous works, vv. 1079, 
839. Sanctification, in fact, does not come from another, 
vw. 773, 790, 813; it can be attained only by going into 
the yoke with Buddha, v. 834; by believing in him and in 
the Dhamma of the Saints, vv. 183, 185, 370, 1142; on the 
whole, by being what Buddha is. 

What then is Buddha ? 

First he is a Visionary, in the good sense of the word; 
his knowledge is intuitive, ‘Seeing misery,’ he says, ‘in the 
philosophical views, without adopting any of them, searching 
for truth, I saw inward peace,’ vv. 837, 207. And again, ‘ He, 
a conqueror unconquered, saw the Dhamma visibly, with- 
out any traditional instruction,’ vv. 934, 1052, 1065. He 
teaches an instantaneous, an immediate religious life, vv. 
567, 1136. He is called £akkhumat, endowed with an eye, 
clearly-seeing, vv. 160, 405, 540, 562, 596, 956, 992, 1028, 
1115, 1127 ; samantakakkhu, the all-seeing, vv. 1062, 1068 ; 
and as such he has become an eye to the world, v. 599. 
He sees the subtle meaning of things, vv. 376, 175; he is, 
in one word, Sambuddha, the perfectly-enlightened, vv. 177, 
555) 599, 992; and by knowledge he is delivered, wv. 1106, 


1 Besides the religious Braéhmanas some secular Brahmanas are mentioned, 
p- IT I. 
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72.7, 733, Existence is avigga, ignorance, v. 729; vigga, 
knowledge, is the extinction of the world, v. 730. 

Secondly, he is an Ascetic, a Muni’, one that forsakes 
the world and wanders from the house to the houseless 
state, vv. 273, 375, 1003; because from house-life arises 
defilement, v. 206. An ascetic has no prejudiced ideas, 
v. 802; he has shaken off every philosophical view, v. 787; 
he does not enter into disputes, v. 887 ; he is not pleased 
nor displeased with anything, v. 813; he is indifferent to 
learning, v. 911; he does not cling to good and evil, 
vv. 520, 547, 790; he has cut off all passion and all desire, 
Vv. 2, 795, 1130, 916; he is free from marks, v. 847; and 
possessionless, akizkana, vv. 175, 454, 490, 620, 1058, 1062, 
976, 1069, 1114. He is equable, v. 855; under all circum- 
stances the same, v. 952; still as the deep water, v. 920; 
calm, vv. 459, 861. He has reached peace, wv. 837, 845, 
919; he knows that bliss consists in peace, v. 933; he has 
gone to immortal peace, the unchangeable state of Nib- 
bana, v. 203. And how is this state brought about? By 
the destruction of consciousness, vv. 734-735. And how 
does consciousness cease? By the cessation of sensa- 
tion, vv. 1109-1110; by being without breathing, vv. 
1089-1090 *. 

1. What then is sin according to Buddha? 

Subjectively sin is desire, in all its various forms, 
VV. 923, 1103; viz. desire for existence generally, vv. 776, 
1059, 1067, and especially for name and form, 3.e. indi- 
vidual existence, vv. 354, 1099. As long as man is led by 
desire he will be whirled about in existence, v. 740; for as 
long as there is birth, there will be death, v. 742. Exist- 
ence is called the stream of death, v. 354; the realm of 
Mara, vv. 164, 1145. Those who continually go to sam- 
sara with birth and death, are the ignorant, v. 729. 


1 Buddha is sometimes styled the great Isi, vv. 1060, 1082 ; sometimes a Muni, 
vv. 164, 700; sometimes a Brahmaza, v.1064; sometimes a Bhikkhu, wv. 411, 
415; and all these appellations are used synonymously, vv. 283, 284, 1064, 1066, 
843, 844, 911, 912, 946, 220. Ascetic life is praised throughout the book, 
especially in the Uraga-, Muni-, Rahula-, Sammaparibbaganiya-, Dhammika-, 
Nalaka-, Purabheda-, Tuvataka-, Attadanda-, and Sariputta-suttas. 

? This system ends, it will be seen from this, like other ascetic systems, in 
mysticism, 
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But desire originates in the body, vv. 270, 1099; sin lies 
objectively in embodiment or matter, and conse- 
quently the human body is looked upon as a contemptible 
thing. See Vigayasutta, p. 32. 

2. And what is bliss? 

Subjectively, it is emancipation from desire by 
means of the peace that Buddha preaches, vv. 1065-1066, 
1069, 1084, 1108, 838-839. 

Objectively, it is emancipation from body and 
matter. One must destroy the elements of existence, upa- 
dhi, vv. 373, 546, 1050, 1056; and leave the body behind, 
that one may not come to exist again, vv. 1120, 1122, 761. 
The ignorant only create upadhi, v. 1050, and go again 
and again to samsdara, v. 729. The wise do not enter time, 
kappa, vv. 521, 535, 860; they look upon the world as 
void, v. 1118; hold that there is nothing really existing, 
v. 1069; and those whose minds are disgusted with a fu- 
ture existence, the wise who have destroyed their seeds (of 
existence), go out like a lamp, wv. 234, 353-354. Asa flame, 
blown about by the violence of the wind, goes out, and 
cannot be reckoned (as existing), even so a Muni, deliveted 
from name and body, disappears, and cannot be reckoned 
(as existing), v. 1073. For him who has disappeared, there 
is no form; that by which they say he is, exists for him no 
longer, v. 1075. 

‘Exert thyself, then —O Dhotaka,’ so said Bhagavat,— 
‘being wise and thoughtful in this world, let one, having 
listened to my utterance, learn his own extinction,’ v. 1061. 

Tena h’ atappam karohi,—Dhotaké ‘ti Bhagava,— 
idh’ eva nipako sato 

ito sutvana nigghosam 

sikkhe nibbanam attano. 

With this short sketch of the contents of the Suttani- 
pata for a guide, I trust it will be easy to understand even 
the more obscure parts of the book. 

V. FAUSBOLL. 


COPENHAGEN, 
Sept. 13, 1880. 
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1, URAGASUTTA. 


The Bhikkhu who discards all human passions is compared to a 
snake that casts his skin.—Text and translation in Fr. Spiegel’s 
Anecdota Palica. 

1. He who restrains his anger when it has 
arisen, as (they) by medicines (restrain) the poison 
of the snake spreading (in the body), that Bhikkhu 
leaves this and the further shore, as a snake (quits 
its) old worn out skin. (z) 

2. He who has cut off passion entirely, as (they cut 
off) the lotus-flower growing in a lake, after diving 
(into the water), that Bhikkhu leaves this and the 
further shore, as a snake (quits its) old worn out 
skin. (2) 
_ 3. He who has cut off desire entirely, the flowing, 

the quickly running, after drying it up, that Bhik- 
khu leaves this and the further shore, as a snake 

(quits its) old worn out skin. (3) 

4. He who has destroyed arrogance entirely, as the 
flood (destroys) a very frail bridge of reeds, that 
Bhikkhu leaves this and the further shore, as a 
snake (quits its) old worn out skin. (4) 

5. He who has not found any essence in the exist- 
ences, like one that looks for flowers on fig-trees, 
that Bhikkhu leaves this and the further shore, as 
a snake (quits its) old worn out skin. (5) 

[10] B 
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6. He in whose breast there are no feelings of 
anger, who has thus overcome reiterated existence, 
that Bhikkhu leaves this and the further shore, as 
a snake (quits its) old worn out skin... (6) 

7. He whose doubts are scattered, cut off en- 
tirely inwardly, that Bhikkhu leaves this and the 
further shore, as a snake (quits its) old worn out 
skin. (7) 

8. He who did not go too fast forward, nor was 
left behind, who overcame all this (world of) de- 
lusion, that Bhikkhu leaves this and the further 
shore, as a snake (quits its) old worn out skin. (8). 

9. He who did not go too fast forward, nor was 
left behind, having seen that all this in the world 
is false, that Bhikkhu leaves this and the further 
shore, as a snake (quits its) old worn out skin. (9) 

10. He who did not go too fast forward, nor was 
left behind, being free from covetousness, (seeing) 
that all this is false, that Bhikkhu leaves this and 
the further shore, as a snake (quits its) old worn 
out skin. (10) 

11. He who did not go too fast forward, nor 
_was left behind, being free from passion, (seeing) 
that all this is false, that Bhikkhu leaves this and 
the further shore, aS a snake (quits its) old worn 
out skin. | (11) 

12. He who did not go too fast forward, nor was 
left behind, being free from hatred, (seeing) that all 
this is false, that Bhikkhu leaves this and the further 
shore, as a snake (quits its) old worn out skin. (12) 

13. He who did not go too fast forward, nor was 
left behind, being free from folly, (seeing) that all this 
is false, that Bhikkhu leaves this and the further 
shore, as a snake (quits its) old worn out skin. (13) 


DHANIYASUTTA, 3 


14. He to whom there are no affections whatso- 
ever, whose sins are extirpated from the root, that 
Bhikkhu leaves this and the further shore, as a snake 
(quits its) old worn out skin. (14) 

15. He to whom there are no (sins) whatsoever 
originating in fear, which are the causes of coming 
back to this shore, that Bhikkhu leaves this and the 
further shore, as a snake (quits its) old worn out 
skin, (15) 

16. He to whom there are no (sins) whatsoever 
originating in desire, which are the causes of binding 
(men) to existence, that Bhikkhu leaves this and the 
further shore, as a snake (quits a, old worn out 
skin, (16) 

17, He who, having left the five ébstdien is free 
from suffering, has overcome doubt, and is without 
pain, that Bhikkhu leaves this and the further shore, 

as a snake (quits its) old worn out skin. (17) 


Uragasutta is ended. 


2, DHANIYASUTTA. 


A dialogue between the rich herdsman Dhaniya and Buddha, the 
one rejoicing in his worldly security and the other in his religious 
belief.— This beautiful dialogue calls to mind the parable in n the 
Gospel of S. Luke xii. 16. 

1. ‘I have boiled (my) rice, I have milked (my 
cows), —so said the herdsman Dhaniya,—‘I am 
living together with my fellows near the banks of 
the Mahi (river), (my) house is covered, the fire is 
kindled: therefore, if thou like, rain; O sky!’ (18) 

2. ‘I am free from anger, free from stubborn- 
ness,—so said Bhagavat,—‘I am abiding for one 
night near the banks of the Maht (river), my house 
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is uncovered, the fire (of passions) is extinguished : 
therefore, if thou like, rain, O sky!’ (19) 

3. ‘Gad-flies are not to be found (with me),’/—so 
said the herdsman Dhaniya,—‘ in meadows abound- 
ing with grass the cows are roaming, and they can 
endure rain when it comes: therefore, if thou like, 
rain, O sky!’ (20) 

4. ‘(By me) is made a well-constructed raft,—so 
said Bhagavat,—‘ I have passed over (to Nibbana), 
I have reached the further bank, having overcome 
the torrent (of passions); there is no (further) use 
for a raft: therefore, if thou like, rain, O sky!’ (21) 

5. ‘My wife is obedient, not wanton, —so said the 
herdsman Dhaniya,—‘ for a long time she has been 
living together (with me), she is winning, and I hear 
nothing wicked of her: therefore, if thou like, rain, 
O sky!’ (22) 

6. ‘My mind is obedient, delivered (from all world- 
liness),—so said Bhagavat,—‘ it has for a long time 
been highly cultivated and well-subdued, there is no 
longer anything wicked in me: therefore, if thou 
like, rain, O sky!’ (23) 

7. ‘I support myself by my own earnings, —so 
said the herdsman Dhaniya,—‘and my children are 
(all) about me, healthy; I hear nothing wicked of 
them : therefore, if thou like, rain, O sky!’ (24) 
_ 8. ‘Iam no one’s servant,—so said Bhagavat,— 
‘with what I have gained I wander about in all the 
world, there is no need (for me) to serve: therefore, 
if thou like, rain, O sky!’ (25) 

9. ‘I have cows, I have calves,—so said the 
herdsman Dhaniya,—‘ I have cows in calf and heifers, 
and.I have also a bull as lord over the cows: there- 
fore, if thou like, rain, O sky!’ | (26) 
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10. ‘I have no cows, I have no calves,’—so said 
Bhagavat,—‘ I have no cows in calf and no heifers, 
and I have no bull as a lord over the cows: there- 
fore, if thou like, rain, O sky!’ | (27) 

11. ‘The stakes are driven in, and cannot be 
shaken,—so said the herdsman Dhaniya,—‘ the 
ropes are made of mu#ga grass, new and well-made, 
the cows will not be able to break them: therefore, 
if thou like, rain, O sky!’ (28) 

12. ‘ Having, like a bull, rent the bonds; having, 
like an elephant, broken through the galukshi 
creeper, I shall not again enter into a womb: there- 
fore, if thou like, rain, O sky!’ (29) 

Then at once a shower poured down, filling both 
sea and land. Hearing the sky raining, Dhaniya 
spoke thus: 

13. ‘No small gain indeed (has accrued) to us 
since we have seen Bhagavat; we take refuge in 
thee, O (thou who art) endowed with the eye (of 
wisdom); be thou our master, O. great Muni!’ (30) 

14. ‘Both my wife and myself. are obedient; (if) 
we lead a holy life before Sugata, we shall conquer 
birth and death, and put an end to pain.’ (31) 

15. ‘He who has sons has delight in sons,—so 
said the wicked M4éra,—‘ he who has cows has de- 
light likewise in cows; for upadhi (substance) is the 
delight of man, but he who has no upadhi has no 
delight.’ (32) 

16. ‘He who has sons has care with (his) sons, — 
so said Bhagavat,—‘ he who has cows has likewise 
care with (his) cows; for upadhi (is the cause of) 
people’s cares, but he who has no upadhi has no 


care.’ : (33) 
Dhaniyasutta is ended. 
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3. KHAGGAVISANASUTTA. 


Family life and intercourse with others should be avoided, for 
society has all vices in its train; therefore one should leave 
the corrupted state of society and lead a solitary life. 


1. Having laid aside the rod against all beings, 
and not hurting any of them, let no one wish for a 
son, much less for a companion, let him wander 
alone like a rhinoceros’. (34) 

2. In him who has intercourse (with others) af- 
‘fections arise, (and then) the pain which follows 
affection ; considering the misery that originates in 
_ affection let one wander alone like a rhinoceros. (35) 

3. He who has compassion on his friends and 
confidential (companions) loses (his own) advan- 
tage, having a fettered mind; seeing this danger 
in friendship let one wander alone like a rhino- 
ceros. (36) 

4. Just as a large bamboo tree (with its branches) 
entangled (in each other, such is) the care one has 
with children and wife; (but) like the shoot of a 
bamboo not clinging (to anything) let one wander 
alone like a rhinoceros *. (37) 

5. Asa beast unbound in the forest goes feeding 
at pleasure, so let the wise man, considering (only 
his) own will, wander alone like a rhinoceros, (38) 

6. There is (a constant) calling in the midst of 
company, both when sitting, standing, walking, and 
going away; (but) let one, looking (only) for free- 
dom from desire and for following his own will, 
wander alone like a rhinoceros. (39) 

7. There is sport and amusement in the midst of 


1 Comp. Dhp. v. 142. 2 Comp. Dhp. v. 345. 
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company, and for children there is great affection ; 
(although) disliking separation from his dear friends, 
let one wander alone like a rhinoceros. (40) 

8. He who is at home in (all) the four regions 
and is not hostile (to any one), being content with 
this or that, overcoming (all) dangers fearlessly, let 
him wander alone like a rhinoceros. (41) 

9. Discontented are some pabbagitas (ascetics), 
also some gaha¢¢has (householders) dwelling in 
houses; let one, caring little about other people’s 
children, wander alone like a rhinoceros. (42) 

10, Removing the marks of a gihin (a house- 
holder) like a Koviléra tree whose leaves are fallen, 
let one, after cutting off heroically the ties of a 
gihin, wander alone like a rhinoceros. (43) 

11. If one acquires a clever companion, an asso- 
ciate righteous and wise, let him, overcoming all 
dangers, wander about with him glad and thought- 
ful? (44) 

12. If one does not acquire a clever companion, 
an associate righteous and wise, then as a king 
abandoning (his) conquered kingdom, let him wan- 
der alone like a rhinoceros ?. (45) 

13. Surely we ought to praise the good luck of 
having companions, the best (and such as are our) 
equals ought to be sought for; not having ac- 
quired such friends let one, enjoying (only) allowable 
things, wander alone like a rhinoceros’. (46) 

14. Seeing bright golden (bracelets), well-wrought 
by the goldsmith, striking (against each other when 
there are) two on one arm, let one wander alone 
like a rhinoceros. (47) 

* Comp. Dhp. v. 61. 
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15. Thus (if I join myself) with another I shall 
swear or scold; considering this danger in future, 
let one wander alone like a rhinoceros. - (48) 

16. The sensual pleasures indeed, which are 
various, sweet, and charming, under their different 
shapes agitate the mind; seeing the misery (ori- 
ginating) in sensual pleasures, let one wander alone 
like a rhinoceros. (49) 

17. These (pleasures are) to me calamities, boils, 
misfortunes, diseases, sharp pains, and dangers; 
seeing this danger (originating) in sensual pleasures, 
let one wander alone like a rhinoceros. (50) 

18. Both cold and heat, hunger and thirst, wind 
and a burning sun, and gad-flies and snakes—having 
overcome all these things, let one wander alone like 
a rhinoceros!. (51) 

19. As the elephant, the strong, the spotted, the 
large, after leaving the herd walks at pleasure in 
the forest, even so let one wander alone like a 
rhinoceros. (52) 

20. For him who delights in intercourse (with 
others, even) that is inconvenient which tends to 
temporary deliverance; reflecting on the words of 
(Buddha) the kinsman of the Adiééa family, let one 
wander alone like a rhinoceros. | (53) 

21. The harshness, of the (philosophical) views 
I have overcome, I have acquired self-command, I 
have attained to the way (leading to perfection), 
I am in possession of knowledge, and not to be 
led by others; so speaking, let one wander alone 
like a rhinoceros. (54) 

22. Without covetousness, without deceit, without 


1 Comp. Gataka I, p. 93. 
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craving, without detraction, having got rid of pas- 
sions and folly, being free from desire in all the 
world, let one wander alone like a rhinoceros. (55) 

23. Let one avoid a wicked companion who 
teaches what is useless and has gone into what is 
wrong, let him not cultivate (the society of) one 
who is devoted (to and) lost in sensual pleasures, 
let one wander alone like a rhinoceros. (56) 

24. Let one cultivate (the society of) a friend 
who is learned and keeps the Dhamma, who is 
magnanimous and wise; knowing the meaning (of 
things and) subduing his doubts, let one wander 
alone like a rhinoceros. (57) 

25. Not adorning himself, not looking out for 
sport, amusement, and the delight of pleasure in the 
world, (om the contrary) being loath of a life of 
dressing, speaking the truth, let one wander alone 
like a rhinoceros. (58) 

26. Having left son and wife, father and mother, 
wealth, and corn, and relatives, the different objects of 
desire, let one wander alone like a rhinoceros. (59) 

27. ‘This is a tie, in this there is little -happi- 
ness, little enjoyment, but more of pain, this is a 
fish-hook,’ so having understood, let a thoughtful 
man wander alone like a rhinoceros. (60) 

28. Having torn the ties, having broken the net 
as a fish in the water, being like a fire not returning 
to, the burnt place, let one wander alone like a rhi- 
noceros. (61) 

29. With downcast eyes, and not prying}, with his 
senses guarded, with his mind protected free from 

1 Na ka padalolo ti ekassa dutiyo dvinnam tatiyo ti evam 


gazamaggham pavisitukamataya kamdiyamanapado viya abhavanto 
dighafarika-anavattha#arikavirato va. Commentator. 
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passion, not burning (with lust), let one wander alone 
like a rhinoceros. (62) 

30. Removing the characteristics of a gihin 
(householder), like a P4ri#/atta tree whose leaves 
are cut off, clothed in a yellow robe after wandering 
away (from his house), let one wander alone like a 
rhinoceros. (63) 

31. Not being greedy of sweet things, not being 
unsteady, not supporting others, going begging from 
house to house, having a mind which is not fettered 
to any household, let one wander alone like a rhi- 
noceros. (64) 

32. Having left the five obstacles of the mind, 
having dispelled all sin, being independent, having 
cut off the sin of desire, let one wander alone like a 
rhinoceros. | (65) 

33. Having thrown behind (himself bodily) plea- 
sure and pain, and previously (mental) joy and 
distress, having acquired equanimity, tranquillity, 
purity, let one wander alone like a rhinoceros. (66) 

34. Strenuous for obtaining the supreme good 
(i.e. Nibb4na), with a mind free from attachment, not 
living in idleness, being firm, endowed with bodily 
and mental strength, let one wander alone like a 
rhinoceros. (67) 

35. Not abandoning seclusion and meditation, 
always wandering in(accordance with) the Dhammas}, 
seeing misery in the existences, let one wander alone 
like a rhinoceros 2. (68) 

36. Wishing for the destruction of desire (i.e. Nib- 
bana), being careful, no fool, learned, strenuous, con- 
siderate, restrained, energetic, let one wander alone 
like a rhinoceros. (69) 


1 Dhammesu niskam anudhammadart. 2 Comp. Dhp. v. 20. 
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37. Like a lion not trembling at noises, like the 
wind not caught in a net, like a lotus not stained by 
water, let one wander alone like a rhinoceros. (70) 

38. As a lion strong by his teeth, after overcom- 
ing (all animals), wanders victorious as the king of the 
animals, and haunts distant dwelling-places’, (even 
so) let one wander alone like a rhinoceros. (71) 

39. Cultivating in (due) time kindness, equanimity, 
compassion, deliverance, and rejoicing (with others), 
unobstructed by the whole world, let one wander 
alone like a rhinoceros. (72) 

40. Having abandoned both passion and hatred and 
folly, having rent the ties, not trembling in the loss 
of life, let one wander alone like a rhinoceros*. (73) 

41. They cultivate (the society of others) and 
serve them for the sake of advantage; friends with- 
out a motive are now difficult to get, men know 
their own profit and are impure; (therefore) let one 
wander alone like a rhinoceros. (74) 

Khaggavisazasutta is ended. 


4, KASIBHARADVAGASUTTA. 


The Brahmana Kasibharadvaga reproaches Gotama with idleness, 
but the latter convinces him that he (Buddha) also works, and 
so the Bréhmaza is converted, and finally becomes a saint. 
Compare Sp. Hardy, A Manual of Buddhism, p. 214; Gospel 
of S. John v. 17. 


So it was heard by me: 

At one time Bhagavat dwelt in Magadha at Dak- 
khiz4giri in the Brahmaza village Ekana/a. And at 
that time the Brahmaza Kasibh4radvaga’s five hun- 


1Pantantti dairani senasan4ntti vasati//anani. Commentator. 
2 Comp. Dhp. v. 20. 
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dred ploughs were tied (to the yokes) in the sowing 
season. Then Bhagavat, in the morning, having put 
on his raiment and taken his bowl and robes, went 
to the place where the Brahmaza Kasibharadvaga’s 
work (was going on). At that time the Brahmaza 
Kasibhéradvaga’s distribution of food took place. 
Then Bhagavat went to the place where the distri- 
bution of food took place, and having gone there, he 
stood apart. The Brahmaza Kasibharadvaga saw 
Bhagavat standing there to get alms, and having 
seen him, he said this to Bhagavat : 

‘I, O Samaza, both plough and sow, and having 
ploughed and sown, I eat; thou also, O Samama, 
shouldst plough and sow, and having ploughed and 
sown, thou shouldst eat.’ | 

‘I also, O Brahmaza, both plough and sow, and 
having ploughed and sown, I eat,’ so said Bhagavat. 

‘Yet we do not see the yoke, or the plough, or 
the ploughshare, or the goad, or the oxen of the 
venerable Gotama.’ 

And then the venerable Gotama spoke in this way: 

‘I also, O Brahmaza, both plough and sow, and 
having ploughed and sown, I eat, so said Bhagavat. 
_ Then the Brahmaza Kasibhaéradvaga addressed 

Bhagavat in a stanza: 

1. ‘Thou professest to be a ploughman, and yet 
we do not see thy ploughing; asked about (thy) 
ploughing, tell us (of it), that we may know thy 
ploughing.’ (75) 

2. Bhagavat answered: ‘ Faith is the seed, penance 
the rain, understanding my yoke and plough, mo- 
desty the pole of the plough, mind the tie, thought- 
fulness my ploughshare and goad. (76) 

3. ‘1 am guarded in respect of the body, I am 
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guarded in respect of speech, temperate in food; 
I make truth to cut away (weeds), tenderness is my 
deliverance. (77) 

4. ‘Exertion is my beast of burden; carrying (me) 
to Nibbana he goes without turning back to the 
place where having gone one does not grieve. (78) 

5. ‘So this ploughing is ploughed, it bears the 
fruit of immortality; having ploughed this ploughing 
one is freed from all pain.’ (79) 

Then the Brahmaza Kasibhéradvaga, having 
poured rice-milk into a golden bowl, offered it to 
Bhagavat, saying, ‘Let the venerable Bhagavat eat 
of the rice-milk; the venerable is a ploughman, for 
the venerable Gotama ploughs a ploughing that 
bears the fruit of immortality.’ 

6. Bhagavat said: ‘What is acquired by reciting 
stanzas is not to be eaten by me; this is, O Brah- 
maza, not the Dhamma of those that see rightly; 
Buddha rejects what is acquired by reciting stanzas, 
this is the conduct (of Buddhas) as long as the 
Dhamma exists. (80) 

7. ‘One who is an accomplished great Isi, whose 
passions are destroyed and whose misbehaviour has 
ceased, thou shouldst serve with other food and 
drink, for this is the field for one who looks for 
good works?.’ (81) 

‘To whom then, O Gotama, shall I give this rice- 
milk ?’ so said Kasibharadvaga. 

‘I do not see, O Brahmaza, in the world (of men) 


1 Ajviena ka kevalinam mahesim 
Khizdsavam kukkukkavipasantam 
Annena panena upa//hahassu, 
Khettam hi tam pufiiapekhassa hoti. 
Cf. Sundarikabharadvaga v. 28. 
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and gods and Maras and Brahmans, amongst beings 
comprising gods and men, and Samazas and Brah- 
mavzas, any by whom this rice-milk when eaten can 
be properly digested with the exception of Tathagata, 
or a disciple of Tathagata. Therefore,O Brahmama, 
thou shalt throw this rice-milk in (a place where 
there is) little grass, or cast it into water with no 
worms, so said Bhagavat. 

Then the Brahmaza Kasibharadvaga threw the 
rice-milk into some water with no worms. Then 
the rice-milk thrown into the water splashed, hissed, 
_ smoked in volumes; for as a ploughshare that has 
got hot during the day when thrown into the water 
splashes, hisses, and smokes in volumes, even so the 
rice-milk (when) thrown into the water splashed, 
hissed, and smoked in volumes. 

Then the Brahmaza Kasibhéaradvaga alarmed and 
terrified went up to Bhagavat, and after having 
approached and fallen with his head at Bhagavat’s 
feet, he said this to Bhagavat: 

‘It is excellent, O venerable Gotama! It is ex- 
cellent, O venerable Gotama! As one raises what 
has been overthrown, or reveals what has been 
hidden, or tells the way to him who has gone 
astray, or holds out an oil lamp in the dark that 
those who have eyes may see the objects, even so 
by the venerable Gotama in manifold ways the 
Dhamma (has been) illustrated. I take refuge in 
the venerable Gotama and in the Dhamma and in 
the Assembly of Bhikkhus; I wish to receive the 
pabbaggé, I wish to receive the upasampada (the 
robe and the orders) from the venerable Gotama,’ 
so said Kasibharadvaga. 

Then the Brahmaza Kasibharadvaga received the 
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pabbaggé from Bhagavat, and he received also the 
upasampad4; and the venerable Bharadvaga having 
lately received the upasampada, leading a solitary, 
retired, strenuous, ardent, energetic life, lived after 
having in a short time in this existence by his own 
understanding ascertained and possessed himself of 
that highest perfection of a religious life for the 
sake of which men of good family rightly wander 
away from their houses to a houseless state. ‘ Birth 
had been destroyed, a religious life had been led, 
what was to be done had been done, there was 
nothing else (to be done) for this existence,’ so he 
perceived, and the venerable Bharadvaga became 
one of the arahats (saints). 


Kasibhéradvagasutta is ended. 


5. KUNDASUTTA. 


Buddha describes the four different kinds of Samazas to Xunda, 
the smith. | 

I. ‘IT ask the Muni of great understanding, —so 
said Aunda, the smith,—‘ Buddha, the lord of the 
Dhamma, who ts free from desire, the best of bipeds, 
the most excellent of charioteers, how many (kinds 
of) Samavas are there in the world; pray tell me 
that ?’ (82) 
2. ‘ There are four (kinds of) Samazas, (there is) 
not a fifth, O Aunda,—so said Bhagavat,—‘ these I 
will reveal to thee, being asked in person; (they are) 
Maggaginas and Maggadesakas, Maggagivins and 
Maggadisins,’ (83) 
3. ‘ Whom do the Buddhas call a Maggagina?’—so 
said Aunda, the smith,—‘ How is a Maggagghayin 
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unequalled? Being asked, describe to me a Mag- 
gagivin, and reveal to me a Maggadifsin.’ _— (84) 

4. Bhagavat said: ‘He who has overcome doubt, 
is without pain, delights in Nibbana, is free from 
greed, a leader of the world of men and gods, such 
a one the Buddhas call a maggagina (that is, vic- 
torious by the way). 7 (85) _ 

5. ‘He who in this world having known the best 
(i.e. Nibbana) as the best, expounds and explains here - 
the Dhamma, him, the doubt-cutting Muni, without 
desire, the second of the Bhikkhus they call a mag- 
gadesin (that is, teaching the way). (86) 

6. ‘ He who lives in the way that has so well been 
taught in the Dhammapada, and is restrained, atten- 
tive, cultivating blameless words, him the third of 
the Bhikkhus they call a maggagivin (that is, 
living in the way’). (87) 

7. ‘He who although counterfeiting the virtuous is 
forward, disgraces families, is impudent, deceitful, un- 
restrained, a babbler, walking in disguise, such a one 
is a maggad {sin (that is, defiling the way)* (88) 

8. ‘He who has penetrated these (four Samazas), 
who is a householder, possessed of knowledge, a pupil 
of the venerable ones, wise, having known that they 
all are such,—having seen so, his faith is not lost; 
for how could he make the undepraved equal to the 
depraved and the pure equal to the impure?’ —_ (89) 

| Aundasutta is ended. 
a a 
1 Yo Dhammapade sudesite 
Magge givati savifiato sattma 
Anavaggapadani sevamano 


Tatiyam bhikkhunam ahu maggagtvim. 
* Comp. Gtaka II, p. 281. 


PARABHAVASUTTA. 17 


6. PARABHAVASUTTA. 


A dialogue between a deity and Buddha on the things by which 
a man loses and those by which he gains in this world. —Text 
by Grimblot, in Journal Asiatique, t. xviii (1871), p. 237; transla- 
tion by L. Feer, in Journal Asiatique, t. xviii (1871), p. 309, and 
by Gogerly, reprinted in Journal Asiatique, t.xx (1872), p. 226. 

So it was heard by me: 

At one time Bhagavat dwelt at SAvattht, in Geta- 
vana, in the park of Anathapizdika. Then when 
the night had gone, a certain deity of a beautiful 
appearance, having illuminated the whole Getavana, 
went up to Bhagavat, and having approached and 
saluted him, he stood apart, and standing apart that 
deity addressed Bhagavat in stanzas : 

1. ‘We ask (thee), Gotama, about a man that 
suffers loss; having come to ask, Bhagavat, (tell us) 
what is the cause (of loss) to the losing (man).’ (90) 

2. Bhagavat: ‘ The winner is easily known, easily 
known (is also) the loser: he who loves Dhamma is 
the winner, he who hates Dhamma is the loser.’ (91) 

3. Deity: ‘We know this to be so, this is the 
first loser; tell (us) the second, O Bhagavat, what 
is the cause (of loss) to the losing (man).’ (92) 

4. Bhagavat: ‘Wicked men are dear to him, he 
does not do anything that is dear to the good, he 
approves of the Dhamma of the wicked,—that is 
the cause (of loss) to the losing (man). (93) 

5. Deity: ‘We know this to be so, this is the 
second loser; tell us the third, O Bhagavat, what is 
the cause (of loss) to the losing (man).’ (94) 

6. Bhagavat: ‘The man who is drowsy, fond of 
society and without energy, lazy, given to anger,— 
that is the cause (of loss) to the losing (man).’ (95) 

[10] © C 
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7, Deity: ‘We know this to be so, this is the 
third loser; tell us the fourth, O Bhagavat, what is 
the cause (of loss) to the losing (man).’ (96) 

8. Bhagavat : ‘ He who being rich does not support 
mother or father who are old or past their youth,— 
that is the cause (of loss) to the losing (man).’ (97) 

9. Deity: ‘We know this to be so, this is the 
fourth loser; tell us the fifth,O Bhagavat, what is 
the cause (of loss) to the losing (man).,’ (98) 

10. Bhagavat: ‘He who by falsehood deceives 
either a Brahmaza or a Samaza or any other men- 
dicant,—that is the cause (of loss) to the losing 
(man). (99) 

11. Deity: ‘We know this to be so, this is the 
fifth loser; tell us the sixth,O Bhagavat, what is 
the cause (of loss) to the losing (man).’ (100) 

12. Bhagavat: ‘The man who is possessed of 
much property, who has gold and food, (and still) 
enjoys alone his sweet things,—that is the cause 
(of loss) to the losing (man).,’ (101) 

13. Deity: ‘We know this to be so, this is the 
sixth loser; tell us the seventh, O Bhagavat, what 
is the cause (of loss) to the losing (man).’ (102) 

14. Bhagavat: ‘ The man who proud of his birth, 
of his wealth, and of his family, despises his rela- 
tives,—that is the cause (of loss) to the losing 
(man). (103) 

15. Deity: ‘We know this to be so, this is the 
seventh loser; tell us the eighth, O Bhagavat, what 
is the cause (of loss) to the losing (man).’ (104) 

16. Bhagavat: ‘The man who given to women, 
to strong drink, and to dice, wastes whatever he has 
gained,—that is the cause (of loss) to the losing 


(man).’ (105) 
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17. Deity: ‘We know this to be so, this is the 
eighth loser ; tell us the ninth, O Bhagavat, what is 
the cause (of loss) to the losing (man).’ (106) 

18. Bhagavat: ‘He who, not satisfied with his 
own wife, is seen with harlots and the wives of 
others,—that is the cause (of loss) to the losing 
(man).’ (107) 

19. Deity: ‘We know this to be so, this is the 
ninth loser; tell us the tenth, O Bhagavat, what 
(is) the cause (of loss) to the losing (man). — (108) 

20. Bhagavat: ‘The man who, past his youth, 
brings home a woman with breasts like the timbaru 
fruit, and for jealousy of her cannot sleep,—that is 
the cause (of loss) to the losing (man).’ (109) 

21. Deity: ‘We know this to be so, this is the 
tenth loser ; tell us the eleventh, O Bhagavat, what 
is the cause (of loss) to the losing (man).’ (110) 

22. Bhagavat: ‘He who places in supremacy a 
woman given to drink and squandering, or a man of 
the same kind,—that is the cause (of loss) to the 
losing (man).’ (111) 

23. Deity: ‘We know this to be so, this is the 
eleventh loser; tell us the twelfth,O Bhagavat, what 
is the cause (of loss) to the losing (man), (112) 

24. Bhagavat: ‘ He who has little property, (but) 
great desire, is born in a Khattiya family and wishes 
-for the kingdom in this world,—that is the cause (of 
loss) to the losing (man).’ (113) 

25. Having taken into consideration these losses 
in the world, the wise, venerable man, who is en- 
dowed with insight, cultivates the happy world (of 
the gods),’ (114) 

Paradbhavasutta is ended. 
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7. VASALASUTTA. 


The Brahmama Aggikabh4radvaga is converted by Buddha, after 
hearing his definition of an outcast, illustrated by the story of 
Matanga, told in the Matangagataka. Comp. Sp. Hardy, The 
Legends and Theories of the Buddhists, p. 49.—Text and trans- 
lation in Alwis’s Buddhist Nirvaza, p. 119. 

So it was heard by me: 

At one time Bhagavat dwelt at SAvatthi, in Geta- 
vana, in the park of Anathapizdika. Then Bhagavat 
having put on his raiment in the morning, and having 
taken his bowland his robes, entered SAvattht for alms. 

Now at that time in the house of the Brahmaza 
Aggikabharadvaga the fire was blazing, the offering 
brought forth. Then Bhagavat going for alms from 
house to house in SAvattht went to the house of the 
Brahmamza Aggikabharadvaga. The Brahmaza Ag- 
gikabhdradvaga saw Bhagavat coming at a distance, 
and seeing him he said this: ‘Stay there, O Shave- 
ling; (stay) there, OO Samavaka (i.e. wretched Samaza) ; 
(stay) there, O Vasalaka (i.e. outcast)!’ 

This having been said, Bhagavat replied to the 
Brahmaza Aggikabharadvaga: ‘Dost thou know, 
O Brahmaza, an outcast, or the things that make 
an outcast ?’ 

‘No, O venerable Gotama, I do not know an 
outcast, or the things that make an outcast; let: 
the venerable Gotama teach me this so well that I 
may know an outcast, or the things that make 
an outcast.’ 

‘Listen then, O Brahmama, attend carefully, I will 
tell (thee).’ 

‘Even so, O venerable one, so the Brahmaza 
Aggikabharadvaga replied to Bhagavat. 
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Then Bhagavat said this: 

1, ‘The man who is angry and bears hatred, who 
is wicked and hypocritical, who has embraced wrong 
views, who is deceitful, let one know him as an 
outcast. (115) 

2. ‘Whosoever in this world harms living beings, 
whether once or twice born, and in whom there is 
no compassion for living beings, let one know him 
as an outcast. (116) 

3. ‘Whosoever destroys or lays siege to villages 
and towns, and is known as an enemy, let one know 
him as an outcast. (117) 

4. ‘Be it in the village or in the wood, whosoever 
appropriates by theft what is the property of others 
and what has not been given, let one know him as 
an outcast. (118) 

5. ‘Whosoever, having really contracted a debt, 
runs away when called upon (to pay), saying, “There 
is no debt (that I owe) thee,” let one know him as 
an outcast. (119) 

6. ‘Whosoever for love of a trifle having killed a 
man going along the road, takes the trifle, let one 
know him as an outcast. (120) 

7. ‘The man who for his own sake or for that 
of others or for the sake of wealth speaks falsely 
when asked as a witness, let one know him as an 
outcast. (127) 

8. ‘Whosoever is seen with the wives of relatives 
or of friends either by force or with their consent, let 
one know him as an outcast. “. (122) 

g. ‘Whosoever being rich does not support mother 
or father when old and past their youth, let one know 
him as an outcast. (123) 

10. ‘Whosoever strikes or by words annoys mother 
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or father, brother, sister, or mother-in-law, let one 
know him as an outcast. (124) 

11. ‘Whosoever, being asked about what is good, 
teaches what is bad and advises (another, while) con- 
cealing (something from him), let one know him as 
an outcast. (125) 

12. ‘Whosoever, having committed a bad deed, 
hopes (saying), “ Let no one know me” (as having 
done it, who is) a dissembler, let one know him as 
an outcast. (126) 

13. ‘ Whosoever, having gone to another's house 
and partaken of his good food, does not in return 
honour him when he comes, let one know him as an 
outcast. (127) 

14. ‘Whosoever by falsehood deceives either a 
Brahmaza or a Samaza or any other mendicant, let 
one know him as an outcast. / (128) 

15. ‘Whosoever by words annoys either a Brah- 
maza or a Samaza when meal-time has come and 
does not give (him anything), let one know him as 
an outcast. (129) 

16. ‘Whosoever enveloped in ignorance in this 
world predicts what is not (to take place), coveting 
a trifle, let one know him as an outcast. (130) 

17. ‘Whosoever exalts himself and despises others, 
being mean by his pride, let one know him as an 
outcast. (131) 

18. ‘Whosoever is a provoker and is avaricious, has 
sinful desires, is envious, wicked, shameless, and fear- 
less of sinning, let one know him asan outcast. (132) 

19. ‘Whosoever reviles Buddha or his disciple, 
be he a wandering mendicant (paribbaga) or a 
householder iganaréaa), let one know him as an 
outcast. _ (133) 
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20. ‘Whosoever without being a saint (arahat) 
pretends to be a saint, (and is) a thief in all the 
worlds including that of Brahman, he is indeed the 
lowest outcast; (all) these who have been described 
by me to you are indeed called outcasts. (134) 

21. ‘Not by birth does one become an outcast, 
not by birth does one become a Braéhmaza; by 
deeds one becomes an outcast, by deeds one be- 
comes a Braéhmama. (135) 

22. ‘ Know ye this in the way that this example 
of mine (shows): There was a Kamzdala of the 
Sopéka caste, well known as Matanga. (136) 

23. ‘This MAtanga reached the highest fame, such 
as was very difficult to obtain, and many Khattiyas 
and Brahmazas went to serve him. (137) 

24. ‘He having mounted the vehicle of the gods, 
(and entered) the high road (that is) free from 
dust, having abandoned sensual desires, went to 
the Brahma world. : (138) 

25. ‘His birth did not prevent him from being 
re-born in the Brahma world; (on the other hand) 
there are Brdhmazas, born in the family of pre- 
ceptors, friends of the hymns (of the Vedas), (139) 

26. ‘But they are continually caught in sinful deeds, 
and are to be blamed in this world, while in the 
coming (world) hell (awaits them); birth does not 
save them from hell nor from blame. (140) 

27. ‘(Therefore) not by birth does one become an 
outcast, not by birth does one become a Brahmaza, 
by deeds one becomes an outcast, by deeds one 
becomes a Brahmaza. (141) 

This having been said, the Brahmaza Aggikabha- 
radvaga answered Bhagavat as follows: 

‘Excellent, O venerable Gotama! Excellent, O 
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venerable Gotama! As one, O venerable Gotama, 
raises what has been overthrown, or reveals what 
has been hidden, or tells the way to him who has 
gone astray, or holds out an oil lamp in the dark 
that those who have eyes may see the objects, even 
so by the venerable Gotama in manifold ways the 
Dhamma has been illustrated; I take refuge in the 
venerable Gotama and in the Dhamma and in the 
Assembly of Bhikkhus. Let the venerable Gotama 
accept me as an updsaka (a follower, me) who 
henceforth for all my life have taken refuge (in 
him).’ 


Vasalasutta is ended. 


8. METTASUTTA. 


A peaceful mind and goodwill towards all beings are praised.—Text 
by Grimblot in Journal Asiatique, t. xviii (1871), p. 250, and by 
Childers in Khuddaka Pasfa, p. 15; translation (?) by Gogerly 
in the Ceylon Friend, 1839, p. 211, by Childers in Kh. Pasha 
and by L. Feer in Journal Asiatique, t. xviii (1871),fp. 328. 

1. Whatever is to be done by one who is skilful 
in seeking (what is) good, having attained that tran- 
quil state (of NibbAna):—Let him be able and upright 
and conscientious and of soft speech, gentle, not 
proud, (142) 

2. And contented and easily supported and having 
few cares, unburdened and with his senses calmed 
and wise, not arrogant, without (showing) greediness 
(when going his round) in families. (143) 

3... And let him not do anything mean for which 
others who are wise might reprove (him); may all 
beings be happy and secure, may they be happy- 
minded. ; (144) 
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4. Whatever living beings there are, either feeble 
or strong, all either long or great, middle-sized, 
short, small or large, (145) 

5. Either seen or which are not seen, and which 
live far (or) near, either born or seeking birth, may 
all creatures be happy-minded. (146) 

6. Let no one deceive another, let him not despise 
(another) in any place, let him not out of anger or 
resentment wish harm to another. (147) 

7. As a mother at the risk of her life watches 
over her own child, her only child, so also let every 
one cultivate a boundless (friendly) mind towards all 
beings, (148) 

8. And let him cultivate goodwill towards all the 
world, a boundless (friendly) mind, above and below 
and across, unobstructed, without hatred, without 
enmity. (149) 

9. Standing, walking or sitting or lying, as long 
as he be awake, let him devote himself to this 
mind; this (way of) living they say is the best in 
this world. (150) 

10. He who, not having embraced (philosophical) 
views, is virtuous, endowed with (perfect) vision, 
after subduing greediness for sensual pleasures, will 
never again go to a mother’s womb. (151) 

| Mettasutta 1s ended. 


9. HEMAVATASUTTA. 


A dialogue between two Yakkhas on the qualities of Buddha. 
They go to Buddha, and after having their questions answered 
they, together with ten hundred Yakkhas, become the followers 
of Buddha. 


1. ‘To-day is the fifteenth, a fast day; a lovely 
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night has come, —so said the Yakkha Satagira,—‘let 
us (go and) see the renowned Master Gotama.’ (152) 

2. ‘Is the mind of such a one well disposed towards 
all beings ?’—so said the Yakkha Hemavata,—‘are 
his thoughts restrained as to things wished for or 
not wished for ?’ (153) 

3. ‘His mind is well disposed towards all beings, 
(the mind) of such a one,—so said the Yakkha 
Satagira,—‘and his thoughts are restrained as to 
things wished for or not wished for. (154) 

4. ‘Does he not take what has not been given (to 
him) ?’—so said the Yakkha Hemavata,—‘ is he self- 
controlled (in his behaviour) to living beings? is 
he far from (a state of) carelessness ? does he not 
abandon meditation ?’ (155) 

5. ‘He does not take what has not been given 
(to him),’-—so said the Yakkha Sat4gira,—‘ and he is 
self-controlled (in his behaviour) to living beings, 
and he is far from (a state of) carelessness; Buddha 
does not abandon meditation.’ (156) 

6. ‘Does he not speak falsely ?’—so said the 
Yakkha Hemavata,—‘ is he not -harsh - spoken? 
does he not utter slander? does he not talk non- 
sense ?’ | (157) 

7. ‘He does not speak falsely,—so said the Yak- 
kha SatAgira——‘he is not harsh-spoken, he does 
not utter slander, with judgment he utters what 
is good sense.’ (158) 

8. ‘Is he not given to sensual pleasures ?’—so 
said the Yakkha Hemavata,—‘is his mind undis- 
turbed? has he overcome folly? does he see 
clearly in (all) things (dhammas) ?’ (159) 

9. ‘He is not given to sensual pleasures,’—so 
said the Yakkha Satagira,—‘ and his mind is undis- 
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turbed; he has overcome all folly; Buddha sees 
clearly in (all) things.’ (160) 

10. ‘Is he endowed with knowledge ?’—so said 
the Yakkha Hemavata,—‘is his conduct pure ? 
have his passions been destroyed? is there no. 
new birth (for him) ?’ (161) — 

11. ‘He is endowed with knowledge,—so said 
the Yakkha Sét4gira—‘ and his conduct is pure; all 
his passions have been destroyed; there is no new 
birth for him. (162) 

12. ‘The mind of the Muni is accomplished in 
deed and word; Gotama, who is accomplished 
by his knowledge and conduct, let us (go and) 
see. (163) 

13. ‘Come, let us (go and) see Gotama, who has 
legs like an antelope, who is thin, who is wise, living 
on little food, not covetous, the Muni who is medi- 
tating in the forest. : (164) 

14. ‘Having gone to him who is a lion amongst 
those that wander alone and does not look for sen- 
sual pleasures, let us ask about the (means of) deli- 
verance from the snares of death. (165) 

15. ‘Let us ask Gotama, the preacher, the ex- 
pounder, who has penetrated all things, Buddha 
who has overcome hatred and fear.’ (166) 

16. ‘In what has the world originated ?’—so said 
the Yakkha Hemavata,—‘ with what is the world 
intimate? by what is the world afflicted, after 
having grasped at what ?’ (167) 

17, ‘In six the world has originated, O Hema- 
vata,—so said Bhagavat,—‘ with six it is intimate, 
by six the world is afflicted, after having grasped 
at six.’ (168) 

18. Hemavata said: ‘What is the grasping by 
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which the world is afflicted? Asked about salva- 
tion, tell (me) how one is released from pain ?’ (169) 

19. Bhagavat said: ‘ Five pleasures of sense are 
said to be in the world, with (the pleasure of) the 
‘ mind as the sixth; having divested oneself of desire 
for these, one is thus released from pain. (170) 

20. ‘ This salvation of the world has been told to 
you truly, this I tell you: thus one is released from 
pain.’ (171) 

21. Hemavata said: ‘Who in this world crosses 
the stream (of existence) ? who in this world crosses 
the sea? who does not sink into the deep, where 
there is no footing and no support ?’ (172) 

22. Bhagavat said: ‘He who is always endowed 
with virtue, possessed of understanding, well com- 
posed, reflecting within himself, and thoughtful, 
crosses the stream that is difficult to cross. (173) 

23. ‘He who is disgusted with sensual pleasures, 
who has overcome all bonds and destroyed joy, such 
a one does not sink into the deep. (174) 

24. Hemavata said: ‘ He who is endowed with a 
profound understanding, seeing what is subtile, pos- 
sessing nothing, not clinging to sensual pleasures, 
behold him who is in every respect liberated, the 
great Isi, walking in the divine path. (175) 

25. ‘He who has got a great name, sees what is 
subtile, imparts understanding, and does not cling to 
the abode of sensual. pleasures, behold him, the all- 
knowing, the wise, the great Isi, walking in the noble 
path. | (176) 

26. ‘A good sight indeed (has met) us to-day, a 
good daybreak, a beautiful rising, (for) we have seen 
the perfectly enlightened (sambuddham), who has 
crossed the stream, and is free from passion. (177) 
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27. ‘These ten hundred Yakkhas, possessed of 
supernatural power and of fame, they all take refuge 
in thee, thou art our incomparable Master. (178) 

28. ‘We will wander about from village to vil- 
lage, from mountain to mountain, worshipping the 
perfectly enlightened and the perfection of the 
Dhamma!) (179) 

Hemavatasutta is ended. 


10. AZAVAKASUTTA. 


The Yakkha A/avaka first threatens Buddha, then puts some 
questions to him which Buddha answers, whereupon A/avaka 
is converted. 

So it was heard by me: 

At one time Bhagavat dwelt at A/avi, in the 
realm of the Yakkha A/avaka. Then the Yakkha 
A/avaka went to the place where Bhagavat dwelt, 
and having gone there he said this to Bhagavat : 
~ €Come out, O Samaza!’ 

‘Yes, O friend!’ so saying Bhagavat came out. 

‘Enter, O Samaza!’ 

‘Yes, O friend!’ so saying Bhagavat entered. 

A second time the Yakkha A/avaka said this to 
Bhagavat: ‘Come out, O Samaza!’ 

‘Yes, O friend!’ so saying Bhagavat came out. 

‘Enter, O Samaza!’ 

‘Yes, O friend!’ so saying Bhagavat entered. 

A third time the Yakkha A/avaka said this to 
Bhagavat: ‘Come out, O Samaza |’ 

‘Yes, O friend!’ so saying Bhagavat came out. 

‘Enter, O Samaza!’ 


1 Dhammassa fa sudhammatam. 
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‘Yes, O friend!’ so saying Bhagavat entered. 

A fourth time the Yakkha A/avaka said this to 
Bhagavat : ‘Come out, O Samaza |’ 

‘I shall not come out to thee, O friend, do what 
thou pleasest.’ 

‘T shall ask thee a question, O Samaza, if thou 
canst not answer it, I will either scatter thy thoughts 
or cleave thy heart, or take thee by thy feet and 
throw thee over to the other shore of the Ganga.’ 

‘TI do not see, O friend, any one in this world nor 
in the world of gods, Maras, Brahmans, amongst the 
beings comprising gods, men, Samazas, and Brah- 
mazas, who can either scatter my thoughts or 
cleave my heart, or take me by the feet and throw 
me over to the other shore of the Ganga ; however, 
O friend, ask what thou pleasest.’ 

Then the Yakkha A/avaka addressed Bhagavat 
in stanzas: 

‘What in this world is the best property for a 
man : 1? what, being well done, conveys happiness ? 
what is indeed the sweetest of sweet things ? how 
lived do they call life the best ?’ (180) 

2. Bhagavat said: ‘Faith is in this world the 
best property for a man; Dhamma, well observed, 
conveys happiness ; truth indeed is the sweetest of 
things ; and that life they call the best which is lived 
with understanding.’ (181) 

3. A/avaka said: ‘How does one cross the 
stream (of existence)? how does one cross the 
sea? how does one conquer pain? how is one 
purified ?’ (182) 

4. Bhagavat said: ‘ By faith one crosses the 
stream, by zeal the sea, by exertion one conquers 
pain, by understanding one is purified,’ (183) 
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5. A/avaka said: ‘ How does one obtain under- 
standing ? how does one acquire wealth? how does 
one obtain fame? how does one bind friends (to 
himself)? how does one not grieve passing away 
from this world to the other ?’ (184) 

6. Bhagavat said: ‘He who believes in the 
Dhamma of the venerable ones as to the acquisi- 
tion of Nibbana, will obtain understanding from his 
desire to hear, being zealous and discerning. (185) 

7. ‘He who does what is proper, who takes the 
yoke (upon him and) exerts himself, will acquire 
wealth, by truth he will obtain fame, and being 
~ charitable he will bind friends (to himself). (186) 

8. ‘He who is faithful and leads the life of a 
householder, and possesses the following four 
Dhammas (virtues), truth, justice (dhamma), firm- 
ness, and liberality—such a one indeed does not 
grieve when passing away. (187) 

9. ‘Pray, ask also other Samazas and Brahmazas 
far and wide, whether there is found in this world 
anything greater than truth, self-restraint, liberality, 
and forbearance.’ (188) 

10. A/avaka said: ‘Why should I now ask 
Samazas and Brahmawas far and wide? I now 
know what is my future good. (189) 

11. ‘For my good Buddha came to live at A/avi; 
now I know where (i.e. on whom bestowed) a gift 
will bear great fruit. (190) 

12. ‘I will wander about from village to village, 
from town to town, worshipping the perfectly en- 
lightened (sambuddha) and the perfection of the 
Dhamma.’ (191) 

A/avakasutta is ended. 
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11, VIGAYASUTTA. 


A reflection on the worthlessness of the human body; a fol- 
lower of Buddha only sees the body as it really is, and conse- 
quently goes to Nibbana.—Comp. GAtaka I, p. 146. 


1. If either walking or standing, sitting or lying, 
any one contracts (or) stretches (his body, then) this 
is the motion of the body. (192) 

2. The body which is put together with bones 
and sinews, plastered with membrane and flesh, and 
covered with skin, is not seen as it really is. (193) 

3. It is filled with the intestines, the stomach, the 
lump of the liver, the abdomen, the heart, the lungs, 
the kidneys, the spleen. (194) 

4. With mucus, saliva, perspiration, lymph, blood, 
the fluid that lubricates the joints, bile, and fat. (195) 

5. Then in nine streams impurity flows always 
from it; from the eye the eye-excrement, from the 
ear the ear-excrement, (196) 

6. Mucus from the nose, through the mouth it 
ejects at one time bile and (at other times) it ejects 
phlegm, and from (all) the body come sweat and 
dirt. (197) 

7. Then its hollow head is filled with the 
brain. <A fool led by ignorance thinks it a fine 
thing. (198) 

8. And when it lies dead, swollen and _ livid, 
discarded in the cemetery, relatives do not care 
(for it). (199) 

9. Dogs eat it and jackals, wolves and worms; 
crows and vultures eat it, and what other living 
creatures there are. (200) 

10, The Bhikkhu possessed of understanding in- 
this world, having listened to Buddha’s words, he 
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certainly knows it (i.e. the body) thoroughly, for he 
sees it as it really is. (201) 
11. As this (living body is) so is that (dead one), 
as this is so that (will be’); let one put away desire 
for the body, both as to its interior and as to its 
exterior. (202) 
12. Such a Bhikkhu who has turned away from de- 
sire and attachment, and is possessed of understand- 
ing in this world, has (already) gone to the immortal 
peace, the unchangeable state of Nibbana. = (203) 
13. This (body) with two feet is cherished (al- 
though) impure, ill-smelling, filled with various kinds - 
of stench, and trickling here and there. (204) 
14. He who with such a body thinks to exalt 
himself or despises others—what else (is this) but 
blindness ? (205) 
7 Vigayasutta is ended. 


12, MUNISUTTA. 


Definition of a Muni. 


1, From acquaintanceship arises fear, from house- 
life arises defilement ; the houseless state, freedom 
from acquaintanceship—this is indeed the view of 
a Muni. (206) 

2. Whosoever, after cutting down the (sin that has) 
arisen, does not let (it again) take root and does not 
give way to it while springing up towards him, him 


1 Yatha idam tatha etam 
Yatha eta tatha idam. 


[10] D 
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the solitarily wandering they call a Muni; such a 
great Isi has seen the state of peace}. (207) 

3. Having considered the causes (of sin, and) 
killed the seed, let him not give way to desire for 
it; such a Muni who sees the end of birth and 
destruction (i.e. Nibbana), after leaving reasoning 
behind, does not enter the number (of living 
beings) ?. (208) 

4. He who has penetrated all the resting-places? 
(of the mind, and) does not wish for any of them,— 
such a Muni indeed, free from covetousness and free 
from greediness, does not gather up (resting-places), 
for he has reached the other shore. (2009) 

5. The man who has overcome everything, who 
knows everything, who is possessed of a good 
understanding, undefiled in all things (dhamma), 
abandoning everything, liberated in the destruc- 
tion of desire (i.e. Nibbana), him the wise style a 
Muni*t.  _ (210) 

6. The man who has the strength of understand- 
ing, is endowed with virtue and (holy) works, is 
composed, delights in meditation, is thoughtful, free 
from ties, free from harshness (akhila), and free from 
passion, him the wise style a Muni. (211) 

7. The Muni that wanders solitarily, the zealous, 


1 Yo gitam ukkhigga na ropayeyya 
Gayantam assa nanuppavekshe 
Tam 4hu ekam muninam arantam, 
Addakkhi so santipadam mahesi. 

2 Samkhaya vatthini pamaya bigam 
Sineham assa nanuppavekkhe, 

Sa ve muni gatikhayantadassi 
Takkam pahaya na upeti samkhavz. 
$ Nivesanani. Comp. Du/shaka, v. 6. 
* Comp. Dhp. v. 353. 
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that is not shaken by blame and praise, like a lion 
not trembling at noises, like the wind not caught in a 
net, like a lotus not soiled by water, leading others, 
not led by others, him the wise style a Muni. (212) 

8. Whosoever becomes firm as the post in a 
bathing-place, in whom others acknowledge pro- 
priety of speech, who is free from passion, and 
(endowed) with well-composed senses, such a one 
the wise style a Muni. (213) 

9. Whosoever is firm, like a straight shuttle, and 
is disgusted with evil actions, reflecting on what is 
just and unjust, him the wise style a Muni. (214) 

10. Whosoever is self-restrained and does not do 
evil, is a young or middle-aged Muni, self-subdued, 
one that should not be provoked (as) he does not 
provoke any, him the wise style a Muni. (215) 

11. Whosoever, living upon what is given by 
others, receives a lump of rice from the top, from 
the middle or from the rest (of the vessel, and) does 
not praise (the giver) nor speak harsh words, him 
the wise style a Muni. (216) 

12. The Muni that wanders about abstaining from 
sexual intercourse, who in his youth is not fettered 
in any case, is abstaining from the insanity of pride, 
liberated, him the wise style a Muni. (217) 

13. The man who, having penetrated the world, 
sees the highest truth, such a one, after crossing the 
stream and sea (of existence), who has cut off all 
ties, is independent, free from passion, him indeed 
the wise style a Muni. (218) 

14. Two whose mode of life and occupation are 
quite different, are not equal: a householder main- 
taining a wife, and an unselfish virtuous man. A 
householder (is intent) upon the destruction of 

D2 
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other living creatures, being unrestrained; but a 
Muni always protects living creatures, being re- 
strained. (219) 

15. As the crested bird with the blue neck (the 
peacock) never attains the swiftness of the swan, 
even so a householder does not equal a Bhikkhu, 
a secluded Muni meditating in the wood. (220) 


Munisutta is ended. 


. Uragavagga is ended. 


Il. KULAVAGGA. 


1, RATANASUTTA. 


For all beings salvation is only to be found in Buddha, Dhamma, 
and Sangha. — Text and translation in Childers’ Khuddaka 
Pasha, p. 6. 

1. Whatever spirits have come together here, either 
belonging to the earth or living in the air, let all 
Spirits be happy, and then listen attentively to what 
is said. (221) 

2. Therefore, O spirits, do ye all pay attention, 
show kindness to the human race who both day and 
night bring their offerings; therefore protect them 
strenuously. (222) 

3. Whatever wealth there be here or in the other 
world, or whatever excellent jewel in the heavens, it 
is certainly not equal to Tathagata. This excellent 
jewel (is found) in Buddha, by this truth may there 
be salvation. (223) 

4. The destruction (of passion), the freedom from 
passion, the excellent immortality which Sakyamuni 
attained (being) composed,—there is nothing equal 
to that Dhamma. This excellent jewel (is found) in 
the Dhamma, by this truth may there be salva- 
tion. (224) 

5. The purity which the best of Buddhas praised, 
the meditation which they call uninterrupted, there 
is no meditation like this. This excellent jewel (is 
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found) in the Dhamma, by this truth may there be 
salvation. (225) 

6. The eight persons that are praised by the © 
righteous?, and make these four pairs, they are 
worthy of offerings, (being) Sugata’s disciples; what 
is given to these will bear great fruit. This ex- 
cellent jewel (is found) in the Assembly (sangha), 
by this truth may there be salvation. (226) 

7. Those who have applied themselves studiously 
with a firm mind and free from desire to the com- 
mandments of Gotama, have obtained the highest 
gain, having merged into immortality, and enjoying 
- happiness after getting it for nothing. This excel- 
lent jewel (is found) in the Assembly, by this truth 
_ may there be salvation. ~ (227) 

8. As a post in the front of a city gate is firm in 
the earth and cannot be shaken by the four winds, like 
that I declare the righteous man to be who, having 
penetrated the noble truths, sees (them clearly). 
This excellent jewel (is found) in the Assembly, by 
this truth may there be salvation. (228) 

g. Those who understand the noble truths well 
taught by the profoundly wise (i.e. Buddha), though 
they be greatly distracted, will not (have to) take the 
eighth birth. This excellent jewel (is found) in the 
Assembly, by this truth may there be salvation. (229) 

10. On his (attaining the) bliss of (the right) view 
three things (dhammas) are left behind (by him): 
conceit and doubt and whatever he has got of virtue 
and (holy) works. He is released also from the four 
hells, and he is incapable of committing the six 


1 The Commentator: satam pasattha ti sappurisehi buddha- 
' pakkekabuddhasdvakehi afi#tehi 4a devamanussehi pasattha. 
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deadly sins. This excellent jewel (is found) in the 
Assembly, by this truth may there be salvation. (230) 

11. Even if he commit a sinful deed by his body, 
or in word or in thought, he is incapable of conceal- 
ing it, (for) to conceal is said to be impossible for 
one that has seen the state (of Nibbana). This 
excellent jewel (is found) in the Assembly, by this 
truth may there be salvation. (231) 

12. As in a clump of trees with their tops in 
bloom in the first heat of the hot month, so (Buddha) 
taught the excellent Dhamma leading to Nibbdna to 
the greatest benefit (for all). This excellent jewel (is 
found) in Buddha, by this truth may there be salva- 
tion. (232) 

13. The excellent one who knows what is excel- 
lent, who gives what is excellent, and who brings 
what is excellent, the incomparable one taught the 
excellent Dhamma. This excellent jewel (is found) in 
Buddha, by this truth may there be salvation. (233) 

14. The old is destroyed, the new has not arisen, 
those whose minds are disgusted with a future exist- 
ence, the wise who have destroyed their seeds (of 
existence, and) whose desires do not increase, go out 
like this lamp. This excellent jewel (is found) in the 
Assembly, by this truth may there be salvation. (234) 

15. Whatever spirits have come together here, 
either belonging to the earth or living in the air, let 
us worship the perfect (tath4gata) Buddha, revered by 
gods and men; may there be salvation. (235) 

16. Whatever spirits have come together here, 
either belonging to-the earth or living in the air, let 
us worship the perfect (tathAgata) Dhamma, revered 
by gods and men; may there be salvation. (236) 

17. Whatever spirits have come together here, - 
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either halite to the earth or living in the air, let 
us worship the perfect (tathdagata) Sangha, revered 
by gods and men; may there be salvation. (237) 


Ratanasutta is ended. 


2. AMAGANDHASUTTA. | 


A bad mind and wicked deeds are what defiles a man ; no outward 
observances can purify him. Comp. Gospel of S. Matthew 
XV. IO. 

1. Amagandhabrahmaza: ‘Those who eat sA- 
maka, Aingflaka, and 4inaka, pattaphala, mdlaphala, 
and gaviphala (different. sorts of grass, leaves, roots, 
&c.), justly obtained of the just, do not speak false- 
hood,(nor are they) desirous of sensual pleasures. (238) 

2. ‘He who eats what has been well prepared, well 
dressed, what is pure and excellent, given by others, 
he who enjoys food made of rice, eats, O Kassapa, 
Amagandha (what defiles one). (239) 

3. ‘(The charge of) Amagandha does not apply to 
me, so thou sayest, ‘O Brahman (brahmabandhu, 
although) enjoying food (made) of rice together 
with the well- prepared flesh of birds. I ask thee, 
O Kassapa, the meaning of this, of what description 
(is then) thy Amagandha ?’ (240) 

4. Kassapabuddha: ‘Destroying living beings, 
killing, cutting, binding, stealing, speaking falsehood, 
fraud . and deception, worthless reading’, intercourse 
with another’s wife ;—this is Amagandha, but not 
the eating of flesh. (241) 


1 Agghenakuggan ti niratthakanatthaganakaganthapariy4pu- 
nanam. Commentator. 
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5. ‘Those persons who in this world are unre- 
strained in (enjoying) sensual pleasures, greedy of 
sweet thing's, associated with what is impure, sceptics 
(natthikadiZ¢Zi), unjust, difficult to follow ;—this is 
Amagandha, but not the eating of flesh. (242) 

6. ‘Those who are rough, harsh, backbiting, trea- 
cherous, merciless, arrogant, and (who being) illiberal 
do not give anything to any one;—this is Ama- 
gandha, but not the eating of flesh. (243) 

7. ‘Anger, intoxication, obstinacy, bigotry, deceit, 
envy, grandiloquence, pride and conceit, intimacy 
with the unjust ;—this is Amagandha, but not the 
eating of flesh. (244) 

8. ‘Those who in this world are wicked, and such as 
do not pay their debts, are slanderers, false in their 
dealings, counterfeiters, those who in this world 
being the lowest of men commit sin ;—this is Ama- 
gandha, but not the eating of flesh. (245) 

9. ‘Those persons who in this world are unre- 
strained (in their behaviour) towards living creatures, 
who are bent upon injuring after taking others’ 
(goods), wicked, cruel, harsh, disrespectful ;—this is 
Amagandha, but not the eating of flesh. (246) 

10. ‘Those creatures who are greedy of these 
(living beings, who are) hostile, offending; always 
bent upon (evil) and therefore, when dead, go to 
darkness and fall with their heads downwards into 
hell ;—this is Amagandha, but not the eating of 
flesh. (247) 

11. ‘Neither the flesh of fish, nor fasting, nor 
nakedness, nor tonsure, nor matted hair, nor dirt, 
nor rough skins, nor the worshipping of the fire, nor 
the many immortal penances in the world, nor hymns, 
nor oblations, nor sacrifice, nor observance of the 
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seasons, purify a mortal who has not conquered his 
doubt?. (248) 

12. ‘The wise man wanders about with his organs 
of sense guarded, and his senses conquered, standing 
firm in the Dhamma, delighting in what is right and 
mild; having overcome all ties and left behind all pain, 
he does not cling to what is seen and heard. (249) 

13. Thus Bhagavat preached this subject again 
and again, (and the Brahmaza) who was accomplished 
in the hymns (of the Vedas) understood it; the Muni 
who is free from defilement, independent, and difficult 
to follow, made it clear in various stanzas. (250) 

14. Having heard Buddha's well-spoken words, 
which are free from defilement and send away all 
pain, he worshipped Tathdgata’s (feet) in humility, 
and took orders at once. (251) 

Amagandhasutta is ended. 


3. HIRISUTTA. 
On true friendship. 

1. He who transgresses and despises modesty, 
who says, ‘I am a friend,’ but does not undertake 
any work that can be done, know (about) him: ‘he 
is not my (friend).’ (252) 

2. Whosoever uses pleasing words to friends with- 
out effect”, him the wise know as one that (only) talks, 
but does not do anything. (253) 

3. He is not a friend who always eagerly suspects 
a breach and looks out for faults; but he with whom 
he dwells as a son at the breast (of his mother), 

1 Comp. Dhp. v. 141. 


7 Ananvayan ti yam attham dassdmi karissdmiti bhasati tena 
ananugataz. Commentator. 
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he is indeed a friend that cannot be severed (from 
him) by others. (254) 
4. He who hopes oi fruit, cultivates the energy 
that produces joy and the pleasure that brings praise, 
(while) carrying the human yoke’. (255) 
5. Having tasted the sweetness of seclusion and 
tranquillity one becomes free from fear and free from 
sin, drinking in the sweetness of the Dhamma’. (256) 
Hirisutta is ended. 


4. MAHAMANGALASUTTA. 


Buddha defines the highest blessing to a deity. —Text by Grimblot 
in Journal Asiatique, t. xviii (1871), p. 229, and by Childers in 
Kh. Pasha, p. 4; translation by Gogerly in the Ceylon Friend, 
1839, p. 208; by Childers in Kh. Pasha, p. 4; and by L. Feer 
in Journal Asiatique, t. xviii (1871), p. 296. 

So it was heard by me: 

At one time Bhagavat dwelt at Savatthi, in Geta- 
vana, in the park of Andthapiadika, Then, when 
the night had gone, a deity of beautiful appearance, 
having illuminated the whole Getavana, approached 
Bhagavat, and having approached and saluted him, 
he stood apart, and standing apart that deity ad- 
dressed Bhagavat in a stanza: 

1. ‘Many gods and men have devised blessings, 
longing for happiness, tell thou (me) the highest 
blessing.’ (257) 

2. Buddha said: ‘ Not cultivating (the society of) 


1 Pamuggakaranam shanam 
Pasamsavahanam sukham 
Phalanisamso* bhfveti 
Vahanto porisam dhuram. 

2 Comp. Dhp. v. 205. 


* Phalam patikahkham4no phalanisamso. Commentator. 
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fools, but cultivating (the society of) wise men, wor- 
shipping those that are to be worshipped, this is the 
highest blessing. (258) 
3. ‘To live in a suitable country, to have done 
good deeds in a former (existence), and a thorough 
study of one’s self, this is the highest blessing. (259) 
4.‘Great learning andskill,well-learnt discipline, and 
well-spoken words, this is the highest blessing. (260) 
5. ‘Waiting on mother and father, protecting child 
and wife, and a quiet calling, this is the highest 
blessing. (261) 
6. ‘Giving alms, living religiously, protecting 
relatives, blameless deeds, this is the highest bless- 
ing. (262) 
7. ‘Ceasing and abstaining from sin, refraining 
from intoxicating drink, ‘perseverance in the Dham- 
mas, this is the highest blessing. (263) 
8. ‘ Reverence and humility, contentment and gra- 
titude, the hearing of the Dhamma at due seasons, 
this is the highest blessing. (264) 
9. ‘ Patience and pleasant speech, intercourse with 
Samazas, religious conversation at due seasons, this 
is the highest blessing. (265) 
10. ‘Penance and chastity, discernment of the 
noble truths, and the realisation of Nibbana, this is 
the highest blessing. (266) 
11. ‘He whose mind is not shaken (when he is) 
touched by the things of the world (lokadhamma), 
(but remains) free from sorrow, free from defilement, 
and secure, this is the highest blessing. (267) 
12. ‘Those who, having done such (things), are 
undefeated in every respect, walk in safety every- 
where, theirs is the highest blessing.’ (268) 


Mahamangala is ended. 


SOKILOMASUTTA. 45 


5. SUKILOMASUTTA. 


The Yakkha Sffiloma threatens to harm Buddha, if he cannot 
answer his questions. Buddha answers that all passions pro- 
ceed from the body. 

So it was heard by me: 

At one time Bhagavat dwelt at Gaya (seated) on 
a stone seat in the realm of the Yakkha Sfiloma. 
And at that time the Yakkha Khara and the Yakkha 
Si#iloma passed by, not far from Bhagavat. And 
then the Yakkha Khara said this to the Yakkha 
Stfiloma: ‘Is this man a Samama ?’ 

Sdfiloma answered: ‘ He is no Samaza, he is a 
Samazaka (a wretched Samaza); however I will 
ascertain whether he is a Samaza or a Samazaka.’ 

Then the Yakkha Sd4iloma went up to Bhagavat, 
and having gone up to him, he brushed against 
Bhagavat’s body. Then Bhagavat took away his 
body. Then the Yakkha Sdiéiloma said this to 
Bhagavat: ‘O Samaza, art thou afraid of me?’ 

Bhagavat answered: ‘No, friend, I am not afraid 
of thee, but thy touching me is sinful.’ 

Si#iloma said: ‘I will ask thee a question, O 
Samaza; if thou canst not answer it I will either 
scatter thy thoughts or cleave thy heart, or take thee 
by the feet and throw thee over to the other shore 
of the Ganga.’ 

Bhagavat answered: ‘I do not see, O friend, 
neither in this world together with the world of the 
Devas, Maras, Brahmans, nor amongst the genera- 
tion of Samaza and Brahmazas, gods and men, the 
one who can either scatter my thoughts or cleave 
my heart, or take me by the feet and throw me over 
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to the other shore of the Ganga. However ask, O 
friend, what thou pleasest.. Then the Yakkha 
Stfiloma addressed Bhagavat in a stanza: 

1. ‘What origin have passion and hatred, dis- 
gust, delight, and horror? wherefrom do they arise ? 
whence arising do doubts vex the mind, as boys vex 
a crow ?’ (269) 

2. Buddha said: ‘ Passion and hatred have their 
origin from this (body), disgust, delight, and horror 
arise from this body; arising from this (body) doubts 
vex the mind, as boys vex a crow. (270) 

3. ‘They originate in desire, they arise in self, 
like the shoots of the banyan tree; far and wide 
they are connected with sensual pleasures, like the 
maluva creeper spread in the wood. (271) 

4. ‘Those who know whence it (sin) arises, drive 
it away. Listen, O Yakkha! They cross over 
this stream that is difficult to cross, and has not 
been crossed before, with a view to not being born 
again. (272) 

. Si#ilomasutta is ended. 


6. DHAMMAKARIYASUTTA or KAPILA- 
SUTTA. 


The Bhikkhus are admonished to rid themselves of sinful persons, 
and advised to lead a pure life. 

1. A just life, a religious life, this they call the 
best gem, if any one has gone forth from house-life 
to a houseless life. (273) 

2. But if he be harsh-spoken, and like a beast 
delighting in injuring (others), then the life of such 
a one is very wicked, and he increases his own 
pollution. (274) 
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3. A Bhikkhu who delights in quarrelling and is 
shrouded in folly, does not understand the Dhamma 
that is preached and taught by Buddha. (275) 

4. Injuring his own cultivated mind, and led by 
ignorance, he does not understand that sin is the 
way leading to hell. (276) 

5. Having gone to calamity, from womb to womb, 
from darkness to darkness, such a Bhikkhu verily, 
after passing away, goes to pain. (277) 

6. As when there is a pit of excrement (that has be- 
come) full during a number of years,—he who should 
be such a one full of sin is difficult to purify. | (278) 

7. Whom you know to be such a one, O Bhikkhus, 
(a man) dependent on a house, having sinful desires, 
sinful thoughts, and being with sinful deeds and 
objects, (279) 

8. Him do avoid, being all in concord; blow him 
away as Sweepings, put him away as rubbish. (280) 

9. Then remove as chaff those that are no Sama- 
mas, (but only) think themselves, blowing away those 
that have sinful desires and those with sinful deeds 
and objects. (281) 

1o. Be pure and live together with the pure, 
being thoughtful; then agreeing (and) wise you will 
put an end to pain. (282) 


Dhammaéariyasutta is ended. 


7, BRAHMANADHAMMIKASUTTA. 


Wealthy Brahmazas come to Buddha, asking about the customs of 
the ancient Brahmavas. Buddha describes their mode of life 
and the change wrought in them by seeing the king’s riches, and 
furthermore, how they induced the king to commit the sin of 


48 KOLAVAGGA. 


having living creatures slain at sacrifices. On hearing Buddha’s 
enlightened discourse the wealthy Brahmamzas are converted. 
Compare Sp. Hardy’s Legends, p. 46. 


So it was heard by me: 

At one time Bhagavat dwelt at Savatthi, in Geta- 
vana, in the park of Anathapizdika. Then many 
wealthy Brahmazas of Kosala, decrepit, elderly, old, 
advanced in age, or arrived at extreme old age, went 
to Bhagavat, and having gone to him they talked 
pleasantly with him, and after having had some 
pleasant and remarkable talk with him, they sat 
down apart. Sitting down apart these wealthy 
Braéhmazas said this to Bhagavat: ‘O venerable 
Gotama, are the Brahmazas now-a-days seen (en- 
gaged) in the Brahmanical customs (dhamma) of 
the ancient Brahmamas ?’ 

Bhagavat answered : ‘ The Brahmamzas now-a-days, 
O Brahmamzas, are not seen (engaged) in the Brdéh- 
manical customs of the ancient Brahmazas.’ 

The Brahmazas said: ‘ Let the venerable Gotama 
tell us the Brahmanical customs of the ancient Brah- 
mazas, if it is not inconvenient to the venerable 
Gotama.’ 

Bhagavat answered: ‘ Then listen, O Brahmazas, 
pay great attention, I will speak.’ 

‘Yes, so saying the wealthy Brahmawas listened 
to Bhagavat. Bhagavat said this: 

1. The old sages (isayo) were self-restrained, peni- 
tent; having abandoned the objects of the five 
senses, they studied their own welfare. (283) 

2. There were no cattle for the Brahmazas, nor 
gold, nor corn, (but) the riches and corn of medita- 
tion were for them, and they kept watch over the 
best treasure. - 3 oo (284) 
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3. What was prepared for them and placed as food 
at the door, they thought was to be given to those that 
seek for what has been prepared by faith. (285) 

4. With garments variously coloured, with beds 
and abodes, prosperous people from the provinces 
and the whole country worshipped those Brah- 
mamas. (286) 

5. Inviolable were the Brahmamas, invincible, pro- 
tected by the Dhamma, no one opposed them (while 
standing) at the doors of the houses anywhere. (287) 

6. For forty-eight years they practised juvenile 
chastity, the Bradhmazas formerly went in search of 
science and exemplary conduct. (288) 

7. The Bréhmamzas did not marry (a woman be- 
longing to) another (caste), nor did they buy a wife ; 
they chose living together in mutual love after 
having come together. (289) 

8. Excepting from the time about the cessation of 
the menstruation else the Brahmamas did not indulge 
in sexual intercourse ?. (290) 

9g. They praised chastity and virtue, rectitude, 
mildness, penance, tenderness, compassion, and pa- 
tience. (291) 

10. He who was the best of them, a strong Brah- 
maza, did not (even) in sleep indulge in sexual 


intercourse. (292) 
11. Imitating his practices some wise men in this 
world praised chastity and patience. (293) 


12. Having asked for rice, beds, garments, butter, 
and oil, and gathered them justly, they made sacri- 


1 Afimatra tamha samaya 
Utuveramazim pati 
Antara methunam dhammam 
Nasu gakkhanti brahmaza. 
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fices out of them, and when the sacrifice came on, 
they did not kill cows. (294) 
_ 13. Like unto a mother, a father, a brother, and 
other relatives the cows are our best friends, in 
which medicines are produced. (295) 

14. They give food, and they give strength, -they 
likewise give (a good) complexion and happiness ; 
knewing the real state of this, they did not kill 
COWS. (296) 

15. They were graceful, large, handsome, re- 
nowned, Brahmazas by nature, zealous for their 
several works; as long as they lived in the world, 
this race prospered. , (297) 

16. But there was a change in them: after gra- 
dually seeing the king’s prosperity and adorned 
women, (298) 

17, Well-made chariots drawn by noble horses, 
carpets in variegated colours, palaces and houses, 
divided into compartments and measured out, (299) 

18. The great human wealth, attended with a 
number of cows, and combined with a flock of beau- 
tiful women, the Brahmavas became covetous. (300) 

19. They then, in this matter, having composed 
hymns, went to Okkaka, and said: ‘ Thou hast much 
wealth and corn,sacrifice thy great property, sacrifice 
thy great wealth.’ " (301) 

20. And then the king, the lord of chariots, in- 
structed by the Brahmazas, brought about assa- 
medha, purisamedha, sammap4asa, and vd#dpeyya 
without any hinderance, and having offered these 
sacrifices he gave the Brahmazas wealth: (302) 

21. Cows, beds, garments, and adorned women, 
and well-made chariots, drawn by noble horses, 
carpets in variegated colours, (303) 
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22. Beautiful palaces, well divided into compart- 
ments ; and having filled these with different (sorts of) 
corn, he gave this wealth to the Brahmawas. (304) 

23. And they having thus received wealth wished 
for a store, and the desire of those who had given. 
way to (their) wishes increased still more; they then, 
in this matter, having composed hymns, went again 
to Okk4ka, and said: (305) 

24. ‘As water, earth, gold, wealth, and corn, even 
so are there cows for men, for this is a requisite for 
living beings; sacrifice thy great property, sacrifice 
thy wealth.’ (306) 

25. And then the king, the lord of chariots, in- 
structed by the Brahmazas, caused many hundred 
thousand cows to be slain in offerings. (307) 

26. The cows, that are like goats, do not hurt 
any one with their feet or with either of their horns, 
they are tender, and yield vessels (of milk),—seizing 
them by-the horns the king caused them to be slain 
with a weapon. .- (308) 

27. Then the gods, the forefathers, Inda, the 
Asuras, and the Rakkhasas cried out: ‘This is 
injustice, because of the weapon falling on the 
COWS. (309) 

28. There were formerly three*diseases: desire, 
hunger, and decay, but from the slaying of cattle 
there came ninety-eight. (310) 

29. This injustice of (using) violence that has 
come down (to us), was old; innocent (cows) are 
slain, the. sacrificing (priests) have fallen off from 
the Dhamma. (311) 

30. So this old and mean Dhamma is blamed by 
the wise; where people see such a one, they blame 
the sacrificing priest. (312) 
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31. So Dhamma being lost, the Suddas and the 
Vessikas disagreed, the Khattiyas disagreed in mani- 
fold ways, the wife despised her husband. — (313) 

32. The Khattiyas and the Brahmazas and those 
others who had been protected by their castes, after 
doing away with their disputes on descent, fell into 
the power of sensual pleasures. (314) 

This having been said, those wealthy Brahmawas 
said to Bhagavat as follows: 

‘It is excellent, O venerable Gotama! It is excel- 
lent, O venerable Gotama! As one raises what has 
been overthrown, or reveals what has been hidden, 
or tells the way to him who has gone astray, or 
holds out an oil lamp in the dark that those who 
have eyes may see the objects, even so by the 
venerable Gotama in manifold ways the Dhamma 
has been illustrated; we take refuge in the vener- 
able Gotama, in the Dhamma, and in the Assembly 
of Bhikkhus; may the venerable Gotama receive us 
as followers (upasaka), who from this day for life 
have taken refuge (in him).’ 


BrAahmazadhammikasutta is ended. 


8. NAVASUTTA. 


On choosing a good and learned teacher. 


1. A man should worship him from whom he 
learns the Dhamma, as the gods (worship) Inda; 
the learned man being worshipped and pleased with 
him, makes the (highest) Dhamma manifest. (315) 

2. Having heard and considered that (Dhamma), 
the wise man practising the Dhamma that is in 
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accordance with the (highest) Dhamma, becomes 
learned, expert, and skilful, strenuously associating 
with such a (learned teacher). (316) 

3. He who serves a low (teacher), a fool who has 
not understood the meaning, and who is envious, 
goes to death, not having overcome doubt, and not 
having understood the Dhamma. (317) 

4. As a man, after descending into a river, a 
turgid water with a rapid current, is borne along 
following the current,—how will he be able to put 
others across? (318) 

5. Even so how will a man, not having under- 
stood the Dhamma, and not attending to the ex- 
planation of the learned and not knowing it himself, 
not having overcome doubt, be able to make others 
understand it ? (319) 

6. As one, having gone on board a strong ship, 
provided with oars and rudder, carries across in it 
many others, knowing the way to do it, and being 
expert and thoughtful, (320) 

7. So also he who is accomplished, of a cultivated 
mind, learned, intrepid, makes others endowed with 
attention and assiduity understand it, knowing (it 
himself). (321) 

8. Therefore indeed one should cultivate (the 
society of) a good man, who is intelligent and 
learned; he who leads a regular life, having under- 
stood what is good and penetrated the Dhamma, 
will obtain happiness. 


Navasutta is ended. ~~ 
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9. KLUZSILASUTTA. 
How to obtain the highest good. 


1. By what virtue, by what conduct, and perform- 
ing what works, will a man be perfectly established 
(in the commandments) and obtain the highest 
good ? | (323) 

2. Let him honour old people, not be envious, 
let him know the (right) time for seeing his teachers, 
let him know the (right) moment for listening to their 
religious discourses, let him assiduously hearken to 
their well-spoken (words). (324) 

3. Let him in due time go to the presence of his 
teachers, let him be humble after casting away ob- 
stinacy, let him remember and practise what is good, 
the Dhamma, self-restraint, and chastity. (325) 

4. Let his pleasure be the Dhamma, let him de- 
light in the Dhamma, let him stand fast in the 
Dhamma, let him know how to enquire into the 
Dhamma, let him not raise any dispute that pol- 
lutes the Dhamma, and let him spend his time 
in (speaking) well-spoken truths }. (326) 

5. Having abandoned ridiculous talk, lamentation, 
corruption, deceit, hypocrisy, greediness and haughti- 
ness, clamour and harshness, depravity and foolish- 
ness, let him live free from infatuation, with a steady 
mind. (327) 

6. The words, the essence of which is under- 
stood, are well spoken, and what is heard, if under- 
stood, contains the essence of meditation; but the 
understanding and learning of the man who is hasty 
and careless, does not increase. (328) 


? Comp. Dhp. v. 364. 
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7. Those who delight in the Dhamma, proclaimed 
by the venerable ones, are unsurpassed in speech, 
mind and work, they are established in peace, ten- 
derness and meditation, and have gone to the essence 
of learning and understanding. (329) 


Kimsilasutta is ended. 


10. UTTHANASUTTA. 
Advice not to be lukewarm and slothful. 


1. Rise, sit up, what is the use of your sleeping ; to 
those who are sick, pierced by the arrow (of pain), 
and suffering, what sleep is there ? (330) 

2. Rise, sit up, learn steadfastly for the sake of 
peace, let not the king of death, knowing you to 
be indolent (pamatta), befool you and lead you into 
his power. : (331) 

3. Conquer this desire which gods and men stand 
wishing for and are dependent upon, let not the 
(right) moment pass by you; for those who have 
let the (right) moment pass, will grieve when they 
have been consigned to hell. (332) 

4. Indolence (pamada) is defilement, continued 
indolence is defilement ; by earnestness (appamada) 
and knowledge let one pull out his arrow. (333) 


Uz¢Aanasutta is ended. 


11, RAHULASUTTA. 


Buddha recommends the life of a recluse to Rahula, and admonishes 
him to turn his mind away from the world and to be moderate. 


1, Bhagavat said: ‘Dost thou not despise the 
wise man, from living with him constantly? Is he 
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who holds up a torch to mankind honoured by 
thee ?’ (334) 

2. R&hula: ‘I do not despise the wise man, from 
living with him constantly; he who holds up a torch 
to mankind is always honoured by me.’ (335) | 

Vatthugatha. 

3. Bhagavat : ‘ Having abandoned the objects of 
the five senses, the beautiful, the charming, and 
gone out from thy house with faith, do thou put 
an end to pain, (336) 

4. ‘Cultivate (the society of) virtuous friends and 
a distant dwelling-place, secluded and quiet; be 
moderate in food’. (337) 

5. ‘Robes, alms (in bowl), requisites (for the 
sick), a dwelling-place,—do not thirst after these 
(things), that thou mayest not go back to the world 
again. (338) 

6. ‘ Be subdued according to the precepts, and as 
to the five senses, be attentive as regards thy body, 
and be full of disgust (with the world). (339) 

7. ‘Avoid signs, what is pleasant and is accom- 
panied with passion, turn thy mind undisturbed and 
well composed to what is not pleasant. (340) 

8. ‘Cherish what is signless, leave the inclina- 
tions for pride; then by destroying pride thou 
shalt wander calm.’ (341) 

So Bhagavat repeatedly admonished the venera- 
ble Rahula with these stanzas. 

Réhulasutta is ended. 


1 Mitte bhagassu kalyane 
Panta% ka sayandsanam 
Vivittazz appanigghosam, 
Mattai#i hohi bhogane. 
Comp. Dhp. v. 185 and v. 375. 
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12. VANGISASUTTA. 


Vangisa desires to know the fate of Nigrodhakappa, whether he 
has been completely extinguished, or whether he is still with 
some elements of existence left behind. He is answered by 
Buddha. | 

So it was heard by me: | 

At one time Bhagavat dwelt at A/avi, in the 
temple of Agg4/ava. At that time the teacher of 
the venerable Vangtsa, the Thera, by name Nigro- 
dhakappa, had attained bliss not long before (aéira- 
parinibbuta). Then this reflection occurred to the 
venerable Vangtsa, while retired and meditating : 

Whether my teacher be blessed (parinibbuta) or 
whether he be not blessed. Then the venerable 
Vangtsa, at the evening time, coming forth from his 
retirement went to Bhagavat, and having gone to 
him he sat down apart after saluting him, and sit- 
ting down apart the venerable Vangtsa said this 
to Bhagavat : 

‘Lord, while retired and meditating, this reflec- 
tion occurred to me here: Whether my teacher be 
blessed or whether he be not blessed.’ 

Then the venerable Vangtsa, rising from his seat, 
throwing his robe over one shoulder and bending 
his joined hands towards Bhagavat, addressed him 
in stanzas: 

1. ‘We ask the Master of excellent understand- 
ing: he who in this world had cut off doubt, died 
at AggA/ava, a Bhikkhu, well known, famous, and 
of a calm mind. (342) 

2. ‘The name “ Nigrodhakappa” was given to 
that Brahmaza by thee, O Bhagavat; he wandered 
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about worshipping thee, having liberation in view, 
strong, and seeing Nibbéna. (343) 

3. ‘O Sakka, thou all-seeing, we all wish to learn 
(something about) this disciple; our ears are ready | 
to hear, thou art our Master, thou art incom- 
parable. (344) 

4. ‘Cut off our doubt, tell me of him, inform us 
of the blessed, O thou of great understanding; speak 
in the midst of us, O thou all-seeing, as the thousand- 
eyed Sakka (speaks in the midst) of the gods. (345) 

5. ‘Whatever ties there are in this world (con- 
stituting) the way to folly, combined with ignorance, 
forming the seat of doubt, they do not exist before 
Tathagata, for he is the best eye of men. (346) 

6. ‘If a man does not for ever dispel the sin as 
the wind (dispels) a mass of clouds, all the world 
will be enveloped in darkness, not even illustrious 
men will shine. (347) 

7. ‘Wise men are light-bringers, therefore, O wise 
man, I consider thee as such a one; we have come 
to him who beholds meditation, reveal Kappa to us 
in the assembly. (348) 

8. ‘Uplift quickly, O thou beautiful one, thy 
beautiful voice, like the swans drawing up (their 
necks), sing softly with a rich and well-modulated 
voice; we will all listen to thee attentively. (349) 

9. ‘Having earnestly called upon him who has 
completely left birth and death behind and shaken 
off (sin), I will make him proclaim the Dhamma, for 
ordinary people cannot do what they want, but the 
Tathagatas act with a purpose? (350) 

Niggayha dhonam vadessami dhammam, 


Na kamak4ro hi puthuggananam 
Samkheyyakaro a tathagatanam, 
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10. ‘ This full explanation by thee, the perfectly 
wise, is accepted, this last clasping of the hands is 
well bent, O thou of high wisdom, knowing (Kappa’s 
transmigration), do not delude us? (351) 

11. ‘Having perfectly? comprehended the Dham- 
ma of the venerable ones, do not delude (us), O thou 
of unsurpassed strength, knowing (everything); as 
one in the hot season pained by the heat (longs for) 
water, so I long for thy words; send a shower of 
learning. (352) 

12. ‘ The rich religious life which Kapp4yana led, 
has not that been in vain (to him), has he been 
(completely) extinguished, or is he still with some 
elements of existence (left behind)? How he was 


liberated, that we want to hear.’ (353) 
13. Bhagavat: ‘He cut off the desire for name and 
form in this world,’— so said Bhagavat,—‘ Kazha’s 


(i.e. Mara’s) stream, adhered to for a long time, 
he crossed completely birth and death,’ so said 
Bhagavat, the best of the five (Brahmamzas, paéi£a- 
vaggiya). (354) 

14. Vangisa: ‘Having heard thy word, O thou 
the best of the Isis, I am pleased; not in vain have 
I asked, the Brahmavza did not deceive me. (355) 

15. ‘As he talked so he acted, he was a (true) 
disciple of Buddha, he cut asunder the outspread 
strong net of deceitful death. (356) 

16. ‘Kappiya (Kapp4yana) saw, O Bhagavat, the be- 


1 Sampannaveyyakaranam tava-y-idam 
Samugeupaznassa samuggahitam, 
Ayam afigali pakkhkimo suppanamito, 
Ma mohayi ganam anomapafifia. 
* Parovaran ti lokuttaralokiyavasena sundardsundaram dire 
santikam va. Commentator. 
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ginning of attachment, Kappayana verily crossed the 
realm of death, which is very difficult to cross.’ (357) 


Vangtsasutta is ended. 


183. SAMMAPARIBBAGANIYASUTTA. 
The right path for a Bhikkhu. 


1. ‘ We will ask the Muni of great understanding, 
who has crossed, gone to the other shore, is blessed 
(parinibbuta), and of a firm mind: How does a 
Bhikkhu wander rightly in the world, after having 
gone out from his house and driven away de- 
sire 2° (358) 

2. ‘He whose (ideas of) omens, meteors, dreams 
and signs are destroyed, —so said Bhagavat,—‘ such 
a Bhikkhu who has abandoned the sinful omens, 
wanders rightly in the world. (359) 

3. ‘Let the Bhikkhu subdue his passion for human 
and divine pleasures, then after conquering exist- 
ence and understanding the Dhamma, such a one — 
will wander rightly in the world. (360) 

4. ‘Let the Bhikkhu, after casting behind him 
slander and anger, abandon avarice and be free 
from compliance and opposition, then such a one 
will wander rightly in the world. (361) 

5. ‘He who having left behind both what is 
agreeable and what is disagreeable, not seizing 
upon anything, is independent in every respect and 
liberated from bonds, such a one will wander rightly 
in the world. (362) 

6. ‘He does not see any essence in the Upadhis, 
having subdued his wish and passion for attachments, 
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he is independent and not to be led by others, such 
a one will wander rightly in the world!. (363) 

7. ‘He who is not opposed (to any one) in word, 
thought or deed, who, after having understood the 
Dhamma perfectly, longs for the state of Nibbana, 
such a one will wander rightly in the world. (364) 

8. ‘He who thinking “he salutes me” is not 
elated, the Bhikkhu who, although abused, does not 
reflect (upon it, and) having received food from 
others does not get intoxicated (with pride), such 
a one will wander rightly in the world. (365) 

g. ‘ The Bhikkhu who, after leaving behind covet- 
ousness and existence, is disgusted with cutting and 
binding (others), he who has overcome doubt, and 
is without pain, such a one will wander rightly in 
the world. (366) 

10, ‘And knowing what becomes him, the Bhik- 
khu will not harm any one in the world, under- 
standing the Dhamma thoroughly, such a one will 
wander rightly in the world. (367) 

11. ‘He to whom there are no affections what- 
soever, whose sins are extirpated from the root, he 
free from desire and not longing (for anything), such 
a one will wander rightly in the world. (368) 

12. ‘ He whose passions have been destroyed, who 
is free from pride, who has overcome all the path of 
passion, is subdued, perfectly happy (parinibbuta), 
and of a firm mind, such a one will wander rightly 
in the world. (369) 

13. ‘The believer, possessed of knowledge, see- 


1 Na so upadhisu sfram eti 
Ad&nesu vineyya Asandaragam 
So anissito anafwmaneyyo 
Samma so. 
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ing the way (leading to Nibb4na), who is no partisan 
amongst the partisans (of the sixty-two philosophical 
views), wise after subduing covetousness, anger, such 
a one will wander rightly in the world. (370) 

14. ‘He who is pure and victorious, who has re- 
moved the veil (of the world), who is subdued in the 
Dhammas, has gone to the other shore, is without 
desire, and skilled in the knowledge of the cessation 
of the Samkhfras, such a one will wander rightly in 
the world. (371) 

15. ‘He who has overcome time (kappatita) in 
the past and in the future, is of an exceedingly pure 
understanding, liberated from all the dwelling-places 
(of the mind), such a one will wander rightly in the 
world. (372) 

16. ‘Knowing the step (of the four truths), under- 
standing the Dhamma, seeing clearly the abandon- 
ment of the passions, destroying all the elements of 
existence (upadhf), such a one will wander rightly in 
the world.’ (373) 

17. ‘Certainly, O Bhagavat, it is so: whichever 
Bhikkhu lives in this way, subdued and having 
overcome all bonds, such a one will wander rightly 
in the world.’ (374) 


SammAaparibb4ganiyasutta is ended. 


14. DHAMMIKASUTTA. 


Buddha shows Dhammika what the life of a Bhikkhu and what 
the life of a householder ought to be. 
So it was heard by me: 
At one time Bhagavat dwelt at SAvattht, in Geta- 
vana, in the park of Andthapizdika. Then the 
follower (updsaka) Dhammika, together with five 
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hundred followers, went to Bhagavat, and having 
gone to Bhagavat and saluted him, he sat down 
apart; sitting down apart the follower Dhammika 
addressed Bhagavat in stanzas: 

1. ‘I ask thee, O Gotama of great understanding, 
How is a Savaka (disciple) to act to be a good one? 
is it the one who goes from his house to the wilder- 
ness, or the followers with a house ? (375) 

2. ‘For thou knowest the doings of this world 
and that of the gods, and the final end; there is 
nobody like thee seeing the subtle meaning (of 
things) ; they call thee the excellent Buddha. (376) 

3. ‘Knowing all knowledge thou hast revealed 
the Dhamma, having compassion on creatures; thou 
hast removed the veil (of the world), thou art all- 
seeing, thou shinest spotless in all the world. (377) 

4. ‘The king of elephants, Eravaza by name, 
hearing that thou wert Gina (the Conqueror), came 
to thy presence, and having conversed with thee 
he went away delighted, after listening (to thee, 
and saying), “Very good!” (378) 

5. ‘Also king Vessavama Kuvera came to ask 
thee about the Dhamma; him, too, thou, O wise 
man, answeredst when asked, and he also after 
listening was delighted. (379) 

6. ‘All these disputatious Titthiyas and Agt- 
vikas and Nigaz¢has do not any of them overcome 
thee in understanding, as a man standing (does not 
overcome) the one that is walking quickly. (380) 

7. ‘All these disputatious Brahmazas, and there 
are even some old Braéhmamas, all are bound by thy 
opinion, and others also that are considered dis- 
putants, | | (381) 

8. ‘ This subtle and pleasant Dhamma that has 


~ 
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been well proclaimed by thee, O Bhagavat, and 
which we all long to hear, do thou, O thou best 
of Buddhas, speak to us when asked. (382) 

9. ‘Let all these Bhikkhus and also Updsakas 
that have sat down to listen, hear the Dhamma 
learnt (anubuddha) by the stainless (Buddha), as the 
gods (hear) the well-spoken (words) of V4sava.’ (383) 

10. Bhagavat: ‘Listen to me, O Bhikkhus, | 
will teach you the Dhamma that destroys sin, do 
ye keep it, all of you; let him who looks for what 
is salutary, the thoughtful, cultivate the mode of 
life suitable for Pabbagitas. | (384) 

11, ‘Let not the Bhikkhu walk about at a 
wrong time, let him go to the village for alms at 
the right time; for ties ensnare ,the one that goes 
at a wrong time, therefore Buddhas do not go at 
a wrong time. (385) 

12. ‘Form, sound, taste, smell, and touch which 
intoxicate creatures, having subdued the desire for 
(all) these things (dhammas), let him in due time go 
in for his breakfast. (386) 

13. ‘And let the Bhikkhu, after having obtained 
his food at the right time and returned, sit down 
alone and privately; reflecting within himself let 
him not turn his mind to outward things, (but be) 
self-collected. | (387) 

14. ‘If he speak with a Savaka or with anybody 
else, or with a Bhikkhu, let him talk about the ex- 
cellent Dhamma, (but let him) not (utter) slander, 
nor blaming words against others. (388) 

15. ‘For some utter language contradicting others’; 
those narrow-minded ones we do not praise. Ties 


1 Vadam hi eke padseniyanti=virugghanti yuggfitukama hutva 
senaya paAimukham gakkhanta viya honti. Commentator. 
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from here and there ensnare them, and they send 
their mind far away in that (dispute). (389) 

16, ‘ Let a SAvaka of him with the excellent under- 
standing (Buddha), after hearing the Dhamma taught 
by Sugata, discriminately seek for food, a monastery, 
a bed and a chair, and water for taking away the 
dirt of his clothes. (390) 

17. ‘ But without clinging to these things, to food, 
to bed and chair, to water for taking away the dirt 
of his clothes, let a Bhikkhu be like a waterdrop on 
a lotus. (391) 

18. ‘A householder’s work I will also tell you, how 
a SAvaka is to act to be a good one; for that com- 
plete Bhikkhu-dhamma cannot be carried out by one 
who is taken up by (worldly) occupations. (392) 

19. ‘Let-him not kill, nor cause to be killed any 
living being, nor let him approve of others killing, 
after having refrained from hurting all creatures, 
both those that are strong and those that tremble 
in the world. (393) 

20. ‘Then let the Savaka abstain from (taking) 
anything in any place that has not been given (to 
him), knowing (it to belong to another), let him not 
cause any one to take, nor approve of those that 
take, let him avoid all (sort of) theft. (394) 

21. ‘Let the wise man avoid an unchaste life as a 
burning heap of coals; not being able to live a life 
of chastity, let him not transgress with another 
man's wife. (395) 

22. ‘Let no one speak falsely to another in the 
hall of justice or in the hall of the assembly, let him 
not cause (any one) to speak (falsely), nor approve 
of those that speak (falsely), let him avoid all (sort 
of) untruth. (396) 

[10] F 
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23. ‘Let the householder who approves of this 
Dhamma, not give himself to intoxicating drinks; let 
him not cause others to drink, nor approve of those 
that drink, knowing it to end in madness. (397) 

24. ‘For through intoxication the stupid commit 
sins and make other people intoxicated; let him 
avoid this seat of sin, this madness, this folly, de- 
lightful to the stupid. (398) 

25. ‘Let him not kill any living being, let him not 
take what has not been given (to him), let him not 
speak falsely,and let him not drink intoxicating drinks, 
let him refrain from unchaste sexual intercourse, and 
let him not at night eat untimely food. (399) 

26. ‘Let him not wear wreaths nor use perfumes, 
let him lie on a couch spread on the earth :—this they 
call the eightfold abstinence (uposatha), proclaimed 
by Buddha, who has overcome pain. (400) 

27. ‘Then having with a believing mind kept 
abstinence (uposatha) on the fourteenth, fifteenth, 
and the eighth days of the half-month, and (having 
kept) the complete Pa¢iharakapakkha* consisting of 
eight parts, (401) 

28. ‘And then in the morning, after having kept 
abstinence, let a wise man with a believing mind, glad- 
dening the assembly of Bhikkhus with food and drink, 
make distributions according to his ability. (402) 

29. ‘Let him dutifully maintain his parents, and 
practise an honourable trade; the householder who 
observes this strenuously goes to the gods by name 
Sayampabhas.’ — (403) 

Dhammikasutta ts ended. 
Kilavagga is ended. 


1 Compare T.W. Rhys Davids, Buddhism, p. 141. 


Ill. MAHAVAGGA. 


1. PABBAGGASUTTA. 


King Bimbis4ra feeling interested in Buddha tries to tempt him 
with wealth, but is mildly rebuked by Buddha. 


1. I will praise an ascetic life such as the clearly- 
seeing (Buddha) led, such as he thinking (over it) 
approved of as an ascetic life. (404) 

2. ‘This house-life is pain, the seat of impurity,’ 
and ‘an ascetic life is an open-air life,’ so considering 
he embraced an ascetic life. (405) 

3. Leading an ascetic life, he avoided with his 
body sinful deeds, and having (also) abandoned sin 
in words, he cleansed his life. (406) 

4. Buddha went to Ragagaha, he entered the 
Giribbaga in Magadha for alms with a profusion 
of excellent signs. (407) 

5. Bimbisara standing in his palace saw him, and 
seeing him endowed with these signs, he spoke these 
words : (408) 

6. ‘Attend ye to this man, he is handsome, great, 
clean, he is both endowed with good conduct, and he 
does not look before him further than a yuga (the 
distance of a plough). (409) 

7. ‘With downcast eyes, thoughtful, this one is not 
like those of low caste; let the king’s messengers run 
off, (and ask): “Where is the Bhikkhu going?”’ (410) 

8. The king’s messengers followed after (him, and 
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said): ‘Where is the Bhikkhu going, where will he 
reside ? (411) 

9. ‘Going begging from house to house, watching 
the door (of the senses), well restrained, he quickly 
filled his bowl, conscious, thoughtful. (412) 

10. ‘Wandering about in search of alms, having 
gone out of town, the Muni repaired to (the moun- 
tain) Pazdava; it must be there he lives.’ (413) 

11. Seeing that he had entered his dwelling, the 
messengers then sat down, and one messenger having 
returned announced it to the king. (414) 

12. ‘This Bhikkhu, O great king, is sitting on the 
east side of Pazdava, like a tiger, like a bull, like a 
lion in a mountain cave.’ (415) 

13. Having heard the messenger’s words, the 
Khattiya in a fine chariot hastening went out to the 
Pazdava mountain. . (416) 

14. Having gone as far as the ground was prac- 
ticable for a chariot, the Khattiya, after alighting 
from the chariot, and approaching on foot, having 
come up (to him), seated himself. (417) 

15. Having sat down the king then exchanged the 
usual ceremonious greetings with him, and-after the 
complimentary talk he spoke these words : (418) 

16. ‘Thou art both young and delicate, a lad in 
his first youth, possessed of a fine complexion, like a 
high-born Khattiya. (419) 

17. ‘I will ornament the army-house, and at the 
head of the assembly of chiefs (n4ga) give (thee) 
wealth; enjoy it and tell me thy birth, when 
asked.’ (420) 

18. Buddha: ‘Just beside Himavanta, O king, 
there lives a people endowed with the power of 
wealth, the inhabitants of Kosala. (421) 
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. 19. ‘They are Adiféas by family, Sakiyas by birth; 
from that family I have wandered out, not longing 
for sensual pleasures. (422) 

20, ‘Seeing misery in sensual pleasures, and con- 
sidering the forsaking of the world as happiness, 
I will go and exert myself; in this my mind de- 


lights.’ (423) 
Pabbaggdsutta is ended. 


2. PADHANASUTTA. 


Mara tries to tempt Buddha, but disappointed is obliged to withdraw. 
Comp. Gospel of S. Matthew iv. 

1. To me, whose mind was intent upon exertion 
near the river Nera#gar4, having exerted myself, and 
given myself to meditation for the sake of acquiring 
Nibb4na (yogakkhema), (424) 

2. Came Namudéi speaking words full of compas- 
sion: ‘Thou art lean, ill-favoured, death is in thy 
neighbourhood. (425) 

3. ‘A thousandth: part of thee (is the property) of 
death, (only) one part (belongs to) life; living life, O 
thou venerable one, is better; living thou wilt be 
able to do good works!. (426) 

4. ‘When thou livest a religious life, and feedest 
the sacrificial fire, manifold good works are woven to 
thee ; what dost thou want with exertion ? (427) 

5. ‘ Difficult is the way of exertion, difficult to 
pass, difficult to enter upon;’ saying these verses 
Mara stood near Buddha. (428) 


1 Sahassabhago maramzassa, 
Ekamso tava givitam, 
Givam bho givitam seyyo, 
Givam punmani kahasi. 
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6. To M4ra thus speaking Bhagavat said this: 
‘O thou friend of the indolent, thou wicked one, for 
what purpose hast thou come here? (429) 

7. ‘Even the least good work is of no use to me; 
and what good works are required, Mara ought to 
tell. (430) 

8. ‘I have faith and power, and understanding is 
found in me; while thus exerting myself, why do you 
ask me to live!? (431) 

g. ‘ This (burning) wind will dry up even the cur- 
rents of the rivers; should it not by degrees dry up 
my blood, while I am exerting myself ? (432) 

10. ‘While the blood is drying up, the bile and 
the phlegm are dried up; while the flesh is wasting 
away, the mind gets more tranquil, and my atten- 
tion, understanding, and meditation get more stead- 
fast °. (433) 

11. ‘While I am living thus, after having felt the 
extreme sensations, my mind does not look for 
sensual pleasures; behold a being’s purity. (434) 

12. ‘Lust thy first army is called, discontent thy 
second, thy third is called hunger and thirst, thy 
fourth desire. (435) 

13. ‘Thy fifth is called sloth and drowsiness, thy 
sixth cowardice, thy seventh doubt, thy eighth 
hypocrisy and stupor, (436) 

14. ‘Gain, fame, honour, and what celebrity has 


1 Evam mam pahitattam pi 
Kim givam anupufffasi. 

? Lohite sussam4namhi 
Pittam semhaz a sussati, 
Mamsesu khiyam4nesu 
Bhiyyo Aittam pasidati 
Bhiyyo sati 4a panna ka 
Samadhi mama ti/Aati. 
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been falsely obtained; and he who exalts himself and 
despises others |. (4 37) 
15. ‘This, O Namufi, - is thine, the black one’s, 
fighting army; none but a hero conquers it, and after 
conquering it obtains joy. (438) 
- 16. ‘Woe upon life in this world! death in battle is 
better for me than that I should live defeated. (439) 
17. ‘Plunged into this world some Samavzas and 
Braéhmazas are not seen, and they do not know the 
way in which the virtuous walk. (440) 
18. ‘Seeing on all sides an army arrayed, and 
Mara on his elephant, I am going out to do battle, 
that he may not drive me away from my place. (441) 
19. ‘ This army of thine, which the world of men 
and gods cannot conquer, I will crush with under- 
standing as (one crushes) an unbaked earthen pot 
with a stone? (442) 
20. ‘Having made my thought subject to me and 
my attention firm, I shall wander about from kingdom 
to kingdom, training disciples extensively. (443) 
21. ‘ They (will be) zealous and energetic, execut- 
ing my orders, (the orders) of one free from lust, and 
they will go (to the place) where, having gone, they 
will not mourn.’ (444) 
22. Mara: ‘ For seven years I followed Bhagavat 
step by step; I found no fault in the perfectly en- 
lightened, thoughtful (Buddha). (445) 


1 Yo #’ attdnam samukkamse 
Pare ka avagnati. 
2 Yam te tam na-ppasahati 
Senam loko sadevako 
Tam te panfiaya gakkhami* 
Amam pattam va amhana. 
* Instead of gakkhamiI read bhangami. B* has vekkhapi, Bi vegghami. 
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23. ‘The crow hovered round the rock that looked 
like (a lump of) fat: “Do we here find something 
soft, is it something sweet ?” (446) 

24. ‘Having obtained nothing sweet there, the 
crow went away from that spot. Thus like the crow 
approaching the rock, being disgusted, we shall go 
"away from Gotama!?.’ (447) 

25. While overcome with sorrow the string of his 
lute slipped down; then that evil-minded Yakkha 
disappeared there. (448) 


Padh4nasutta is ended. 


3. SUBHASITASUTTA. 
On well-spoken language. 


So it was heard by me: 

At one time Bhagavat dwelt at SAvattht in Geta- 
vana. Bhagavat said this: ‘O Bhikkhus, the speech 
that is provided with four requisites is well-spoken, 
not ill-spoken, both faultless and blameless to the 
wise.’ 

‘Which four ?’ 

‘O Bhikkhus, the Bhikkhu speaks well-spoken 
(language), not ill-spoken; he speaks what is right 
(dhamma), not what is unrighteous (adhamma); he 
speaks what is pleasing, not what is unpleasing ; he 
speaks what is true, not what is false. O Bhikkhus, 
the speech that is provided with these four requi- 
sites, is well-spoken, not ill-spoken, both faultless 


1 Kako va selam Asagga* 
Nibbiggapema Gotamam f. 
* C>C¥ dvagga, B* assagga, Bidssagga. ‘+ Instead of Gotamam I read Gotamé. 
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and blameless to the wise.’ This said Bhagavat. 
When Sugata had said this, then the Master spoke 
~ following : 

Tt. ‘ Well-spoken language the just call the prin- 
eral (thing) ; let one speak what is right (dhamma), 
not what is unrighteous (adhamma), that is the 
second; let one speak what is pleasing, not what is 
unpleasing, that is the third; let one speak what is 
true, not what is false, that is the fourth.’ (449) 

Then the venerable Vangtsa, rising from his seat, 
throwing his robe over one shoulder and bending 
his joined hands towards Bhagavat, said this: ‘It 
occurs to me, O Sugata!’ 

‘Let it occur to thee, O Vangtsa!’ said Bhagavat. 

Then the venerable Vangtsa, standing before Bha- 
gavat, praised him with appropriate stanzas : 

2. ‘Let one say such words by which he does not 
pain himself, nor hurt others; such words are truly 
well-spoken. (450) 

3. ‘Let one speak pleasing words which are re- 
ceived joyfully (by all), and which (saying) he, with- 
out committing sins, speaks what is pleasing to 
others. (455) 

4. ‘Truth verily is immortal speech, this is a true 
saying; in what is true, in what is good, and in what 
is right, the just stand firm, so they say. (452) 

5. ‘ The words which Buddha speaks, which are 
sure to bring about extinction and put an end to 
pain, such (words) are truly the best.’ (453) 


SubhAsitasutta is ended. 
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4, SUNDARIKABHARADVAGASUTTA. 


Buddha shows to Sundarikabharadv4aga on whom to bestow obla- 
tions, and the Brahmaza is finally converted. 

So it was heard by me: 

At one time Bhagavat dwelt in Kosala on the bank 
of the river Sundariké. And during that time the 
Brahmaza Sundarikabhéradvaga made offerings to 
the fire and worshipped the fire. Then the Brahmaza 
Sundarikabharadvaga, having made offerings to the 
fire and worshipped the fire, and having risen from 
his seat, looked about him on all sides towards the 
four quarters of the globe, saying: ‘Who is to enjoy 
the rest of this oblation?? The Brahmamza Sunda- 
rikabharadvaga saw Bhagavat sitting not far off at 
the root of a tree, wrapped up head and body; and 
seeing him he, after taking the rest of the oblation 
with his left hand and the waterpot with his right 
hand, went up to Bhagavat. Then Bhagavat, on 
hearing the footsteps of Sundarikabharadvaga, the 
Brahmaza, uncovered his head. Then the Brah- 
maza Sundarikabharadvaga thought: ‘This man is 
shaved, this man is a shaveling, and he wished to 
return again from there. Then this came to the 
mind of Sundarikabharadvaga, the Brahmama: ‘Some 
Brahmazas also here are shaved, I think I shall go 
up and ask him about his descent.’ Then the Brah- 
maza Sundarikabhéradvaga went up to Bhagavat, 
and having gone up he said this: ‘Of what family 
art thou ?’ 

Then Bhagavat answered Sundarikabharadvaga, 
the Brahmaza, in stanzas: 

1. ‘No Brahmaza am I, nor a king’s son, nor any 
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Vessa; having thoroughly observed the class of 
common people, I wander about the world re- 
flectingly, possessing nothing. (454) 

2. ‘Dressed in a sanghadi’ and houseless I wander 
about, with my hair cut off, calm, not intermixing 
with people in this world. Thou askest me an 
unseasonable question about (my) family, O Brah- 
maza !’ (455) 

3. Sundarikabharadvaga: ‘Sir, Brahmazas toge- 
ther with Brahmamzas ask truly, Art thou a Brdah- 
mavza ?’ 

Bhagavat: ‘If thou sayest, I am a Brahmaza, 
and callest me no Brahmaza, then I ask thee about 
the Savitti that consists of three padas and twenty- 
four syllables 2,’ (456) 

4. Sundarikabhéradvaga: ‘For what (reason) did 
the Isis, men, Khattiyas, Brahmazas make offerings 
to the gods abundantly in this world ?’ 

Bhagavat: ‘ He who, perfect and accomplished at 
the time of offering, obtains the ear of one or the 
other (god), he will succeed, so I say.’ (457) 

5. ‘Surely his offering will bear fruit,—so said 
the Brahmaza,—‘ because we saw such an accom- 
plished man; for by not seeing such as you, some- 
body else will enjoy the oblation.’ (458) 

6. Bhagavat: ‘Therefore, O Brahmaza, as you 
have come here to ask for something, ask; perhaps 
thou mightest here find one that is calm, without 
anger, free from pain, free from desire, one with 
a good understanding.’ (459) 


* See Rhys Davids, Buddhism, p. 166. 
2 Tam Savittim pukkhami 
Tipadam fatuvisatakkharam. 
(Rig-veda III, 62, 10.) 
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7, Sundarikabhdradvaga: ‘I delight in offering, 
O Gotama, I desire to make an offering, but I do 
not understand it; do thou instruct me, tell me in 


what case the offering succeeds.’ (460) 
8. Bhagavat: ‘Therefore, O Brahmaza, lend me 
thy ear, I will teach thee the Dhamma. (461) 


9. ‘Do not ask about descent, but ask about con- 
duct ; from wood, it is true, fire is born; (likewise) a 
firm Muni, although belonging to a low family, may 
become noble, when restrained (from sinning) by 
humility. (462) 

10. ‘He who 1s subdued by truth, endowed with 
temperance, accomplished, leading a religious life, 
on such a one in due time people should bestow 
oblations; let the Brahmaza who has .good works 
in view, offer. (463) 

11. ‘Those who, after leaving sensual pleasures, 
wander about houseless, well restrained, being like 
a straight shuttle, on such in due time people should 
bestow oblations; let the Brahmaza who has good 
works in view, offer. (464) 

12. ‘Those whose passions are gone, whose senses 
are well composed, who are liberated like the moon 
out of the grasp of R&hu, on such in due time 
people should bestow oblations ; let the Brahmaza 
who has good works in view, offer. (465) 

13. ‘Those who wander about in the world without 
clinging (to anything), always thoughtful, having left 
selfishness, on such in due time people should be- 
stow oblations; let the Brahmaza who has good 
works in view, offer. (466) 

14. ‘He who, after leaving sensual pleasures, wan- 
ders about victorious, he who knows the end of 
birth and death, who is perfectly happy (parinib- 
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buta), calm like a deep water, Tathagata deserves 
the oblation. (467) 

15. ‘Just with the just and far from the unjust}, 
Tathagata is possessed of infinite understanding ; 
undefiled both in this world and in the other, Tath4- 
gata deserves the oblation. (468) 

16. ‘He in whom there lives no deceit, no arro- 
gance, he who is free from cupidity, free from selfish-' 
ness, free from desire, who has banished anger, who 
is calm, the Brahmaza who has removed the taint 
of grief, Tathagata deserves the oblation. (469) 

17. ‘He who has banished (every) resting-place 
of the mind, he for whom there is no grasping, he 
who covets nothing either in this world or in the 
other, Tathagata deserves the oblation 2. (470) 

18. ‘He who is composed, who has crossed over 
the stream (of existence) and knows the Dhamma 
by (taking) the highest view (of it), he whose pas- 
sions are destroyed, who is wearing the last body, 
Tathagata deserves the oblation. (471) 

19. ‘He whose passion for existence and whose 
harsh talk are destroyed, are perished, (and therefore) 
exist not, he the accomplished and in every respect 
liberated Tathagata deserves the oblation. (472) 

20. ‘He who has shaken off all ties, for whom 
there are no ties, who amongst arrogant beings is 
free from arrogance, having penetrated pain to- 
gether with its domain and subject, Tathagata 
deserves the oblation. (473) 

21. ‘He who, without giving himself up to desire, 
sees seclusion (i.e. Nibbana), who has overcome the 
view that is to be taught by others, to whom there 


1 Samo samehi visamehi dire, 2 Comp. Dhp. v. 20. 
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are no objects of sense whatever, Tathagata de- 
serves the oblation}. (474) 

22. ‘He to whom all Dhammas of every descrip- 
tion, after he has penetrated them, are destroyed, 
are perished, (and therefore) exist not, he who is 
calm, liberated in the destruction of attachment (i. e. 
Nibb4na), Tathagata deserves the oblation. (475) 

23. ‘He who sees the destruction of bond and 
birth, who has totally evaded the path of passion, 
(who is) pure, faultless, spotless, undepraved, Tath4- 
gata deserves the oblation. (476) 

24. ‘He who does not measure himself by him- 
self, who is composed, upright, firm, without desire, 
free from harshness (akhila), free from doubt, Tatha- 
gata deserves the oblation. 

25. ‘He to whom there is no cause of folly, who 
has a supernatural insight in all Dhammas, who 
wears the last body, and who has acquired perfect 
enlightenment, the highest, the blessed, (for him) 
thus a Yakkha’s purification (takes place)?.’ (478) 

26. Sundarikabharadvaga: ‘May my offering be 
a true offering, because I met with such a one out 
of the accomplished; Brahman is my witness, may 
Bhagavat accept me, may Bhagavat enjoy my obla- 
tion. (479) 

27. Bhagavat: ‘What is obtained by stanzas is 
not to be enjoyed by me, this is not the custom of 
the clearly-seeing, O Brahmaza; Buddhas reject 
what is obtained by stanzas. While the Dhamma 


1 Asam anissdya vivekadasst 
Paravediyam * di‘thim up§ativatto 
Aramman4 yassa na santi kesi, &c. 

3 Comp. Kalahavivadasutta, v. 14. 


* Paravediyan ti parehi #&petabbam. Commentator. 
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exists, O Brahmamza, this is the practice (of the 
Buddhas). (480) 

28. ‘With other food and drink must thou serve 
one that is perfect, a great Isi, whose passions are de- 
stroyed, and whose misbehaviour has ceased, for this 
is a field for one who looks for good works’ (481) 

29. Sundarikabharadvaga: ‘Good, O Bhagavat, 
then I should like to know, who will enjoy a gift 
from one like me, and whom I shall seek at the time 
of sacrifice (as one worthy of offerings) after having 
accepted thy doctrine.’ (482) | 

30. Bhagavat : ‘ Whosoever has no quarrels, whose 
mind is untroubled, and who has freed himself from 
lusts, whose sloth is driven away, (483) 

31. ‘Whosoever conquers his sins, knows birth 
and death, the Muni who is endowed with wisdom 2, 
such a one who has resorted to offering, (484) 

32. ‘Him you should worship and honour with 
food and drink; so the gifts will prosper.’ (485) 

33. Sundarikabhéradvaga: ‘Thou Buddha de- 
servest the oblation, (thou art) the best field for 
good works, the object of offering to all the world; 
what is given to thee will bear great fruit.’ (486) 

Then the Brahmaza Sundarikabhéradvaga said 
this to Bhagavat: ‘It is excellent, O venerable 
Gotama! It is excellent, O venerable Gotama! 
As one raises what has been overthrown, or reveals 
what has been hidden, or tells the way to him who 
has gone astray, or holds out an oil lamp in the dark 
that those who have eyes may see the objects, even 
so by the venerable Gotama in manifold ways the 
Dhamma has been illustrated; I take refuge in 


1 Comp. Kasibharadvagasutta, v. 7. 
3 Moneyyasampannam=pafidsampannam, Commentator. 
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the venerable Gotama, in the Dhamma, and in the 
Assembly of Bhikkhus; I wish to receive the robe 
and the orders from the venerable Gotama.’ 

The Brahmavza Sundarikabhéradvaga received the 
pabbagga from Bhagavat, and he received also the 
upasampada ; and the venerable Bhéradvaga, having 
lately received the upasampada, leading a solitary, 
retired, strenuous, ardent, energetic life, lived after 
having in a short time in this existence by his own 
understanding ascertained and possessed himself of 
that highest perfection of a religious life for the 
sake of which men of good family rightly wander 
away from their houses to a houseless state. ‘Birth 
had been destroyed, a religious life had been led, 
what was to be done had been done, there was 
nothing else (to be done) for this existence,’ so he 
perceived, and the venerable Bharadvaga became 
one of the arahats, 


Sundarikabh4radvagasutta is ended. 


5. MAGHASUTTA. 


Buddha on being asked tells Magha of those worthy of onenee 
and the blessing of offering. 


So it was heard by me: 

At one time Bhagavat dwelt at Ragagaha, in the 
mountain (called) the Vulture’s Peak (Gigghakiiéa). 

Then the young man Magha went to Bhagavat, 
and having gone to him he talked pleasantly with 
him, and after having had some pleasant, remarkable 
conversation with him he sat down apart; sitting 
down apart the young man Magha spoke this to 
Bhagavat: 
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- *Q venerable Gotama, I am a liberal giver, boun- 
tiful, suitable to beg of; justly I seek for riches, and 
having sought for riches justly, I give out of the 
justly obtained and justly acquired riches to one, to 
two, to three, to four, to five, to six, to seven, to 
eight, to nine, to ten, to twenty, to thirty, to forty, 
to fifty, to a hundred, I give still more. (I should 
like to know), O venerable Gotama, whether I, while 
so giving, so offering, produce much good.’ 

‘Certainly, O young man, dost thou in so offering 
produce much good; he, O young man, who is a 
liberal giver, bountiful, suitable to beg of, and who 
justly seeks for riches, and having sought for riches 
justly, gives out of his justly obtained and justly 
acquired riches to one, to two, to three, to four, to 
five, to six, to seven, to eight, to nine, to ten, to 
twenty, to thirty, to forty, to fifty, to a hundred, and 
gives still more, produces much good.’ 

Then the young man Magha addressed Bhagavat 
in stanzas : 

1. ‘I ask the venerable Gotama, the bountiful, — 
so said the young man Magha,—‘ wearing the yel- 
low robe, wandering about houseless:’ ‘He who is 
a householder, suitable to beg of, a donor, who, de- 
sirous of good, offers having what is good in view, 
and giving to others in this world food and drink,— 
where (i.e. on whom bestowed) will the oblation of 
such an offerer prosper ?’ (487) 

2. ‘He who is a householder, suitable to beg of, 
a donor, O M4gha,—so said Bhagavat,—‘ who, de- 
- sirous of good, offers having what is good in view, 
and giving to others in this world food and drink, 
such a one will prosper with those worthy of 
offerings.’ (488) 
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3. ‘He who is a householder, suitable to beg of, 
a donor,—so said the young man,—‘ who, desirous 
of good, offers having what is good in view, and 
giving to others in this world food and drink,—tell 
me (I being such a one), O Bhagavat, of those worthy 
of offerings.’ (489) 

4. Bhagavat: ‘Those indeed who wander about in 
the world without clinging to anything and without 
possessing anything, perfect, self-restrained, on such 
in due time people should bestow oblations; let the 
Brahmaza who has good (works) in view, offer. (490) 

5. ‘ Those who have cut through all bonds and 
fetters, who are subdued, liberated, free from pain, 
and free from desire, on such in due time people 
should bestow oblations: let the Bra4hmaza who has 
good (works) in view, offer. (491) 

6. ‘Those who are released from all: bonds, who 
are subdued, liberated, free from pain, and free 
from desire, on such in due time people should 
bestow oblations; let the Bréhmaza who has good 
(works) in view, offer. (492) 

7. ‘ Those who, having forsaken both passion and 
hatred and folly, have destroyed their desires and 
lead a religious life, on such in due time people 
should bestow oblations; let the Brdhmaza who has 
good (works) in view, offer!. (493) 

8. ‘Those in whom there lives no deceit, no arro- 
gance, who are free from cupidity, free from selfish- 
ness, free from desire, on such in due time people 
should bestow oblations; let the BrAhmaza who has 
good (works) in view, offer. (494) 

9. ‘Those indeed who without being lost in desire, 
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after crossing the stream (of existence), wander 
about free from selfishness, on such in due time 
people should bestow oblations ; let the Brahmaza 
who has good (works) in view, offer. (495) 

10. ‘ Those in whom there is no desire for any- 
thing in the world, nor for existence after existence 
here or in the other world, on such in due time 
people should bestow oblations; let the Brahmavza 
who has good (works) in view, offer. (496) 

11. ‘Those who, after leaving sensual pleasures, 
wander about houseless, well restrained, being like 
a straight shuttle, on such in due time people should 
bestow oblations; let the Brahmaza who has good 
(works) in view, offer. (497) 

12. ‘ Those whose passions are gone, whose senses 
are well composed, who are liberated like the moon 
out of the grasp of Rahu, on such in due time people 
should bestow oblations; let the Brdhmaza who has 
good (works) in view, offer. (498) 

13. ‘Those who are calm, whose passions are gone, 
who are without anger, and for whom there is no 
transmigration after having left here, on such in due 
time people should bestow oblations; let the Brah- 
maza who has good (works) in view, offer. (499) 

14. ‘ Those who, after leaving birth and death alto- 
gether, have conquered all doubt, on such in due time 
people should bestow oblations; let the Brahmaza 
who has good (works) in view, offer. (500) 

15. ‘ Those who wander about in the world with 
themselves for a light, not possessed of anything, in 
every respect liberated, on such in due time people 
should bestow oblations; let the Brahmaza who has 
good (works) in view, offer. (501) 

16. ‘Those who in this world rightly understand 
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this: “This is the last (birth), there is no re-birth,’ on 
such in due time people should bestow oblations ; 
let the Brahmaza who has good (works) in view, 
offer. , (502) 

17, ‘He who is accomplished, and delights in me- 
ditation, thoughtful, possessed of thorough enlight- 
enment, a refuge for many, on such a one in due 
time people should bestow oblations; let the Brah- 
maza who has good (works) in view, offer. (503) 

18. ‘Certainly my question was not in vain, Bha- 
gavat has told me of those worthy of offerings; for 
thou truly knowest this in this world, as surely to 
thee this Dhamma is known. (504) 

19. ‘He who is a householder, suitable to beg of, 
a donor,—so said the young man M4gha,—‘ who, 
desirous of good, offers having what is good in 
view, and giving to others in this world food and 
drink,—tell me (I being such'a one), O Bhagavat, 
of the blessing of offering.’ (505) 

20. ‘Offer, O Magha,—so said Bhagavat,—‘ and 
while offering make calm thy mind in all things; 
the object of the one that offers is the oblation, 
standing fast in this he leaves hatred behind. (506) 

21. ‘Such a one whose passion is gone will re- 
press hatred, cultivating an unbounded friendly 
mind; continually strenuous night and day he will 
spread infinite goodness through all regions.’ (507) 

22. MAagha: ‘Who prospers ? who is liberated and 
who is bound? In which way can one by himself go 
to Brahmaloka ? Tell this to me who does not know, 
O Muni, when asked. Bhagavat is indeed my wit- 
ness that Brahman is seen by me to-day, for thou art 
to us equal to Brahman, this is the truth ; how can one 
attain Brahmaloka, O thou glorious one?’ (508) 
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23. ‘He who offers the threefold blessing of obla- 
tion, O Magha,—so said Bhagavat,—‘such a one 
will prosper with those worthy of offerings; so, 
having offered properly, he who is.suitable to beg 
of attains Brahmaloka, so I say.’ (509) 

This having been said, Magha the young man 
spoke as follows to Bhagavat: ‘ Excellent, O: vener- 
able Gotama! Excellent, O venerable Gotama! As 
one raises what has been overthrown, or reveals what 
has been hidden, or tells the way to him who has 
gone astray, or holds out an-oil lamp in the dark that 
those who have eyes may see the objects, even so by 
the venerable Gotama in manifold ways the Dhamma 
has been illustrated; I take refuge in the venerable 
-Gotama and in the Dhamma and in the Assembly of 
Bhikkhus. Let the venerable Gotama accept me as 
an updsaka (a follower, me), who henceforth: for all 
-my life have taken refuge (in him).’ 

Maghasutta is ended. 


6. SABHIYASUT-TA.. 


Sabhiya, the Paribbagaka, goes to the six famous teachers of his 
time to have his questions answered, but not having his doubts: 
solved, he repairs to Gotama and asks him how one is to behave. 
to become a Brahmama, a Samana, a Nahataka, a Khettagina, a 
Kusala, a Pandita, a Muni, a Vedagfi, an Anuvidita, a Dhira, an 
Aganiya, a Sottiya, an Ariya, a Karanavat, a Paribbagaka. 
Bhagavat answers his.questions, and Sabhiya finally.receives the. 
robe and the orders from Buddha. 


So it was heard by me: 

At one time Bhagavat dwelt at Ragagaha, in. 
Veduvana, in Kalandakanivapa. And at that time 
questions were recited to Sabhiya, the Paribbagaka 


86 MAHAVAGGA. » 


(wandering mendicant), by an old benevolent deity: 
‘He who, O Sabhiya, be it a Samaza or a Brah- 
maza, explains these questions to thee when asked, 
near him thou shouldst live a religious life.’ 

Then Sabhiya, the Paribbagaka, having learnt the 
questions from that deity, went to whatever Samazas 
and Brahmazas there were that had an assembly (of 
Bhikkhus), a crowd (of followers), and were well- 
known teachers, famous leaders, considered excel- 
lent by the multitude, as Piraza-~Kassapa, Makkhali- 
Gosala,. Agita- Kesakambali, Pakudha-KasAaéyana, 
Satigaya-Belaéthiputta, and Nigas#tka- Nataputta. 
Those he:went to, and after going to them, he 
asked the questions. They, being asked the ques- 
tions by Sabhiya, the Paribb4gaka; did not succeed 
(in answering them), and not succeeding they showed 
wrath and hatred and discontent, and they also in 
return put questions to Sabhiya, the Paribbagaka. 

Then this came to the mind of Sabhiya, the Parib- 
bagaka: “Whatever Samazas ‘and Brahmamas there 
are that have an assembly (of Bhikkhus), a crowd 
(of followers), and are well-known teachers, famous 
leaders, considered excellent by the multitude, as 
Pfraza-Kassapa, Makkhali-Gos4la, Agita-Kesakam- 
bali, Pakudha-Ka#fdéyana, Saz#gaya- BelaZthiputta, 
and Nigaz¢ha-Nataputta, they, being asked ques- 
tions by me, did not succeed (in answering them), 
and not succeeding they showed wrath and hatred 
and discontent, and they also in return put ques- 
tions to me in this matter; surely I think I shall go 
back to what I have left, and enjoy sensual plea- 
sures,’ 

Then this came to the mind of Sabhiya, the 
Paribbagaka : ‘This Samavza Gotama has both an 
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assembly (of Bhikkhus) and a crowd (of followers), 
and is a well-known teacher, a famous leader, con- 
sidered excellent by the multitude,-surely I think I 
shall go to Samaza Gotama and ask these ques 
tions. Then this came to the mind of Sabhiya, 
the Paribba4gaka : ‘Whatever Samamas and Brdh- 
mazas there are that are decayed, old, aged, ad- 
vanced in years, -having reached old age, expe- 
rienced elders, long ordained, having assemblies (of 
Bhikkhus), crowds (of followers), being teachers well 
known, famous leaders, considered excellent by the 
multitude, as Pttrava-Kassapa, Makkhali-Gosala, 
Agita-Kesakambali, Pakudha-Ka##adyana, Sazigaya~ 
Bela¢¢hiputta, and Nigaztha-NAataputta, they, being 
asked questions-by:me, did not succeed (in answering 
them), and not succeeding they showed wrath and 
hatred and discontent, and they also in return put 
questions tome in this matter; (I should like to 
know) whether Samaza'Gotama being asked these 
questions will be able to explain them to ‘me, for 
Samaza*Gotama is both young by birth and new in 
ascetic life.’ 

Then this came to the mind of Sabhiya, the 
Paribbégaka: ‘Samaza’Gotama is not to be slighted 
because -he is young; even if the Samawa is young, 
yet he is mighty and powerful; surely I think I 
shall go to Samaza Gotama and ask these ques- 
tions. Then Sabhiya, the Paribbagaka, went on a 
journey to 'Ragagaha, and wandering on his journey 
in regular order he came to Ragagaha, Ve/uvana, 
Kalandakanivapa, to Bhagavat, and having come to 
Bhagavat he talked pleasantly with -him, and after 
having had some pleasant and remarkable conversa- 
tion with him he sat down apart; sitting down apart 
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Sabhiya, the Paribbagaka, spoke to Bhagavat in 
stanzas : 

1. ‘Anxious and doubtful I have come,’—so said 
Sabhiya,—‘ longing to ask questions. Do thou put 
an end to these (doubts when) asked these questions 
by me, in regular order, and rightly explain them 
to me.’ (510) 

2. ‘Thou hast come from afar, O Sabhiya,—so 
said Bhagavat,—‘' longing to ask questions ; I shall 
put an end. to those (doubts when) asked those 
questions. by thee, in regular order, and rightly I 
shall explain them to thee. (511) 

3. ‘Ask me, O Sabhiya, a question; whatsoever 
thou wishest in thy mind that question I (will 
explain, and) put an end to (thy doubt).’ = (512) 

Then this came to the mind of Sabhiya, the Parib- 
bAgaka: ‘It is marvellous, it is wonderful indeed, the 
reception which I did not get from other Samamas 
and Brahmazas has been given me by Gotama,’ 
so saying he glad, rejoicing, delighted, and highly 
elated asked Bhagavat a question: 

4. ‘What should a man (necessarily) have obtained 
that people may call him a Bhikkhu?’—so said 
Sabhiya,—‘ how may they call him compassionate, 
and how subdued? how can he be called enlightened 
(buddha)? Asked (about this) do. thou, Bhagavat, 
explain it to me.’ (513) 

5. ‘He who by the path he has himself made, 
O Sabhiya,—so said Bhagavat,—‘has attained to 
perfect happiness, who has conquered doubt, who 
lives after having left behind both gain and goods, 
who has destroyed re-birth, he is a Bhikkhu. (514) 

6. ‘Always. resigned and attentive, he will not 
hurt any one in all the world, the Samaza who has 
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crossed the stream (of existence, and is) untroubled ; 
- for whom there are no desires (ussada), he is com- 
passionate. (515) 

7. ‘He whose senses are trained internally and 
externally in all the world, he who after penetrating 
this and the other world longs for death, being 
trained, he is subdued. (516) 

8. ‘Whosoever, after having considered all times 
(kappa), the revolution (samsdra), both the vanishing 
and re-appearance (of beings), is free from defilement, 
free from sin, is pure, and has obtained destruction of 
birth, him they call enlightened (buddha).’ (517) 

Then Sabhiya, the Paribbagaka, having approved 
of and rejoiced at the words of Bhagavat, glad, re- 
joicing, delighted, highly elated, asked Bhagavat 
another question : 

9. ‘What should a man (necessarily) have obtained 
that people may call him a Brahmaza?’—so said 
Sabhiya,—‘and how (may they call him) a Samaza? 
and how a Nahdtaka? how can he be called a 
N&ga? Asked (about this) do thou Bhagavat explain 
it to me.’ (518) 

10. ‘He who, after removing all sins, O Sabhiya,’ 
—so said Bhagavat,—‘ is immaculate, well composed, 
firm-minded, perfect after crossing the Samsara, such 
an independent one is called a Brdhmawza. (519) 

11. ‘He who is calm, having left behind good and 
evil, free from defilement, having understood this 
and the other world, and conquered birth and death, 
such a one is called a Samavza by being so.’ (520) 

12. ‘Whosoever, after. having washed away all 
sins internally and externally in all the world, does 
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not enter time (kappa) amongst gods and men who 
are subject to time, him they call a Nahdataka 
(cleansed)}. (521) 

13. ‘He who does not commit any crime in the 
world, who, after abandoning all bonds and fetters, 
clings to nothing, being liberated, such a one is called 
a Naga (sinless) by being so 2’ (522) 

Then Sabhiya, the Paribbagaka, having approved 
of and rejoiced at the words of Bhagavat, glad, 
rejoicing, delighted, highly elated, further asked 
Bhagavat a question : 

14. ‘Whom do the Buddhas call a Khettagina?’— 
so said Sabhiya,—‘ how (can they call any one) a 
Kusala? and how a Panaita ? how can he be called 
a Muni? Asked (about this) do thou Bhagavat ex- 
plain it to me.’ (523) 

15. ‘He who, after examining all regions, O Sa- 
bhiya,—so said Bhagavat,—‘the divine and the 
human, and Brahman’s region, is delivered from the 
radical bond of all regions, such a one is called a 
K hettagina (he who has conquered the regions) by 
being so. (524) 

16. ‘He who, after examining all treasures, the 
divine and the human, and Brahman’s treasure, is 
delivered from the radical bond of all treasures, such 
a one is called a Kusala (happy) by being so. (525) 

17. ‘He who, after examining both kinds of 
senses, internally and externally, is endowed with a 

1 Devamanussesu kappiyesu 
Kappan n’eti tam ahu nahatako. 

2? Agum na karoti kiwAi loke 
Sabbasamyoge visagga bandhanani 
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clear understanding and has conquered evil and good 
(kazhasukka), such a one is called a Pandita (wise) 
by being so. (526) 

18. ‘He who, having understood the Dhamma of 
the just and the unjust, internally and externally, in 
all the world, is to be worshipped by gods and men, 
he, after breaking through the net of ties, is called 
a Muni (sage).’ (527) 

Then Sabhiya, the Paribbagaka, having approved 
of and rejoiced at the words of Bhagavat, glad, 
rejoicing, delighted, highly elated, further asked 

Bhagavat a question : 

"1g. ‘What should one (necessarily) have obtained 
that people may call him Vedagt ?’—so said Sabhiya, 
—‘and how (may they call him) Anuvidita? and 
how Viriyavat ? How does one become Aganiya ? 
Asked (about this) do thou, O Bhagavat, explain it 
to me.’ (528) 

20. ‘ He who, having conquered all sensations, O 
Sabhiya,—so said Bhagavat,—‘which are (known) to 
Samazas and to: Br&hmaazas, 1s free from passion for 
all sensations, he is Vedagt (having passed sensa- 
tion) after conquering all sensation. (529) 

21. ‘He who, having seen the delusion of name 
and form?, internally and externally, the root of 
sickness, and is: delivered from the radical bond of 
all sickness, such a one is called Anuvidita (well- 
informed) by being so. (530) 

22. ‘He who is disgusted in this-world with all 
sins, is strong after conquering the pain of hell, is 
strong and powerful, such a one is called Dhira (= 
viriyavat, firm) by being-so. (531) 
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23. ‘He whose bonds are cut off internally and 
externally, the root of ties}, who is delivered from 
the radical bond of all ties, such a one is called 
Aganiya (high-bred) by being so.’ (532) 
_ Then Sabhiya, the Paribbagaka, having approved 
of and rejoiced at the words of Bhagavat, glad, 
rejoicing, delighted, highly elated, further ake 
Bhagavat a question : 

24. ‘What should a man (necessarily) have is 
tained that people may call him a Sottiya ?’—so 
said Sabhiya,—‘how (may they call him) an Ariya ? 
and how a Aaramzavat? how may he become a 
Paribbagaka? Asked (about this) do thou, O Bha- 
gavat, explain it to me.’ (533) 

25. ‘Whosoever, after. having heard and under- 
stood every Dhamma in the world, O Sabhiya,’—so 
said Bhagavat, — ‘ whatsoever: is wrong and what- 
soever is blameless, is victorious, free from doubt, 
liberated, free from pain in every respect, him they 
call a Sottiya (learned in the revelation). (534) 

26. ‘Whosoever, after having cut off passions and 
desires, is wise and does not (again) enter the womb, 
having driven away the threefold sign, the mud (of 
lust), and who does not (again) enter time (kappa), 
him they call an Ariya (noble). (535) 

27. ‘He who in this world, after having at- 
tained the (highest) gain in the Karamas, is skilful, 
has always understood the Dhamma, clings to nothing, 
is liberated, and for whom:there are no passions, he is 
a Karazavat (endowed with the observances). (536) 

28. ‘Whosoever abstains from the action that has 
a painful result, above and below and across and in 


1 Yass’ assu lutani bandhan4ni - 
Agghattam bahiddha 4a sangamilam. 


SABHIYASUTTA. 93 


the middle, who wanders with understanding, who 
has put an end to deceit, arrogance, cupidity and 
anger, name and form, him they call a Paribba- 
gaka (a wandering mendicant) who has attained the 
(highest) gain.’ (537) 

Then Sabhiya, the Paribbagaka, having approved 
of and rejoiced at the words of Bhagavat, glad, re- 
joicing, delighted, highly elated, having risen from 
his seat, and having put his upper robe upon one 

- shoulder, bending his joined hands towards Bha- 
gavat, praised Bhagavat face to face in appropriate 
stanzas : 

29. ‘ Having conquered the three and sixty (philo- 
sophical) views referring to the disputations of the 
Samazas, thou hast crossed over the darkness of 
the stream’. (?) (538) 

30. ‘ Thou hast passed to the end of and beyond 
pain, thou art a saint, perfectly enlightened, I consider 
thee one that has destroyed his passions, thou art glo- 
rious, thoughtful, of great understanding, O thou who 
puts an end to pain, thou hast carried me across. (539) 

31. ‘Because thou sawest my longing, and car- 
riedst me across my doubt, adoration be to thee, O 
Muni, who hast attained the (highest) gain in the 
ways of wisdom; O thou who art a true kinsman of 
the Adiééas, thou art compassionate. (540) 

32. ‘The doubt I had before thou hast cleared 
away for me, O thou clearly-seeing ; surely thou art 
a Muni, perfectly enlightened, there is no obstacle 
for thee. (541) 


1 Yani fa tii yani ka sasthi 
Samazappavadasitani bhoripafza 
Safmakkhara saffanissitani (?) 
Osaran4ni vineyya oghatam’ aga. 


94 MAHAVAGGA. 


33. ‘And all thy troubles are scattered and cut 
off, thou art calm, subdued, firm, truthful. (542) 
34. ‘All gods and both Narada and Pabbata re- 
joice at thee, the chief of the sinless (nagan4ga), the 
great hero, when thou art speaking. (543) 
35. ‘Adoration be to thee, O noble man, adora- 
tion be to thee, O thou best of men; in the world of 
men and gods there is no man equal to thee. (544) 
36. ‘Thou art Buddha, thou art the Master, thou 
art the Muni that conquers Méra; after having cut 
off desire thou hast crossed over and hast carried 
across this generation. (545) 
37. ‘The elements of existence (upadhi) are over- 
come by thee, the passions are destroyed by thee, 
thou art a lion, free from desire, thou hast left behind 
fear and terror. (546) 
38. ‘As a beautiful lotus does not adhere to the 
water, so thou dost: not cling to good and evil, to 
either; stretch forth thy feet, O hero, Sabhiya wor- 
ships the Master's (feet).’ (547) 
Then Sabhiya, the Paribbagaka, stooping with his 
head to Bhagavat's feet, said this to Bhagavat : 

‘It is excellent, O venerable! It is excellent, 
O venerable! As one raises what has been over- 
thrown, or reveals what has been hidden, or tells the 
way to him who has gone astray, or holds out an 
oil lamp in the dark that those who have eyes may 
see the objects, even so by the venerable Gotama 
in manifold ways the Dhamma has been illus- 
trated; I take refuge in the venerable Gotama, in 
the Dhamma, and in the Assembly of Bhikkhus; I 
wish to receive the robe and the orders from the 
venerable Bhagavat. 

‘He who, O Sabhiya, formerly belonging to 
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another creed (a##atitthiyapubba), wishes to be 
adopted into this religion (dhammavinaya), and 
wishes to receive the robe and the orders, he serves 
for four months; after the lapse of four months 
Bhikkhus who have appeased their thoughts will 
give him the robe and the orders to become a 
Bhikkhu, (for) I also in this matter acknowledge a 
difference of persons.’ 

‘If, O venerable, those that formerly belonged 
to another creed and wish to be adopted into this 
religion and to receive the robe and the orders, 
serve for four months, and after the lapse of 
four months Bhikkhus who have appeased their 
thoughts give them the robe and the orders that 
they may become Bhikkhus, I will (also) serve for 
four months, and after the lapse of four months 
Bhikkhus who have appeased their thoughts shall 
give (me) the robe and the orders that I may 
become a Bhikkhu.’ 

Sabhiya, the Paribb4gaka, received the robe and the 
orders from Bhagavat, and the venerable Sabhiya, 
having lately received the upasampada, leading a 
solitary, retired, strenuous, ardent, energetic life, lived 
after having in a short time in this existence by his 
own understanding ascertained and possessed himself 
of that highest perfection of a religious life for the 
sake of which men of good family rightly wander 
away from their houses to a houseless state. ‘ Birth 
had been destroyed, a religious life had been led, 
what was to be done had been done, there was 
nothing else (to be done) for this existence, so he 
perceived, and the venerable Sabhiya became one 
of the saints. 


Sabhiyasutta is ended. 
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7. SELASUTTA. 


Keniya, the Gala, invites Buddha with his assembly to take his 
meals with him on the morrow. Sela, the Brahmaza, arrived at 
that place with his three hundred young men; seeing the pre- 
parations he asks what is going on, and is answered that Buddha 
is expected the next day. On hearing the word ‘ Buddha,’ Sela 
asks where Buddha lives, goes to him, converses with him, and 
is converted; so are his followers. 


So it was heard by me: 

At one time Bhagavat wandering about in Angut- 
tardpa, with a large assembly of Bhikkhus, with 1250 
Bhikkhus, went to Apava, a town in Anguttardpa. 

And Keniya, the ascetic, with matted hair (gadila) 
heard the following: ‘The Samama, the venerable 
Gotama, the Sakya son, gone out from the family of 
the Sakyas, wandering about in Anguttarapa with a 
large assembly of Bhikkhus, with 1250 Bhikkhus, 
has reached Apama, and the following good praising 
words met the venerable Gotama: “And so he is 
Bhagavat, the venerable, the perfectly enlightened, 
endowed with science and works (viggdéarama), the 
happy, knowing the world, the incomparable, the 
charioteer of men that are to be subdued, the 
master, the enlightened of gods and men, the glo- 
rious; he teaches this world and the world of gods, 
of Maras, of Brahmans, and beings comprising Sa- 
mazas and Braéhmamzas, gods and men, having him- 
self known and seen them face to face; he teaches 
the Dhamma (which is) good in the beginning, in 
the middle, and in the end, is full of meaning and 
rich in words, quite complete; he teaches a religious 
life, and good is the sight of such saints.” ’ 

Then Kexiya, the Ga/ila, went (to the place) where 
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Bhagavat was, and having gone there he talked 
pleasantly with him, and after having had some 
pleasant and remarkable conversation (with him) he 
sat down-apart; and while Keziya, the Gafila, was 
sitting down apart, Bhagavat, by religious talk, 
taught, advised, roused, and delighted him. Then 
Keziya, the Gadila, having been taught, advised, 
roused, and delighted by Bhagavat through religious 
talk, said this to Bhagavat : 

‘Let the venerable Gotama accept my food to- 
morrow, together with the assembly of Bhikkhus.’ 

This having been said, Bhagavat answered 
Keziya, the Gatila: ‘Large, O Kexiya, is the 
assembly of Bhikkhus, one thousand two hundred 
and fifty Bhikkhus, and thou art intimate with the 
Braéhmazas.’ 

A second time Keziya, the Gafila, said this to 
Bhagavat: ‘Although, O venerable Gotama, the 
assembly of Bhikkhus is large, one thousand two 
hundred and fifty Bhikkhus, and I am intimate with 
the Braéhmamzas, let the venerable Gotama accept 
my food to-morrow, together with the assembly of 
Bhikkhus.’ 

A second time Bhagavat said this to Kevziya, the 
Gatila: ‘Large, O Kexiya, is the assembly of Bhik- 
khus, one thousand two hundred and fifty Bhikkhus, 
and thou art intimate with the Braéhmamas.’ 

A third time Keziya, the Gadila, said this to Bha- 
gavat: ‘Although, O venerable Gotama, the assembly 
of Bhikkhus is large, one thousand two hundred and 
fifty Bhikkhus, and I am intimate with the Br4h- 
mazas, yet let the venerable Gotama accept my food 
to-morrow, together with the assembly of Bhikkhus.’ 
Bhagavat assented by being silent, 

[10] H 
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Then Kexiya, the Gadila, having learnt the assent 
_of Bhagavat, after rising from his seat went to his 
hermitage, and having gone there he addressed his 
friends and servants, his relatives and kinsmen (as 
follows): ‘Let my venerable friends and servants, 
relatives and kinsmen hear me ;—the Samavza Go- 
tama has been invited by me to (take his) food (with 
me) to-morrow, together with the assembly of Bhik- 
khus; wherefore you must render me bodily service. 

‘Surely, O venerable one,’ so saying the friends 
and servants, relatives and kinsmen of Keziya, the 
Gatila, complying with his request, some of them dug 
fireplaces, some chopped firewood, some washed the 
vessels, some placed waterpots, some prepared seats. 
Keziya, the Gadila, on the other hand, himself pro- 
vided a circular pavilion. 

At that time the Brahmaza Sela lived at Apaza, 
perfect in the three Vedas, vocabulary, Ke/¢ubha, 
etymology, Itihdsa as the fifth (Veda), versed in 
metre, a grammarian, one not deficient in popular 
controversy and the signs of a great man, he taught 
three hundred young men the hymns!, At that 
time Keziya, the Gafila, was intimate with the 
Brahmava Sela. Then the Brahmaza Sela sur- 
rounded by three hundred young men, walking on 
foot, arrived at the place where the hermitage of 
Kexziya, the Gatila, was. And ‘the Brahmaza Sela 
saw the Gadilas in Keziya’s hermitage, some of them 
digging fireplaces, some chopping firewood, some 
washing the vessels, some placing waterpots, some 


1 Tena kho pana samayena Selo brahmano Apame pavsivasati 
tinmam vedanam paragti sanighamduke/ubhanam sfkkharappabhe- 
danam itihdsapankamanam padako veyyakarano lokéyatamahapuri- 
salakkhazesu anavayo tizi mAzavakasaténi mante vAeti. 
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preparing seats, and Kexziya, the Gaéila, on the other 
hand, himself providing a circular pavilion; seeing 
Keziya, the Gafila, he said this: ‘Is the venerable 
Keziya to celebrate the marriage of a son or the 
marriage of a daughter, or is there a great sacrifice 
at hand, or has Bimbisdra, the king of Magadha, 
who has a large body of troops, been invited for 
to-morrow, together with his army ?’ 

‘I am not to celebrate the marriage of a son or 
the marriage of a daughter, nor has Bimbisdra, the 
king of Magadha, who has a large body of troops, 
been invited for to-morrow, together with his army, 
yet a great sacrifice of mine is at hand. The Sa- 
maza Gotama, the Sakya son, gone out from the 
Sakya family, wandering about in Anguttarapa with 
a large assembly of Bhikkhus, one thousand two 
hundred and fifty Bhikkhus, has reached Apaza, and 
the following good praising words met the venerable 
Gotama: “And so he is Bhagavat, the venerable, 
the perfectly enlightened, endowed with science and 
‘ works (viggdéarama), the happy, knowing the world, 
the incomparable, the charioteer of men that are to 
be subdued, the master, the enlightened of gods 
and men, the glorious, he has been invited by 
me for to-morrow, together with the er of 
Bhikkhus.”’ 

‘Didst thou say that he is a eae O wenemible 
Kexziya ?’ 

‘Yes, I say, O venerable Sela, that he is a Buddha.’ 

‘Didst thou say that he is a Buddha, O venerable 
Kexiya ?’ 

‘Yes, I say, O venerable Sela, that he is a Buddha.’ 

Then this occurred to the Brahmaza Sela: ‘ This 
sound ‘‘ Buddha” is (indeed) rare, but in our hymns 
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are to be found the thirty-two signs of a great man, 
and for a great man endowed with these there are 
two conditions and no more: if he lives in a house 
he is a king, a universal (king), a just religious king, 
a lord of the four-cornered (earth), a conqueror, one 
who has obtained the security of his people (and) is 
possessed of the seven gems. These are his seven 
gems, namely, the wheel gem, the elephant gem, 
the horse gem, the pearl gem, the woman gem, the 
householder gem, and the chief gem as the seventh. 
He has more than a thousand sons, heroes, possessing 
great bodily strength and crushing foreign armies ; 
he having conquered this ocean-girt earth without a 
rod and without a weapon, but by justice, lives (in a 
house). But if, on the other hand, he goes out from 
(his) house to the houseless state, he becomes a 
saint, a perfectly enlightened, one who has removed 
the veil in the world. And where, O venerable 
Kexziya, dwells now that venerable Gotama, the 
saint and the perfectly enlightened ?’ 

This having been said, Keziya, the Ga/ila, 
stretching out his right arm, spoke as follows to the 
Brahmaza Sela: ‘There, where yon blue forest line 
is, O venerable Sela.’ 

Then the Brahmaza Sela together with (his) three 
hundred young men went to the place where Bhaga- 
vat was. Then the Brahmawza Sela addressed those 
young men: ‘Come ye, venerable ones, with but 
little noise, walking step by step, for Bhagavats are 
difficult of access, walking alone like lions, and when 
I speak to the venerable Samaza Gotama, do ye not 
utter interrupting words, but wait ye venerable ones, 
for the end of my speech.’ 

Then the Brahmaza Sela went to the place where 


SELASUTTA. Iol 


Bhagavat was, and having gone there he talked 
pleasantly with Bhagavat, and after having had some 
pleasant and remarkable conversation with him he 
sat down apart, and while sitting down apart Sela, 
the Brahmaza, looked for the thirty-two signs of 
a great man on the body of Bhagavat. And the 
Brahmaza Sela saw the thirty-two signs of a great 
man on the body of Bhagavat with the exception of 
two; in respect to two of the signs of a great man 
he had doubts, he hesitated, he was not satisfied, he 
was not assured as to the member being enclosed in 
a membrane and as to his having a large tongue. 

Then this occurred to Bhagavat: ‘This Brahmaza 
Sela sees in me the thirty-two signs of a great man 
with the exception of two, in respect to two of the 
signs of a great man he has doubts, he hesitates, he 
is not satisfied, he is not assured as to the member 
being enclosed in a membrane, and as to my having 
a large tongue. Then Bhagavat created such a 
miraculous creature that the Brahmaza Sela might 
see Bhagavat’s member enclosed in a membrane. 
Then Bhagavat having put out his tongue touched 
and stroked both his ears, touched and stroked both 
nostrils, and the whole circumference of his forehead 
he covered with his tongue. 

Then this occurred to the Brahmaza Sela: ‘The 
Samaza Gotama is endowed with the thirty-two signs 
of a great man, with them all, not with (only) some 
of them, and yet I do not know whether he is a 
Buddha or not; I have heard old and aged Brah- 
mavzas, teachers and their previous teachers, say 
that those who are saints and perfectly enlightened 
manifest themselves when their praise is uttered. 
I think I shall praise the Samaza Gotama face to 
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face in suitable stanzas.’ Then the Brahmama Sela 
praised Bhagavat face to face in suitable stanzas: 

1. ‘Thou hast a perfect body, thou art resplen- 
dent, well-born, of beautiful aspect, thou hast a golden 
colour, O Bhagavat, thou hast very white teeth, 
thou art strong. | (548) 

2. ‘All the signs that are for a well-born man, they 
are on thy body, the signs of a great man. (549) 

3. ‘Thou hast a bright eye, a handsome coun- 
tenance, thou art great, straight, majestic, thou 
_ shinest like a sun in the midst of the assembly of 
the Samamas. (550) 

4. ‘ Thou art a Bhikkhu of a lovely appearance, 
thou hast a skin like gold; what is the use of being 
a Samaza to thee who art possessed of the highest 
beauty ? (551) 

5. ‘Thou deservest to be a king, a king of uni- 
versal kings, a ruler of the four-cornered (earth), 
a conqueror, a lord of the jambu grove (i.e. 
India). (552) 

6. ‘Khattiyas and wealthy kings are devoted to 
thee; rule, O Gotama, as a king of kings, a leader 
of men.’ | (553) 

7. ‘lam a king, O Sela,’-—so said Bhagavat,— 
‘an incomparable, religious king (dhammar4gan), with 
justice (dhammena) I turn the wheel, a wheel that is 
irresistible.’ (554) 

8. ‘Thou acknowledgest thyself (to be) perfectly 
enlightened (sambuddha),’—so said Sela, the Brah- 


maza,—‘an incomparable, religious king; “with 
justice I turn the wheel,” so thou sayest, O 
Gotama. (555) 


* Compare Gospel of S. John xviii. 37. 
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9. ‘Who is thy general, (who is thy) disciple, 
(who is) the successor of the master, who is to 
turn after thee the wheel of religion turned (by 
thee) ?’ (556) 

10. ‘The wheel turned by me, O Sela,’—so said 
Bhagavat,—‘ the incomparable wheel of religion, 
Sariputta is to turn after (me), he taking after 
Tathagata. (557) 

11. ‘What is to be known is known (by me), 
what is to be cultivated is cultivated (by me), what 
is to be left is left by me, therefore I am a Buddha, 
O Brahmamza. (558) 

12. ‘Subdue thy doubt about me, have faith (in 
me), O Brahmaaa, difficult (to obtain) is the sight of 
Buddhas repeatedly. (559) 

13. ‘Of those whose manifestation is difficult for 
you (to obtain) in the world repeatedly, I am, O 
Brahmama, a perfectly enlightened, an incomparable 
physician, (560) 

14. ‘Most eminent, matchless, a crusher of Mara’s 
army; having subjected all enemies I rejoice secure 
on every side.’ (561) 

15. Sela: ‘O venerable ones, pay attention to 
this: as the clearly-seeing (Buddha) says, (so it is): 
he is a physician, a great hero, and roars like a 
lion in the forest. (562) 

16. ‘Who, having seen him, the most eminent, 
the matchless, the crusher of M4ra’s army, is not 
appeased, even if he be of black origin (kazhabhi- 
gatika). (563) 

17. ‘He who likes me, let him follow after (me), 
he who does not like me, let him go away; I shall 
at once take the orders in the presence of him of 
excellent understanding (i.e. Buddha).’ (564) 
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18, The followers of Sela: ‘If this doctrine of the 
perfectly enlightened pleases thee, we also shall take 
the orders in the presence of him of excellent under- 
standing.’ (565) 

19. These three hundred Brahmamzas asked with 
clasped hands (to be admitted into the order): ‘We 
want to cultivate a religious life,O Bhagavat, in thy 
presence. (566) 

20. ‘A religious life is well taught (by me),—O 
Sela,’ so said Bhagavat,—‘an instantaneous, an im- 
mediate (life), in which it is not in vain to become 
an ascetic to one who learns in earnest 1’ (567) 

Then the Brahmaza Sela together with his as- 
sembly took the robe and the orders in the presence 
of Bhagavat. 

Then Kexiya, the Gad¢ila, by the expiration of that 
night, having provided in his hermitage nice hard 
food and soft food, let Bhagavat know the time (of 
the meal): ‘It is time, O venerable Gotama, the 
meal is prepared. Then Bhagavat in the morning, 
having put on his raiment and taken his bowl and 
robes, went to the Gadila Keziya’s hermitage, and 
having gone there he sat down on the prepared 
seat, together with the assembly of Bhikkhus. Then 
Kexiya, the Gazila, satisfied and served with his own 
hands the assembly of Bhikkhus, with Buddha at 
their head, with nice hard food and soft food. Then 
Kexiya, the Gadila, having gone up to Bhagavat who 
had finished eating and had taken his hand out of 
the bowl, took a low seat and sat down apart, and 


1 Svakkhatam brahmakariyam 
Sandithikam ak4likam 
Yattha amogha pabbagg4 
Appamattassa sikkhato. 
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while Keziya, the Gadila, was sitting down apart, 
Bhagavat delighted him with these stanzas: 

21. ‘The principal thing in sacrifice is the sacred 
fire, the principal thing amongst the hymns is the Sé- 
vitti'!, the king is the principal amongst men, and the 
sea the principal amongst waters (nadinam?*). (568) 

22. ‘Amongst the stars the moon is the prin- 
cipal thing, the sun is the principal thing amongst 
the burning ° (objects), amongst those that wish for 
good works and make offerings the assembly (sam- 
gha) indeed is the principal.’ (569) 

Then Bhagavat, having delighted Keziya, the 
Gatila, with these stanzas, rose from (his) seat and 
went away. 

Then the venerable Sela together with his as- 
sembly leading a solitary, retired, strenuous, ardent, 
energetic life, lived after having in a short time in 
this existence by his own understanding ascertained 
and possessed himself of that highest perfection of a 
religious life for the sake of which men of good 
family rightly wander away from their houses to a 
houseless state ; ‘birth (had been) destroyed, a reli- 
gious life (had been) led, what was to be done (had 
been) done, there was nothing else (to be done) for 
this existence, so he perceived, and the venerable 
Sela together with his assembly became one of the 
saints. 

Then the venerable Sela together with his as- 
sembly went to Bhagavat, and having gone (to him) 
he put his upper robe on one shoulder, and bending 
his joined hands towards Bhagavat he addressed 
him in stanzas: 


1 Savittt &Zandaso mukham. ? Comp. N4alakasutta v. 42. 
b Pp 
5 Adikko tapatam mukham. 
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23. ‘Because we took refuge in thee on the eighth 
day previous to this, O thou clearly-seeing, in seven 
nights, O Bhagavat, we have been trained in thy 
doctrine. (570) 

24. ‘Thou art Buddha, thou art the Master, thou 
art the Muni that conquered Mara, thou hast, after 
cutting off the affections, crossed over (the stream 
of existence) and taken over these beings. (571) 

25. ‘ The elements of existence (upadhi) have been 
overcome by thee, the passions have been destroyed 
by thee, thou art a lion not seizing on anything, thou 
hast left behind fear and danger. (572) 

26. ‘These three hundred Bhikkhus stand here 
with clasped hands; stretch out thy feet, O hero, let 
the Nagas worship the Master's feet.’ (573) 


Selasutta is ended. 


8. SALLASUTTA. 

Life is short, all mortals are subject to death, but knowing the 
terms of the world the wise do not grieve, and those who have 
left sorrow will be blessed.—Text in the Dasaratha-G4ataka, 
P. 34. 

I. Without a cause and unknown is the life of 
mortals in this world, troubled and brief, and com- 
bined with pain. (574) 

2. For there is not any means by which those 
that have been born can avoid dying; after reaching 
old age there is death, of such a nature are living 
beings. (575) 

3. As ripe fruits are early in danger of falling, 
so mortals when born are always in danger of 
death. | (576) 

4. As all earthen vessels made by the potter end 
in being broken, so is the life of mortals. (577) 
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5. Both young and grown-up men, both those who 
are fools and those who are wise men, all fall into 
the power of death, all are subject to death. (578) 

6. Of those who, overcome by death, go to the 
other world, a father does not save his son, nor rela- 
tives their relations. (579) 

7. Mark! while relatives are looking on and lament- 
ing greatly, one by one of the mortals is carried off, 
like an ox that is going to be killed. (580) 

8. So the world is afflicted with death and decay, 
therefore the wise do not grieve, knowing the terms 
of the world. (581) 

9. For him, whose way thou dost not know, either 
when he is coming or when he is going, not seeing 
both ends, thou grievest in vain. . (582) 

10. If he who grieves gains anything, (although 
he is only) a fool hurting himself, let the wise man 
do the same. (583) 

11, Not from weeping nor from grieving will 
any one obtain peace of mind; (on the contrary), 
the greater his pain will be, and his body will 
suffer. | (584) 

12. He will be lean and pale, hurting himself by 
himself, (and yet) the dead are not saved, lamenta- 
tion (therefore) is of no avail. | (585) 

13. He who does not‘leave grief behind, goes 
(only) deeper into pain; bewailing the dead he 
falls into the power of grief. (586) 

14. Look at others passing away, men that go (to 
what they deserve) according to their deeds, beings 
trembling already here, after falling into the power 
of death. (587) 

15. In whatever manner people think (it will come 
to pass), different from that it becomes, so great is 
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the disappointment? (in this world); see, (such are) 
the terms of the world. (588) 

16. Even if a man lives a hundred years or even 
more, he is at last separated from the company of 
his relatives, and leaves life in this world. (589) 

17. Therefore let one, hearing (the words of) the 
saint, subdue his lamentation; seeing the one that 


has passed away and is dead, (let him say): ‘Hewill 


not be found by me (any more).’ (590) 

18. As a house on fire is extinguished by water, 
so also the wise, sensible, learned, clever man rapidly 
drives away sorrow that has arisen, as the wind a 
tuft of cotton. (591) 

19. He who seeks his own happiness should draw 
out his arrow (which is) his lamentation, and com- 
plaint, and grief. (592) 
_ 20. He who has drawn out the arrow and is not 
dependent (on anything) will obtain peace of mind ; 
he who has overcome all sorrow will become free 
from sorrow, and blessed (nibbuta). (593) 


Sallasutta is ended. 


9, VASE7Z7HASUTTA. 


A dispute arose between two young men, Bharadvaga and Vase/sha, 
the former contending man to be a Brahmamza by birth, the latter 
by deeds. They agreed to go and ask Samaza Gotama, and he 
answered that man is a Brahmaza by his work only. The two 
young men are converted.—Text (from MaggAimanik4ya) and 
translation in Alwis’s Buddhist Nirvaaa, p. 103. 


So it was heard by me: 
At one time Bhagavat dwelt at [£&/anamkala, in 
the [#éAAnamkala forest. At that time many dis- 


1 Etadiso vinabhavo. 
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tinguished, wealthy Brahmamwas lived at [42anam- 
kala, as the Brahmaza Kamkin, the Brahmaza 
Tarukkha, the Brahmaza Pokkharasati, the Brah- 
maza GAnussozi, the Brahmava Todeyya, and other 
distinguished, wealthy Brahmamas. 

Then this dialogue arose between the young men 
Vasettha and Bharadvaga while walking about: 

‘How does one become a Brahmaza ?’ 

The young man Bharadvaga said: ‘When one 
is noble by birth on both sides, on the mother’s and 
on the father’s side, of pure conception up to the 
seventh generation of ancestors, not discarded and 
not reproached in point of birth, in this way one is 
a Brahmaza.’ 

The young man Va4se¢¢ha said: ‘ When one is 
virtuous and endowed with (holy) works, in this way 
he is a Brahmaza.’ 

Neither could the young man Bhéradvaga con- 
vince the young man VAsed¢¢ha, nor could the young 
man VAse¢tha convince the young man Bharadvaga. 
Then the young man V4se¢¢ha addressed the young 
man Bharadvaga: ‘O Bharadvaga, this Samaza 
Gotama, the Sakya son, gone out from the Sakya 
family, dwells at I£éA4anamkala, in the forest of 
[£kAanamkala, and the following good praising words 
met the venerable Gotama: “And so he is Bha- 
gavat, the venerable, the enlightened, the glorious, 
let us go, O venerable Bhéradvaga, let us go (to 
the place) where the Samaza Gotama is, and having 
gone there let us ask the Samaza Gotama about 
this matter, and as the Samaza Gotama replies so 
will we understand it.”’ 

‘Very well, O venerable one ;’ so the young man 
Bhdéradvaga answered the young man VAseétha. 
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Then the young men VAseZ¢t#a and Bharadvaga 
went (to the place) where Bhagavat was, and having 
gone, they talked pleasantly with Bhagavat, and 
after having had some pleasant and remarkable con- 
versation (with him) they sat down apart. Sitting 
down apart the young man V4seé¢#a addressed Bha- 
gavat in stanzas: 

1. ‘We are accepted and acknowledged masters 
of the three Vedas, I am (a pupil) of Pokkharasati, 
and this young man is (the pupil) of Tarukkha. (594) 

2. ‘We are accomplished in all the knowledge 
propounded by those who are acquainted with the 
three Vedas, we are padakas (versed in the metre), 
veyydkarazas (grammarians ?), and equal to our 
teachers in recitation (gappa)?. (595) 

3. ‘We have a controversy regarding (the distinc- 
tions of) birth,O Gotama! Bhdradvdga says, one 
is a Brahmaza by birth, and I say, by deeds; know 
this, O thou clearly-seeing ! (596) 

4. ‘We are both unable to convince each other, 
(therefore) we have come to ask thee (who art) cele- 
brated as perfectly enlightened. (597) 

5. ‘As people adoring the full moon worship (her) 
with uplifted clasped hands, so (they worship) Gotama 
in the world. (598) 

6. ‘We ask Gotama who has come as an eye to 
the world: Isa mana Brahmaza by birth, or is he so 

1 Anunnatapatinnata 
Teviggé mayam asm’ ubho. 
* Tevigginam* yad akkhatam 
Tatra kevalino ’smase, 
Padak’ asma veyydkarana 
Gappe + 4kariyasadisa. 


* Tevigganam=tivedanam, Commentator; but compare v. 63. 
+ Gappe=vede. Commentator. 
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by deeds? Tell us who do not know, that we may 
know a Brahmaza,’ (599) 

7. ‘I will explain to you,—O V4seé¢¢ha,’ so said 
Bhagavat,—‘in due order the exact distinction of 
living beings according to species, for their species 
are manifold. (600) 

8. ‘ Know ye the grass and the trees, although they 
do not exhibit (it), the marks that constitute species 
are for them, and (their) species are manifold. (601) 

9g. ‘Then (know ye) the worms, and the moths, 
and the different sorts of ants, the marks, that con- 
stitute species are for them, and (their) species are 
manifold. (602) 

10. ‘Know ye also the four-footed (animals), small 
and great, the marks that constitute species are for 
them, and (their) species are manifold. (603) 

11. ‘Know ye also the serpents, the long-backed 
snakes, the marks that constitute species are for 
them, and (their) species are manifold. (604) 

12. ‘Then know ye also the fish which range in 
the water, the marks that constitute species are for 
them, and (their) species are manifold. (605) 

13. ‘ Then know ye also the birds that are borne 
along on wings and move through the air, the marks 
that constitute species are for them, and (their) spe- 
cies are manifold. (606) 

14. ‘As in these species the marks that constitute 
species are abundant, so in men the marks that con- 


stitute species are not abundant. (607) 
15. ‘Not as regards their hair, head, ears, eyes, 
mouth, nose, lips, or brows, (608) 


16. ‘Nor as regards their neck, shoulders, 
belly, back, hip, breast, female organ, sexual inter- 
course, | (609) 
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17. ‘Nor as regards their hands, feet, palms, 
nails, calves, thighs, colour, or voice are there marks 
that constitute species as in other species. (610) 

18. ‘ Difference there is in beings endowed with 
bodies, but amongst men this is not the case, the 
difference amongst men is nominal (only)}. (611) 

19. ‘For whoever amongst men lives by cow- 
keeping,—know this, O Vase¢t#a,—he is a husband- 
man, not a Brahmaza. (612) 

20. ‘And whoever amongst men lives by dif- 
ferent mechanical arts,—know this, O VAse¢tha,— 
he is an artisan, not a Brahmaza. .- (613) 

21. ‘And whoever amongst men lives by trade,— 
know this, O Vase¢éf#a,—he is a merchant, not a 
Braéhmamza. (614) 

22. And whoever amongst men lives by serving 
others,—know this, O VAse¢tha,—he is a servant, 
not a Brahmaza. (615) 

23. ‘And whoever amongst men lives by theft,— 
know this, O Vase¢¢ha,—he is a thief, not a Brah- 
mavza. (616) 

24. ‘And whoever amongst men lives by archery, 
—know this, O Vase¢##a,—he is a soldier, not a 
Brahmaaa. (617) 

25. ‘And whoever amongst men lives by per- 
forming household ceremonials,—know this, O V4a- 
settha,—he is a sacrificer, not a Brahmaza. (618) 

26. ‘And whoever amongst men possesses villages 
and countries, —know this, O Vase¢¢ha,—he is a king, 
not a Brahmaza. (619) 


1 Pakkattam sasartresu, 
Manussesv-etam na viggati, 
Vokaran ka manussesu 


fw wa 


Samannaya pavufAati. 
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27. ‘And I do not call one a BrAhmaza on account 
of his birth or of his origin from (a particular) 
mother; he may be called bhovadi, and he may be 
wealthy, (but) the one who is possessed of nothing 
and seizes upon nothing, him I call a Brdah- 
maza'. (620) 

28. ‘Whosoever, after cutting all bonds, does not 
tremble, has shaken off (all) ties and is liberated, him 
I call a Brahmamza. (621) 

29. ‘The man who, after cutting the strap (i.e. 
enmity), the thong (i.e. attachment), and the rope 
(i.e. scepticism) with all that pertains to it, has 
destroyed (all) obstacles (i.e. ignorance), the enlight- 
ened (buddha), him I call a Brahmaza. (622) 

30. ‘Whosoever, being innocent, endures reproach, 
blows, and bonds, the man who is strong in (his) 
endurance and has for his army this strength, him 
I call a Brahmama. (623) 

31. ‘The man who is free from anger, endowed 
with (holy) works, virtuous, without desire, sub- 
dued, and wearing the last body, him I call a Brah- 
maza. (624) 

32. ‘The man who, like water on a lotus leaf, or a 
mustard seed on the point of a needle, does not cling 
to sensual pleasures, him I calla Brahmaza. (625) 

33. ‘The man who knows in this world the de- 
struction of his pain, who has laid aside (his) burden, 
and is liberated, him I call a Brahmazea. (626) 

34. ‘The man who has a profound understanding, 
who is wise, who knows the true way and the wrong 
way, who has attained the highest good, him I call 
a Brahmaza. (627) 


1 Comp. Dhp. v. 396, &c. 
[10] I 
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35. ‘The man who does not mix with householders 
nor with the houseless, who wanders about without 
a house, and who has few wants, him I call a Brah- 
maza. (628) 

36. ‘Whosoever, after refraining from hurting 
(living) creatures, (both) those that tremble and 
‘those that are strong, does not kill or cause to be 
killed, him I call a Brahmama. (629). 

37. ‘The man who is not hostile amongst the 
hostile, who is peaceful amongst the violent, not 
seizing (upon anything) amongst those that seize 
(upon everything), him I call a Brahmaza. (630) 

38. ‘The man whose passion and hatred, arrogance 
and hypocrisy have dropt like a mustard seed from 
the point of a needle, him I calla Brahmama. (631) 

39. ‘The man that utters true speech, instructive 
and free from harshness, by which he does not 
offend any one, him I call a Braéhmaza. (632) 

40. ‘Whosoever in the world does not take what 
has not been given (ta him), be it long or short, 
small or large, good or bad, him I call a Brah- 
mavza. (63 3) 

41. ‘The man who has no desire for this world 
or the next, who is desireless and liberated, him 
I call a Brahmana. (634) 

42. ‘The man who has no desire, who know- 
ingly is free from doubt, and has attained the depth 
of immortality, him I call a Brahmaza. (635) 

43. ‘Whosoever in this world has overcome good 
and evil, both ties, who is free from grief and defile- 
ment, and is pure, him I call a Brahmama. (636) 

44. ‘The man that is stainless like the moon, 
pure, serene, and undisturbed, who has destroyed 
joy, him I call a Brahmama. (637) 
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45. ‘Whosoever has passed over this quagmire 
difficult to pass, (who has passed over) revolution 
(samsara) and folly, who has crossed over, who has 
reached the other shore, who is meditative, free 
from desire and doubt, calm without seizing (upon 
anything), him I call a Brahmama. (638) 

46. ‘Whosoever in this world, after abandoning 
sensual pleasures, wanders about houseless, and 
has destroyed the existence of sensual pleasures 
(kamabhava), him I call a Brahmaza. (639) 

47. ‘Whosoever in this world, after abandoning 
desire, wanders about houseless, and has destroyed 
the existence of desire (tazhabhava), him I call a 
Brahmama. (640) 

48. ‘Whosoever, after leaving human attachment 
(yoga), has overcome divine attachment, and is 


liberated from all attachment, him I call a Br&Ah- . 


maza. (641) 
49. ‘The man that, after leaving pleasure and 
disgust, is calm and free from the elements of exist- 
ence (nirupadhi), who is a hero, and has conquered 
all the world, him I call a Brahmama. (642) 
50. ‘Whosoever knows wholly the vanishing and 
reappearance of beings, does not cling to (anything), 
is happy (sugata), and enlightened, him I call a 
Brahmaza. (643) 
51. ‘The man whose way neither gods nor Gan- 
dhabbas nor men know, and whose passions are de- 
stroyed, who is a saint, him I calla Brahmaza. (644) 
52. ‘The man for whom there is nothing, neither 
before nor after nor in the middle, who possesses 
nothing, and does not seize (upon anything), him 
I call a Brahmaza. (645) 
53. ‘The (man that is undaunted like a) bull, who 
1 2 


~ 
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is eminent, a hero, a great sage (mahesi), victorious, 
free from desire, purified, enlightened, him I call a 
Brahmaza. (646) 
54. ‘The man who knows his former dwellings, 
who sees both heaven and hell, and has reached the 
destruction of births, him I calla Brahmaza. (647) 
55. ‘For what has been designated as “name” 
and “family” in the world is only a term, what has 
been designated here and there is understood by 
common consent}. (648) 
56. ‘Adhered to for a long time are the views of 
the ignorant, the ignorant tell us, one is a Brahmaza 
by birth. (649) 
57. ‘Not by birth is one a BrAhmama, nor is one 
by birth no Brahmaza; by work (kammané4) one is 
a Brahmamza, by work one is no Brahmaza. (650) 
58. ‘By work one is a husbandman, by work one 
is an artisan, by work one is a merchant, by work 
one is a servant. (651) 
59. ‘By work one is a thief, by work one is a 
soldier, by work one is a sacrificer, by work one is 
a king. (652) 
60. ‘So the wise, who see the cause of things and 
understand the result of work, know this work as 
it really is *. (653) 
61. ‘ By work the world exists, by work mankind 


1 Samanna h’ esa lokasmim 
Naémagottam pakappitam 
Sammuféa samudagatam 
Tattha tattha pakappitam. 

2 Evam etam yathabhftam 
Kammaym passanti pandita 
Pasiskasamuppadadasa 
Kammavipakakovida. 
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exists, beings are bound by work as the linch-pin 
of the rolling cart (keeps the wheel on) '. (654) 

62. ‘By penance, bya religious life, by self-restraint, 
and by temperance, by this one is a Brahmawa, such 
a one (they call) the best Brahmama. (655) 

63. ‘He who is endowed with the threefold 
knowledge *, is calm, and has destroyed regenera- 
tion,—know this, O V4seff#a,—he is to the wise 
Brahman and Sakka.’ (656) 

This having been said, the young men Vaseé¢ha 
and Bhdéradvaga spoke to Bhagavat as follows: 

‘It is excellent,O venerable Gotama! It is excellent, 
O venerable Gotama! As one raises what has been 
overthrown, or reveals what has been hidden, or 
tells the way to him who has gone astray, or holds 
out an oil lamp in the dark that those who have eyes 
may see the objects, even so by the venerable Go- 
tama in manifold ways the Dhamma has been illus- 
trated; we take refuge in the venerable Gotama, in 
the Dhamma, and in the Assembly of Bhikkhus; 
may the venerable Gotama receive us as followers 
(up4saka), who from this day for life have taken 
refuge (in him).’ 

Vased¢¢hasutta is ended. 


1 Kammané vattatf loko, 
Kammané vattatt pag, 
Kammanibandhanéa satta 
Rathassaziva yayato. 

2 Tthi viggahi sampanno. 
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10. KOKALIYASUTTA. 


Kok4liya abuses Sériputta and Moggallana to Buddha; therefore 
as soon as he has left Buddha, he is struck with boils, dies and 
goes to the Paduma hell, whereupon Buddha describes to the 
Bhikkhus the punishment of backbiters in hell. 

So it was heard by me: 

At one time Bhagavat dwelt at SAvattht, in 
Getavana, in the park of Anathapizdika. Then 
the Bhikkhu KokAliya approached Bhagavat, and 
after having approached and saluted Bhagavat he 
sat down apart; sitting down apart the Bhikkhu 
Kokaliya said this to Bhagavat: ‘O thou venerable 
one, S4riputta and Moggallana have evil desires, 
they have fallen into the power of evil desires.’ 

When this had been said, Bhagavat spoke to the 
Bhikkhu Kokdliya as follows: ‘(Do) not (say) so, 
Kokdliya; (do) not (say) so, Kok4liya; appease, O 
Kokaliya, (thy) mind in regard to Sariputta and 
Moggallana: Sdriputta and Moggallana are amiable?’ 

A second time the Bhikkhu Kokdliya said this to 
Bhagavat: ‘Although thou, O venerable Bhagavat, 
(appearest) to me (to be) faithful and trustworthy, 
yet Sariputta and Moggallana have evil desires, they 
have fallen into the power of evil desires.’ 

A second time Bhagavat said this to the Bhikkhu 
Kokaliya: ‘(Do) not (say) so, Kokaliya; (do) not 
(say) so, Kokaliya; appease, O KokéAliya, (thy) mind 
in regard to Sériputta and Moggallana : Sariputta and 
Moggallana are amiable.’ 

A third time the Bhikkhu Kokdliya said this to 
Bhagavat: ‘ Although thou, O venerable Bhagavat, 
(appearest) to me (to be) faithful and trustworthy, 


1 Pesala ti piyasila. Commentator. 
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vet S4riputta and Moggallana have evil desires, 
Sdriputta and Moggallana have fallen/inte the power: 
of evil desires.’ _ 

A third time Bhagavat said this to “the Bhikkhp |. - 
Kokdliya: ‘(Do) not (say) so, Kokaliya ; ‘(de} not 
(say) so, Kokaliya; appease, O Kokdliya, (thy) mind 
in regard to Sariputta and Moggallana: Sdriputta 
and Moggallana are amiable.’ 

Then the Bhikkhu Kokaliya, after having risen 
from his seat and saluted Bhagavat and walked 
round him towards the right, went away; and when 
he had been gone a short time, all his body was 
struck with boils as large as mustard seeds; after 
being only as large as mustard seeds, they became 
as large as kidney beans; after being only as large 
as kidney beans, they became as large as chick peas; 
after being only as large as chick peas, they became 
as large as a Kolatthi egg (?); after being only as 
large as a Kolaéthi egg, they became as large as the 
jujube fruit ; after being only as large as the jujube 
fruit, they became as large as the fruit of the emblic 
myrobalan; after being only as large as the fruit of 
the emblic myrobalan, they became as large as the 
unripe beluva fruit; after being only as large as the 
unripe beluva fruit, they became as large as a billi 
fruit(?); after being as large as a billi fruit, they 
broke, and matter and blood flowed out. Then 
the Bhikkhu Kokdliya died of that disease, and when 
he had died the Bhikkhu Kok&liya went to the 
Paduma hell, having shown a hostile mind against 
Sariputta and Moggallana. Then when the night 
had passed Brahman Sahampati of a beautiful ap- 
pearance, having lit up all Getavana, approached 
Bhagavat, and having approached and saluted Bha- 
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gavat, he stood apart, and standing apart Brahman 
Sahampati said this to Bhagavat: ‘O thou venera- 
ble one, Kokaliya, the Bhikkhu, is dead; and after 
death, O thou venerable one, the Bhikkhu Kokaliya 
is gone to the Paduma hell, having shown a hostile 
mind against Sariputta and Moggallana.’ 

This said Brahman Sahampati, and after saying 
this and saluting Bhagavat, and walking round him 
towards the right, he disappeared there. 

Then Bhagavat, after the expiration of that 
night, addressed the Bhikkhus thus: ‘ Last night, 
O Bhikkhus, when the night had (nearly) passed, 
Brahman Sahampati of a beautiful appearance, having 
lit up all Getavana, approached Bhagavat, and having 
approached and saluted Bhagavat, he stood apart, 
and standing apart Brahman Sahampati said this to 
Bhagavat: ‘“‘O thou venerable one, Kokdliya, the 
Bhikkhu, is dead; and after death, O thou venerable 
one, the Bhikkhu Kokd4liya is gone to the Paduma 
hell, having shown a hostile mind against Sédriputta 
and Moggallana.”” This said Brahman Sahampati, O 
Bhikkhus, and having said this and saluted me, and 
walked round me towards the right, he disappeared 
there.’ 

When this had been said, a Bhikkhu asked Bha- 
gavat: ‘ How long is the rate of life, O venerable 
one, in the Paduma hell ?’ 

‘Long, O Bhikkhu, is the rate of life in the Pa- 
duma hell, it is not easy to calculate either (by 
saying) sO many years or so many hundreds of years 
or so many thousands of years or so many hundred 
thousands of years.’ 

‘But it is possible, I suppose, to make a com- 
parison, O thou venerable one ?’ 
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‘It is possible, O Bhikkhu;’ so saying, Bhagavat 
spoke (as follows): ‘Even as, O Bhikkhu, (if there 
were) a Kosala load of sesamum seed containing 
twenty kh4ris, and a man after the lapse of every hun- 
dred years were to take from it one sesamum seed at 
a time, then that Kosala load of sesamum seed, con- 
taining twenty kh4ris, would, O Bhikkhu, sooner by 
this means dwindle away and be used up than one 
Abbuda hell; and even as are twenty Abbuda hells, 
O Bhikkhu,.so is one Nirabbuda hell; and even as 
are twenty Nirabbuda hells, O Bhikkhu, so is one 
Ababa hell; and even as are twenty Ababa hells, 
O Bhikkhu, so is one Ahaha hell; and even as are 
twenty Ahaha hells, O Bhikkhu, so is one A/a¢a 
hell; and even as are twenty A/aZa hells, O 
Bhikkhu, so is one Kumuda hell; and even as 
are twenty Kumuda hells, O Bhikkhu, so is one 
Sogandhika hell; and even as are twenty Sogan- 
dhika hells, O Bhikkhu, so is one Uppalaka hell; 
and even as are twenty Uppalaka hells, O Bhikkhu, 
so 1s one Puzdarika hell; and even as are twenty 
Puzdarika hells, O Bhikkhu, so is one Paduma hell ; 
and to the Paduma hell, O Bhikkhu, the Bhikkhu 
Kokaliya is gone, having shown a hostile mind 
against Sdriputta and Moggallana.’ This said Bha- 
gavat, and having said this Sugata, the Master, 
furthermore spoke as follows: 

1. ‘To (every) man that is born, an axe is born in 
his mouth, by which the fool cuts himself, when 
speaking bad language. | (657) 

2. ‘He who praises him who is to be blamed, or 
blames him who is to be praised, gathers up sin 
in his mouth, and through that (sin) he will not find 


any joy. (658) 
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3. ‘Trifling is the sin that (consists in) losing 
riches by dice; this is a greater sin that corrupts 
the mind against Sugatas. (659) 

4. ‘Out of the one hundred thousand Nirabbudas 
(he goes) to thirty-six, and to five Abbudas; because 
he blames an Ariya he goes to hell, having employed 
his speech and mind badly. (660) 

5. ‘He who speaks falsely goes to hell, or he 
who having done something says, “I have not 
done it;” both these after death become equal, in 
another world (they are both) men guilty of a 
mean deed}. (661) 

6. ‘He who offends an offenceless man, a pure 
man, free from sin, such a fool the evil (deed) 
reverts against, like fine dust thrown against the 
wind 2, (662) 

7. ‘He who is given to the quality of covetous- 
ness, such a one censures others in his speech, 
(being himself) unbelieving, stingy, wanting in affa- 
bility, niggardly, given to backbiting. (663) 

8. ‘O thou foul-mouthed, false, ignoble, blasting, 
wicked, evil-doing, low, sinful, base-born man, do 
not be garrulous in this world, (else) thou wilt be 
an inhabitant of hell’, (664) 

9. ‘Thou spreadest pollution to the misfortune 
(of others), thou revilest the just, committing sin 
(yourself), and having done many evil deeds thou 
wilt go to the pool (of hell) for a long time. (665) 


1 Comp. Dhp. v. 306. 3 Comp. Dhp. v. 125. 
® Mukhadugga vibhfita-m-anariya 
Bhfiinahu* papaka dukkatakéari 
Purisanta kali avagata 
Ma bahubhazi dha nerayiko si. 


* Bhinahu bhitihanaka vuddhinadsaka. Commentator. 
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to. ‘For one’s deeds are not lost, they will 
surely come (back to you), (their) master will meet 
with them, the fool who commits sin will feel the 
pain in himself in the other world!. (666) 
11. ‘To the place where one is struck with iron 
rods, to the iron stake with sharp edges he goes; 
then there is (for him) food as appropriate, resem- 
bling a red-hot ball of iron. . (667) 
12. ‘For those who have anything to say (there) 
do not say fine things, they do not approach (with 
pleasing faces); they do not find refuge (from their 
sufferings), they lie on spread embers, they enter 
a blazing pyre. (668) 
13. ‘Covering (them) with a net they kill (them) 
there with iron hammers; they go to dense dark- 
ness 2, for that is spread out like the body of the 
earth. (669) 
14. ‘Then (they enter) an iron pot, they enter 
a blazing pyre, for they are boiled in those (iron 
pots) for a long time, jumping up and down in 
the pyre. (670) 
15. ‘Then he who commits sin is surely boiled 
in a mixture of matter and blood; whatever quarter 
he inhabits, he becomes rotten there from coming 
in contact (with matter and blood). (671) 
16. ‘He who commits 'sin will surely be boiled 
in the water, the dwelling-place of worms; there 
it is not (possible) to get to the shore, for the jars 
(are) exactly alike?. (?) (672) 
1 Comp. Revelation xiv. 13. 
* Andham va Timisam ayanti. 
® Pu/avavasathe salilasmiz 
Tattha kim pakkati kibbisakari, 


Gantum na hi tiram p’ atthi 
Sabbasama hi samantakapalla. 
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17. ‘Again they enter the sharp Asipattavana 
with mangled limbs; having seized the tongue 
with a hook, the different watchmen (of hell) kill 
(them). (673) 

18. ‘Then they enter Vetarazt, that is difficult 
to cross and has got streams of razors with sharp 
edges; there the fools fall in, the evil-doers after 
having done evil. (674) 

19. ‘There black, mottled flocks of ravens eat 
them who are weeping, and dogs, jackals, great 
vultures, falcons, crows tear (them). (675) 

20. ‘Miserable indeed is the life here (in hell) 
which the man sees that commits sin. Therefore 
should a man in this world for the rest of his life 
be strenuous, and not indolent. (676) 

21. ‘Those loads of sesamum seed which are 
carried in Paduma hell have been counted by the 
wise, they are (several) nahutas and five koéis, 
and twelve hundred ko/is besides 1. (677) 

22. ‘As long as hells are called painful in this 
world, so long people will have to live there for 
a long time; therefore amongst those who have 
pure, amiable, and good qualities one should always 
guard speech and mind.’ (678) 


Kok4liyasutta is ended. 


11, NALAKASUTTA. 


The Isi Asita, also called Kazhasiri, on seeing the gods rejoicing, 
asks the cause of it, and having heard that Buddha has been 
born, he descends from Tusita heaven. When the Sakyas 
showed the child to him, he received it joyfully and prophesied 


1 Nahutani hi kofiyo pazéa bhavanti 
Dvadasa kofisatani pun’ anna. 
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about it. Buddha explains to Nalaka, the sister’s son of Asita, 
the highest state of wisdom.—Compare Lalita-vistara, Adhyaya 
VII; Asita and Buddha, or the Indian Simeon, by J. Muir, in 
the Indian Antiquary, Sept. 1878. 


Vatthugatha. 

1. The Isi Asita saw in (their) resting-places 
during the day the joyful, delighted flocks of the 
Tidasa gods, and the gods in bright clothes, always 
highly praising Inda, after taking their clothes and 
waving them. (679) 

2. Seeing the gods with pleased minds, delighted, 
and showing his respect, he said this on that occa- 
sion: ‘Why is the assembly of the gods so exceed- 
ingly pleased, why do they take their clothes and 
wave them? (680) 

3. ‘When there was an encounter with the Asuras, 
a victory for the gods, and the Asuras were defeated, 
then there was not such a rejoicing. What wonder- 
ful (thing) have the gods seen that they are so de- 
lighted ? | (681) 

4. ‘They shout and sing and make music, they 
throw (about their) arms and dance; I ask you, the 
inhabitants of the tops of (mount) Meru, remove 
my doubt quickly, O venerable ones!’ (682) 

5. ‘The Bodhisatta, the excellent pearl, the incom- 
parable, is born for the good and for a blessing in 
the world of men, in the town of the Sakyas, in 
the country of Lumbinf. Therefore we are glad 
and exceedingly pleased. (683) 

6. ‘He, the most excellent of all beings, the pre- 
eminent man, the bull of men, the most excellent of 
all creatures will turn the wheel (of the Dhamma) in 
the forest called after the Isis, (he who is) like the 
roaring lion, the strong lord of beasts.’ (684) 
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7. Having heard that noise he descended from 
(the heaven of) Tusita. Then he went to Suddho- 
dana’s palace, and having sat down there he said 
this to the Sakyas: ‘Where is the prince? I wish to 
see (him). (685) 

8. Then the Sakyas showed to (the Isi), called 
Asita, the child, the prince who was like shining 
gold, manufactured by a very skilful (smith) in the 
mouth of a forge, and beaming in glory and having 
a beautiful appearance. (686) 

g. Seeing the prince shining like fire, bright like 
the bull of stars wandering in the sky, like the 
burning sun in autumn, free from clouds, he joyfully 
obtained great delight. (687) 

10. The gods held in the sky a parasol with a 
thousand circles and numerous branches, yaks’ tails 
with golden sticks were fanned, but those who held 
the yaks’ tails and the parasol were not seen. (688) 

11. The Isi with the matted hair, by name Kazha- 
siri, on seeing the yellow blankets (shining) like 
a golden coin, and the white parasol held over his 
head, received him delighted and happy. . (689) 

12. And having received the bull of the Sakyas, 
he who was wishing to receive him and knew the 
signs and the hymns, with pleased thoughts raised 
his voice, saying: ‘Without superior is this, the 
most excellent of men.’ (690) 

13. Then remembering his own migration he was 
displeased and shed tears; seeing this the Sakyas 
asked the weeping Isi, whether there would be any 
obstacle in the prince’s path. (691) 

14. Seeing the Sakyas displeased the Isi said: 
‘I do not remember anything (that will be) un- 
lucky for the prince, there will be no obstacles at 
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all for him, for this is no inferior (person). Be 
without anxiety. (692) 

15. ‘This prince will reach the summit of per- 
fect enlightenment, he will turn the wheel of the 
Dhamma, he who sees what is exceedingly pure 
(i.e. Nibbana), this (prince) feels for the welfare 
of the multitude, and his religion! will be widely 
spread, (693) 

16. ‘My life here will shortly be at an end, in 
the middle (of his life) there will be death for me; 
I shall not hear the Dhamma of the incomparable 
one; therefore I am afflicted, unfortunate, and suf- 
fering.’ (694) 

17. Having afforded the Sakyas great joy he 
went out from the interior of the town to lead a 
religious life; but taking pity on his sister’s son, 
he induced him to embrace the Dhamma of the 
incomparable one. (695) 

18. ‘When thou hearest from others the sound 
“ Buddha,” (or) “he who has acquired perfect en- 
lightenment walks the way of the Dhamma,” then 
going there and enquiring about the particulars, 
lead a religious life with that Bhagavat.’ (696) 

19. Instructed by him, the friendly-minded, by 
one who saw in the future what is exceedingly 
pure (i.e. Nibb4na), he, Nalaka, with a heap of 
gathered-up good works, and with guarded senses 
dwelt (with him), looking forward to Gina (i.e. 
Buddha). (697) 

20. Hearing the noise, while the excellent Gina 
turned the wheel (of the Dhamma), and going and 
seeing the bull of the Isis, he, after being converted, 


1 Brahmakariyam=sasanam. Commentator. 
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asked the eminent Muni about the best wisdom, 
when the time of Asita’s order had come. (698) 


The Vatthugathds are ended. 


21. ‘These words of Asita are acknowledged 
true (by me), therefore we ask thee, O Gotama, 
who art perfect in all things (dhamma). (699) 

22. ‘O Muni, to me who am houseless, and 
who wish to embrace a Bhikkhu’'s life, explain 
when asked the highest state, the state of wisdom 
(moneyya).’ (700) 

23. ‘I will declare to thee the state of wisdom, 
—so said Bhagavat,—‘difficult to carry out, and 
difficult to obtain; come, I will explain it to thee, 
stand fast, be firm. (701) 

24. ‘Let a man cultivate equanimity: which is 
(both) reviled and praised in the village, let him take 
care not to corrupt his mind, let him live calm, 
and without pride. (702) 

25. ‘Various (objects) disappear, like a flame 
of fire in the wood!; women tempt the Muni, let 
them not tempt him. (703) 

26. ‘Let him be disgusted with sexual- inter- 
course, having left behind sensual pleasures of all 
kinds, being inoffensive and dispassionate towards 
living creatures, towards anything that is feeble 
or strong. (704) 

27. ‘As I am so are these, as these are so am 
I, identifying himself with others, let him not kill 
nor cause (any one) to kill* (705) 


1 Ukkavaka nikkharanti 
Daye aggisikhipama. 
2 Yatha aham tatha ete 

Yatha ete tatha aham 
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28. ‘Having abandoned desire and covetousness 
let him act as one that sees clearly where a common 
man sticks, let him cross over this hell. (706) 

29. ‘Let him be with an empty stomach, taking 
little food, let him have few wants and not be 
covetous; not being consumed by desire he will 
without desire be happy. — (707) 

30. ‘Let the Muni, after going about for alms, 
repair to the outskirts of the wood, let him go 
and sit down near the root of a tree. (708) 

31. ‘Applying himself to meditation, and being 
wise, let him find his pleasure in the outskirts of 
the wood, let him meditate at the root of a tree 
enjoying himself. (709) 

32. ‘Then when night is passing away let him 
repair to the outskirts of the village, let him not 
delight in being invited nor in what is brought 
away from the village. (710) 

33. ‘Let not the Muni, after going to the village, 
walk about to the houses in haste; cutting off (all) 
talk while seeking food, let him not utter any 
coherent speech}. (711) 

34. ‘“ What I have obtained that is good,” “I did 
not get (anything that is) good,” so thinking in both 
cases he returns to the tree unchanged. (712) 

35. ‘Wandering about with his alms-bowl in his 


Attanam upamam katva 
Na haneyya na ghataye. 
| Comp. Dhp. v. 129. 
1 Na vakam payutam bhaze. 
2 Alattham yad idam sadhu 
Nalattham kusalam iti, 
Ubhayen’ eva so tadi * 
Rukkham va upanivattati. 


* Tadi=nibbikdro. Commentator. 
[10] K 
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hand, considered dumb without being dumb, let 
him not blush at a little gift, let him not despise 
the giver. (713) 

36. ‘Various are the practices illustrated by the 
Samama, they do not go twice to the other shore, 
this (is) not once thought}. (?) (714) 

37. ‘For whom there is no desire, for the Bhikkhu 
who has cut off the stream (of existence) and aban- 
doned all kinds of work, there is no pain. (715) 

38. ‘I will declare to thee the state of wisdom, — 
so said Bhagavat,—‘let one be like the edge of a 
razor, having struck his palate with his tongue, let 
him be restrained in (regard to his) stomach. (716) 

39. ‘Let his mind be free from attachment, let 
him not think much ? (about worldly affairs), let him 
be without defilement, independent, and devoted 
to a religious life. (717) 

40. ‘For the sake of a solitary life and for the 
sake of the service that is to be carried out by 
Samazas, let him learn, solitariness is called wis- 
dom ’; alone indeed he will find pleasure. (718) 

41. ‘Then he will shine through the ten regions, 
having heard the voice of the wise, of the medi- 
tating, of those that have abandoned sensual plea- 
sures, let my adherent then still more devote himself 
to modesty and belief. (719) 

42. ‘Understand this from the waters in chasms 


1 Ukkavaka hi pafipada 
Samazena pak4sita, 
Na param diguaam yanti, 
Na idam ekagunam mutam. 

2 Na Zapi bahu Aintaye. 

* Ekattam monam akkhatam. 
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and cracks: noisy go the small waters, silent goes 
the vast ocean}, (720) 
43. ‘What is deficient that makes'a noise, what is 
full that is calm; the fool is like a half-(filled) water- 
pot, the wise is like a full pool. (721) 
44. ‘When the Samaza speaks much that is pos- 
sessed of good sense, he teaches the Dhamma while 
knowing it, while knowing it he speaks much? (722) 
45. ‘But he who while knowing it is self-restrained, 
and while knowing it does not speak much, such a 
Muni deserves wisdom (mona), such a Muni has 
attained to wisdom (mona) *’ (723) 
N4lakasutta is ended. 


12, DVAYATANUPASSANASUTTA. 


All pain in the world arises from upadhi, avigga, samkhara, vivividna, 
phassa, vedana, tazha, upadana, 4rambha, ahara, ifigita, nissaya, 
rfiipa, mosadhamma, sukha. 


So it was heard by me: 

At one time Bhagavat dwelt at SAvattht in Pub- 
barama, Migdramdatar’s mansion. At that time 
Bhagavat on the Uposatha day +, on the fifteenth, 


1 Tan nadthi vigdnatha 
Sobbhesu padaresu 4a: 
Sananté yanti kussobbha 
Tuzht yati mahodadhi. 

2 Yam samano bahu bhasati 
Upetam atthasamhitam 
Ganam so dhammam deseti 
Ganam so bahu bhasati. 

° Yo ka ganam samyatatto 
Ganam na bahu bhasati 
Sa munf monam arahati 
Sa muni monam agghaga. 

* See Rhys Davids, Buddhism, p. 140. 
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it being full moon, in the evening was sitting in the 
open air, surrounded by the assembly of Bhikkhus. 
Then Bhagavat surveying the silent assembly of 
Bhikkhus addressed them (as follows) : | 

‘Whichever Dhammas there are, O Bhikkhus, 
good, noble, liberating, leading to perfect enlighten- 
ment,—what is the use to you of listening to these . 
good, noble, liberating Dhammas, leading to perfect 
enlightenment? If; O Bhikkhus, there should be 
people that ask so, they shall be answered thus: 
Yes, for the right understanding of the two Dham- 
mas,’ ‘Which two do you mean?’ ‘(I mean), “this 
is pain, this is the origin of pain,” this is one con- 
sideration, “this is the destruction of pain, this is 
the way leading to the destruction of pain,” this is 
the second consideration ; thus, O Bhikkhus, by the 
Bhikkhu that considers the Dyad duly}, is stre- 
nuous, ardent, resolute, of two fruits one fruit is to 
be expected: in this world perfect knowledge, or, 
if any of the (five) attributes still remain, the state 
of an Andg4min (one that does not return).’ This 
said Bhagavat, (and) when Sugata had said this, the 
Master further spoke : 

1. ‘Those who do not understand pain and the 
origin of pain, and where pain wholly and totally is 
stopped, and do not know the way that leads to the 
cessation of pain, (724) 

2. ‘They, deprived of the emancipation of thought 


1... ka upanisa savanaya ’ti iti Ae bhikkhave puf&/itaro assu te 
evam assu vakaniya: yavad eva dvayatanam dhammdanam yathé- 
bhittam nanaya ’ti, kivika dvayatam vadetha? ‘idam dukkham, ayam 
dukkhasamudayo’ ti ayam ekanupassana, ‘ayam dukkhanirodho, 
ayam dukkhanirodhagamini pa/ipada’ ti ayam dutiya4nupassané ; 
evam sammadvayatanupassino... 
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and the emancipation of knowledge, are unable to 
put an end (to samsara), they will verily continue to 
undergo birth and decay. (725) 

3- ‘And those who understand pain and the 
origin of pain, and where pain wholly and totally is 
stopped, and who know the way that leads to the 
cessation of pain, (726) 

4. ‘They, endowed with the emancipation of 
thought and the emancipation of knowledge, are 
able to put an end (to samsdra), they will not 
~ undergo birth and decay. (727) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: ‘“ Whatever pain arises is all in con- 
sequence of the upadhis (elements of existence),” 
this is one consideration, “but from the complete 
destruction of the upadhis, through absence of pas- 
sion, there is no origin of pain,” this is the second 
consideration; thus, O Bhikkhus, by the Bhikkhu 
that considers the Dyad duly, that is strenuous, 
ardent, resolute, of two fruits one fruit is to be 
expected: in this world perfect knowledge, or, if any 
of the (five) attributes still remain, the state of an 
Anagamin (one that does not return). This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke : 

5. ‘Whatever pains there are in the world, of 
many kinds, they arise having their cause in the 
upadhis; he who being ignorant creates upadhi, that 
fool again undergoes pain; therefore being wise do 
not create upadhi, considering what is the birth and 
origin of pain. (728) 

‘“ Should there be a perfect consideration of the 
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Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there 1s: “Whatever pain arises is all in conse- 
quence of avig4 (ignorance),” this is one consider- 
ation, “ but from the complete destruction of avigg4, 
through absence of passion, there is no origin of pain,’ 
this is the second consideration; thus, O Bhikkhus, 
by the Bhikkhu that considers the Dyad duly, that is 
strenuous, ardent, resolute, of two fruits one fruit is 
to be expected: in this world perfect knowledge, or, 
if any of the (five) attributes still remain, the state 
of an Anag4min (one that does not return). This 
said Bhagavat, (and) when Sugata had said this, the 
Master further spoke : 

6. ‘Those who again and again go to samsdra 
with birth and death, to existence in this way or 
in that way,—that is the state of avigga. (729) 

7. ‘For this avigga is the great folly by which 
this (existence) has been traversed long, but those 
beings who resort to knowledge do not go to re- 
birth. (730) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, 
and how there is: “ Whatever pain arises is all in 
consequence of the samkh4ras (matter),” this is 
one consideration, “but from the complete destruc- 
tion of the samkh4ras, through absence of passion, 
there is no origin of pain,” this is the second 
consideration; thus, O Bhikkhus, by the Bhikkhu 
that considers the Dyad duly, that is strenuous, 
ardent, resolute, of two fruits one fruit is to be 
expected: in this world perfect knowledge, or, if 
any of the (five) attributes still remain, the state 
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of an Anagdmin (one that does not return). This 
said Bhagavat, (and) when Sugata had said this, the 
Master further spoke: 

8. ‘Whatever pain arises is all in consequence 
of the samkh4ras, by the destruction of the sam- 
khéras there will be no origin of pain. (731) 

9. ‘Looking upon this pain that springs from the 
samkharas as misery, from the cessation of all the 
samkh4aras, and from the destruction of conscious- 
ness will arise the destruction of pain, having 
understood this exactly, (732) 

to. ‘The wise who have true views and are 
accomplished, having understood (all things) com- 
pletely, and having conquered all association with 
Mara, do not go to re-birth. (733) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, 
and how there is: “ Whatever pain arises is all in 
consequence of viz#4na (consciousness),” this is 
one consideration, “but from the complete destruc- 
tion of vi#i#ana, through absence of passion, there , 
is no origin of pain,” this is the second consider- 
ation; thus, O Bhikkhus, by the Bhikkhu that 
considers the Dyad duly, that is strenuous, ardent, 
resolute, of two fruits one fruit is to be expected: 
in this world perfect knowledge, or, if any of the 
(five) attributes still remain, the state of an Ané- 
gAmin (one that does not return). This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke: 

11. ‘Whatever pain arises is all in consequence 
of viz#ina, by the destruction of vi##4na there 1s 
no origin of pain. (734) 
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12. ‘Looking upon this pain that springs from 
viz#ana as misery, from the cessation of viz#ana 
a Bhikkhu free from desire (will be) perfectly happy 
(parinibbuta). (735) 

“«“Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there 1s, 
and how there is: ‘“ Whatever pain arises is all in 
consequence of phassa (touch),” this is one con- 
sideration, “but from the complete destruction of 
phassa, through absence of passion, there is no 
origin of pain, this is the second consideration ; 
thus, O Bhikkhus, by the Bhikkhu that considers 
the Dyad duly, that is strenuous, ardent, resolute, 
of two fruits one fruit is to be expected: in this 
world perfect knowledge, or, if any of the (five) 
attributes still remain, the state of an Andgamin 
(one that does not return). This said Bhagavat, 
(and) when Sugata had said this, the Master further 
_ spoke: 

13. ‘For those who are ruined by phassa, who 
follow the stream of existence, who have entered 
a bad way, the destruction of bonds is far off. (736) 

14. ‘But those who, having fully understood 
phassa, knowingly have taken delight in cessation, 
they verily from the comprehension of phassa, and 
being free from desire, are perfectly happy. (737) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: “ Whatever pain arises is all in con- 
sequence of the vedan§4s (sensations),” this is one 
consideration, “but from the complete destruction 
of the vedands, through absence of passion, there is 
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no origin of pain,” this is the second consideration; 
thus, O Bhikkhus, by the Bhikkhu that considers 
the Dyad duly, that is strenuous, ardent, resolute, 
of two fruits one fruit is to be expected: in this 
world perfect knowledge, or, if any of the (five) 
attributes still remain, the state of an An&gdmin 
(one. that does not return).’ This said Bhagavat, 
(and) when Sugata had said this, the Master further 
spoke: 

15. ‘Pleasure or pain, together with want of 
pleasure and want of pain, whatever is perceived 
internally and externally, (738) 

16. ‘Looking upon this as pain, having touched 
what is perishable and fragile, seeing the decay 
(of everything), the Bhikkhu is disgusted, having 
from the perishing of the vedands become free from 
desire, and perfectly happy. (739) 

‘* Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that,ask so, they shall be told, there is, 
and how there is: “ Whatever pain arises is all in 
consequence of tazha (desire),” this is one con- 
sideration, “but from the complete destruction of 
tazha, through absence of passion, there is no origin 
of pain,’ this is the second consideration; thus, 
O Bhikkhus, by the Bhikkhu that considers the 
Dyad duly, that is strenuous, ardent, resolute, of 
two fruits one fruit is to be expected: in this world 
perfect knowledge, or, if any of the (five) attributes 
still remain, the state of an Andg&min (one that 
does not return).’ This said Bhagavat, (and) when 
Sugata had said this, the Master further spoke : 

17. ‘A man accompanied by tazha, for a long 
time transmigrating into existence in this way or 
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that way, does not overcome transmigration (sam- 
sara). (740) 

18. ‘Looking upon this as misery, this origin of 
the pain of tazha, let the Bhikkhu free from tazha, 
not seizing eos anything), thoughtful, wander 
about. (741) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, 
and how there is: “ Whatever pain arises is all in 
consequence of the updd4nas (the seizures),” this 
is one consideration, “ but from the complete destruc- 
tion of the upddanas, through absence of passion, 
there is no origin of pain,” this is the second con- 
sideration; thus, O Bhikkhus, by the Bhikkhu that 
considers the Dyad duly, that is strenuous, ardent, 
resolute, of two fruits one fruit is to be expected: 
in this world perfect knowledge, or, if any of the 
(five) attributes still remain, the state of an Ané- 
gamin (one that does not return)., This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke: 

19. ‘The existence is in consequence of the 
upadanas; he who has come into existence goes to 
pain, he who has been born is to die, this is the 
origin of pain. (742) 

20. ‘Therefore from the destruction of the 
upddanas the wise with perfect knowledge, having 
seen (what causes) the destruction of birth, do not 
go to re-birth. (743) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there 1s, 
and how there is: “ Whatever pain arises ts all in 
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consequence of the 4rambhas (exertions),” this is 
one consideration, “but from the complete destruc- 
tion of the 4rambhas, through absence of passion, 
there is no origin of pain,” this is the second con- 
sideration; thus, O Bhikkhus, by the Bhikkhu that 
considers the Dyad duly, that is strenuous, ardent, 
resolute, of two fruits one fruit is to be expected: 
in this world perfect knowledge, or, if any of the 
(five) attributes still remain, the state of an Ana- 
ga4min (one that does not return). This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke : 

21. ‘Whatever pain arises is all in consequence 
of the 4rambhas, by the destruction of the adrambhas 
there is no origin of pain. (744) 

22, 23. ‘Looking upon this pain that springs 
from the 4rambhas as misery, having abandoned 
all the 4rambhas, birth and transmigration have 
been crossed over by the Bhikkhu who is liberated 
in non-exertion, who has cut off the desire for 
existence, and whose mind is calm; there is for 
him no re-birth. (745, 746) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: ‘“ Whatever pain arises is all in con- 
sequence of the 4h4ras (food?),” this is one consi- 
deration, “ but from the complete destruction of the 
Ah4ras, through absence of passion, there is no origin 
of pain,” this is the second consideration; thus, O 
Bhikkhus, by the Bhikkhu that considers the Dyad 
duly, that is strenuous, ardent, resolute, of two fruits 
one fruit is to be expected: in this world perfect 
knowledge, or, if any of the (five) attributes still 
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remain, the state of an Andgdmin (one that does 
not return).’ This said Bhagavat, (and) when Sugata 
had said this, the Master further spoke: 

24. ‘ Whatever pain arises is all in consequence 
of the 4hdaras, by the destruction of the a4haras there 
is no origin of pain. (747) 

25. ‘ Looking upon this pain that springs from the 
4h4ras as misery, having seen the result of all aharas, 
not resorting to all dh4ras, (748) 

26. ‘ Having seen that health is from the destruc- 
tion of desire, he that serves discriminatingly and 
stands fast in the Dhamma cannot be reckoned as 
existing, being accomplished}. (749) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: ‘“ Whatever pain arises is all in con- 
sequence of the izgitas (commotions),” this 1s one 
consideration, “ but from the complete destruction of 
the i#gitas, through absence of passion, there is no 
origin of pain,” this is the second consideration ; thus, 
O Bhikkhus, by the Bhikkhu that considers the Dyad 
duly, that is strenuous, ardent, resolute, of two fruits 
one fruit is to be expected: in this world perfect 
knowledge, or, if any of the (five) attributes still 
remain, the state of an Andgdmin (one that does 
not return). This said Bhagavat, (and) when Su- 
gata had said this, the Master further spoke: 

27. ‘ Whatever pain arises is all in consequence of 
the izgitas, by the destruction of the i#gitas there is 
no origin of pain. (750) 

28. ‘Looking upon this pain that springs from 


1 Samkham népeti vedagi. 
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the ivgitas as misery, and therefore having aban- 
doned the izgitas and having stopped the samkharas, 
let the Bhikkhu free from desire and not seizing 
(upon anything), thoughtful, wander about. (751) 

‘* Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: “ For the nissita (dependent) there 
is vacillation,” this is one consideration, “the inde- 
pendent (man) does not vacillate,” this is the second 
consideration ; thus, O Bhikkhus, by the Bhikkhu 
that considers the Dyad duly, that is strenuous, 
ardent, resolute, of two fruits one fruit is to be 
expected: in this world perfect knowledge, or, if any 
of the (five) attributes still remain, the state of an 
Anagémin (one that does not return).’ This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke : 

29. ‘The independent (man) does not vacillate, 
and the dependent (man) seizing upon existence 
in one way or in another, does not overcome sam- 
sara. (752) 

30. ‘ Looking upon this as misery (and seeing) 
great danger in things you depend upon, let a 
Bhikkhu wander about independent, not seizing 
(upon anything), thoughtful. (753) 

‘“ Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: “ The formless (beings), O Bhikkhus, 
are calmer than the rdpas (for ruppa, i.e. form-pos- 
sessing),” this is one consideration, “cessation 1s 
calmer than the formless,” this is another considera- 


tion; thus, O Bhikkhus; by the Bhikkhu that con- 


142 MAHAVAGGA. 


siders the Dyad duly, that is strenuous, ardent, 
resolute, of two fruits one fruit is to be expected : 
in this world perfect knowledge, or, if any of the 
(five) attributes still remain, the state of an Ané- 
gamin (one that does not return). This said 
Bhagavat, (and) when Sugata had said this, the 
Master further spoke: . 
31. ‘Those beings who are possessed of form, 
and those who dwell in the formless (world), not 
knowing cessation, have to go to re-birth. (754) 
32. ‘But those who, having fully comprehended 
the forms, stand fast in the formless (worlds), those 
who are liberated in the cessation, such beings leave 
death behind. (755) 
‘« Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, 
and how there is: “ What has been considered true 
by the world of men, together with the gods, Mara, 
Brahman, and amongst the Samazas, Brahmazas, 
gods, and men, that has by the noble through their 
perfect knowledge been well seen to be really false,” 
this is one consideration; ‘“ what, O Bhikkhus, has 
been considered false by the world of men, together 
with the gods, Mara, Brahman, and amongst the 
Samazas, Brahmazas, gods, and men, that has by 
the noble through their perfect knowledge been well 
seen to be really true,” this is another consideration. 
Thus, O Bhikkhus, by the Bhikkhu that considers 
the Dyad duly, that is strenuous, ardent, resolute, 
of two fruits one fruit is to be expected: in this 
world perfect knowledge, or, if any of the (five) 
attributes still remain, the state of an Andagdmin 
(one that does not return). This said Bhagavat, 
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(and) when Sugata had said this, the Master further 
spoke : | 
33. ‘Seeing the real in the unreal, the world of 
men and gods dwelling in name and form}, he 
thinks : “ This is true.” (756) 
34. ‘Whichever way they think (it), it becomes 
otherwise, for it is false to him, and what is false is 
perishable?, (?) (757) 
35. ‘What is not false, the Nibbana, that the noble 
conceive as true, they verily from the comprehen- 
sion of truth are free from desire (and) perfectly 
happy *. (758) 
‘* Should there be a perfect consideration of the 
Dyad in another way,” if, O Bhikkhus, there are 
people that ask so, they shall be told, there is, and 
how there is: “ What, O Bhikkhus, has been con- 
sidered pleasure by the world of men, gods, Mara, 
Brahman, and amongst the Samazas, Brahmamas, 
gods, and men, that has by the noble by (their) 
perfect knowledge been well seen to be really pain,” 
this is one consideration; “ what, O Bhikkhus, has 
been considered pain by the world of men, gods, 
Méra, Brahman, and amongst the Samamas, Brah- 
mazas, gods, and men, that has by the noble by 
their perfect knowledge been well seen to be really 
pleasure,” this is the second consideration. Thus, O 


1 Naémarfipasmim, ‘ individuality.’ 
2 Yena yena hi magfianti 
Tato tam hoti arfRatha, 
Tam hi tassa mus& hoti, 
Mosadhammam hi ittaram. 
3 Amosadhammam nibbanam 
Tad ariya sakkato vidf, 
Te ve sakkabhisamaya 
Nig&hata parinibbuta. 


| 
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Bhikkhus, by the Bhikkhu who considers the Dyad 


duly, who is strenuous, ardent, resolute, of two 
fruits one fruit is to be expected: in this world 
perfect knowledge, or, if any of the (five) attributes 
still remain, the state of an An&gamin (one who 


does not return).’ 


This said Bhagavat, (and) when 
Sugata had said so, the Master further spoke : 


36. ‘ Form, sound, taste, smell, and touch are all 
‘wished for, pleasing and charming (things) as long 
as they last, so it is said. 

37. ‘By you, by the world of men and gods these 
(things) are deemed a pleasure, but when they cease 
it is deemed pain by them. 

38. ‘By the noble the cessation of the existing 
body is regarded as pleasure; this is the opposite 


of (what) the wise in all the world (hold)1. 


(759) 


(760) 


(761) 


39. ‘What fools say is pleasure that the noble 
say 1S pain, what fools say is pain that the noble 
know as pleasure :—see here is a thing difficult to 
understand, here the ignorant are confounded. (762) 

40. ‘For those that are enveloped there is gloom, 
for those that do not see there is darkness, and for 
the good it is manifest, for those that see there 
is light; (even being) near, those that are ignorant 
of the way and the Dhamma, do not discern (any- 


thing) *. 


1 Sukhan ti dis#ham ariyehi 
Sakkayass’ uparodhanam, 
Pakkanikam idam hoti 
Sabbalokena passatam. 

* Nivutanam tamo hoti 
Andhak4ro apassatam, 
Sataw ka vivafam hoti 
Aloko passatém iva, 
Santike na vigananti 
Maggadhammass’ akovida. 


(763) 
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41. ‘By those that are overcome by the passions 
of existence, by those that follow the stream of 
existence, by those that have entered the realm of 
Mara, this Dhamma is not perfectly understood. (764) 

42. ‘Who except the noble deserve the well 
understood state (of Nibbana)? Having perfectly 
conceived this state, those free from passion are 
completely extinguished 1.’ (765) 

This spoke Bhagavat. Glad those Bhikkhus 
rejoiced at the words of Bhagavat. While this 
explanation was being given, the minds of sixty 
Bhikkhus, not seizing (upon anything), were libe- 
rated. | 

Dvayatanupassanasutta is ended. 


Mahfavagga, the third. 


1 Ko nu afiatra-m-ariyehi 
Padam sambuddham arahati 
Yam padam samma-d-azinaya 
Parinibbanti anasava. 


[10] L 


IV. ATTHAKAVAGGA. 


1, KAMASUTTA. 


Sensual pleasures are to be avoided. 


1. If he who desires sensual pleasures is success- 
ful, he certainly becomes glad-minded, having ob- 
tained what a mortal wishes for. (766) 

2. But if those sensual pleasures fail the person 
who desires and wishes (for them), he will suffer, 
pierced by the arrow (of pain). (767) 

3. He who avoids sensual pleasures as (he would 
avoid treading upon) the head of a snake with his 
foot, such a one, being thoughtful (sato), will conquer 
this desire. (768) 

4. He who covets extensively (such) pleasures (as 
these), fields, goods, or gold, cows and horses, ser- 
vants, women, relations, (769) 

5. Sins will overpower him, dangers will crush 
him, and pain will follow him as water (pours into) 
a broken ship. (770) 

6. Therefore let one always be thoughtful, and 
avoid pleasures; having abandoned them, let him 
cross the stream, after baling out the ship, and go to 
the other shore. (771) 


K4Amasutta is ended. 
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2, GUHA7T7ZHAKASUTTA. 


Let no one cling to existence and sensual pleasures. 


1. A man that lives adhering to the cave (i.e. the 
body), who is covered with much (sin), and sunk 
into delusion, such a one is far from seclusion, for 
the sensual pleasures in the world are not easy to 
abandon. (772) 

2. Those whose wishes are their motives, those 
who are linked to the pleasures of the world, they 
are difficult to liberate, for they cannot be liberated 
by others, looking for what is after or what is 
before, coveting these and former sensual plea- 
sures. (773) 

3. Those who are greedy of, given to, and infa- 
tuated by sensual pleasures, those who are niggardly, 
they, having entered upon what is wicked, wail when 
they are subjected to pain, saying: ‘What will become 
of us, when we die away from here ?’ (774) 

4. Therefore let a man here! learn, whatever he 
knows as wicked in the world, let him not for the 
sake of that (?) practise (what is) wicked ?; for short 
is this life, say the wise. (775) 

5. I see in the world this trembling race given 
to desire for existences; they are wretched men who 
lament in the mouth of death, not being free from 
the desire for reiterated existences. (776) 

6. Look upon those men trembling in selfishness, 
like fish in a stream nearly dried up, with little 
water; seeing this, let one wander about unselfish, 
without forming any attachment to existences. (777) 


1 Idheva=imasmim yeva sisane. Commentator. 
2 Na tassa hetu visamam Aareyya. 


L 2 
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7. Having subdued his wish for both ends’, having 
fully understood touch without being greedy, not 
doing what he has himself blamed, the wise (man) 
does not cling to what is seen and heard *. (778) 

8. Having understood name’, let the Muni cross 
over the stream, not defiled by any grasping; having 
pulled out the arrow (of passion), wandering about 
strenuous, he does not wish for this world or the 


other. (779) 
Guhadé‘hakasutta is ended. 


38. DUTTHATTHAKASUTTA. 


The Muni undergoes no censure, for he has shaken off all systems 
of philosophy, and is therefore independent. 


1. Verily, some wicked-minded people censure, 
and also just-minded people censure, but the Muni 
does not undergo the censure that has arisen ; there- 
fore there is not a discontented (khila) Muni any- 
where. _ (780) 

2. How can he who is led by his wishes and 
possessed by his inclinations overcome his own 
(false) view? Doing his own doings let him talk 
according to his understanding +. (781) 

3. The person who, without being asked, praises 


1 Comp. Sallasutta, v. 9g. 

? Ubhosu antesu vineyya AZandam 
Phassam parizfiaya andnugiddho 
Yad atta garahi tad akubbam4ano 
Na lippat? di//Rasutesu dhfro. 

§ Santwtam=namartipam. Commentator. 

* Sakam hi ditthim katham akkayeyya 
Khandanunito rufiy4 nivissho, 

Sayam samattani pakubbamano 
Yatha hi ganeyya tatha vadeyya. 
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his own virtue and (holy) works to others, him the 
good call ignoble, one who praises himself'. (782) 

4. But the Bhikkhu who is calm and of a happy 
mind, thus not praising himself for his virtues, him 
the good call noble, one for whom there are no 
desires anywhere in the world ?. (783) 

5. He whose Dhammas are (arbitrarily) formed 
and fabricated, placed in front, and confused, be- 
cause he sees in himself a good result, is therefore 
given to (the view which is called) kuppa-padi#fa- 
santi *. (?) (784) 

6. For the dogmas of philosophy are not easy 
to overcome, amongst the Dhammas (now this and 
now that) is adopted after consideration; there- 
fore a man rejects and adopts (now this and now 
that) Dhamma amongst the dogmas‘. (785) 

7. For him who has shaken off (sin) there is 
nowhere in the world any prejudiced view of the 
different existences; he who has shaken off (sin), 
after leaving deceit and arrogance behind, which 
(way) should he go, he (is) independent °. (786) 


1 Yo 4tumanam sayam eva pava=yo evam attanam sayam eva 
vadati. Commentator. 
2 Yass’ ussada n’ atthi kuhivfi loke. 
8 Pakappita samkhata yassa dhamm4& 
Purakkhat& santi avivadata 
Yad attani passati anisamsam 
Tam nissito kuppapa/siksasantim. 
* Dishinivesa na hi svativatta, 
Dhammesu nikkheyya samuggahitam, 
Tasma naro tesu nivesanesu 
Nirassatt Adiyati-4ka dhammam. 
Comp. Parama/sshakasutta, v. 6. 
5 Dhonassa hf n’ atthi kuhi#éi loke 
Pakappita di/*hi bhavabhavesu, 
Mayan ka manaw ka pahaya dhono 
Sa kena gakkheyya, anfipayo so. 
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8. But he who is dependent undergoes censure 
amongst the Dhammas; with what (name) and how 
should one name him who is independent? For by 
him there is nothing grasped or rejected, he has 
in this world shaken off every (philosophical) 
view |. (787) 

Duéthatthakasutta is ended. 


4, SUDDHAT7HAKASUTTA. 


No one is purified by philosophy, those devoted to philosophy run 
from one teacher to another, but the wise are not led by passion, 
and do not embrace anything in the world as the highest. 

1. I see a pure, most excellent, sound man, by 
his views a man’s purification takes place, holding 
this opinion, and having seen this view to be the 
highest, he goes back to knowledge, thinking to 
see what is pure? (788) 

2. If a man’s purification takes place by (his 
philosophical) views, or he by knowledge leaves 
pain behind, then he is purified by another (way 
than the ariyamagga, i.e. the noble way), together 
with his upadhis, on account of his views he tells 
him to say so’. (789) 


1 Upayo* hi dhammesu upeti vadam 
Anfipayam kena katham vadeyya 
Attam nirattam na hi tassa atthi 
Adhosi so di/him idh’ eva sabbam. 

2 Passami suddham paramam arogam, 
Di“/khena samsuddhi narassa hoti, 
Et’ 4bhiginam paraman ti #atva 
Suddhanupassiti pakeeti idnam. 

* Dis#hihi nam pava tatha vadanam. 

Comp. Gardsutta, v.10; Pasfirasutta, v. 7. 


* Upayo ti tanhadithinissito. Commentator. 
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3. But the Brahmaza who does not cling to 
what has been seen, or heard, to virtue and (holy) 
works, or to what has been thought, to what is 
good and to what is evil, and who leaves behind 
what has been grasped, without doing anything in 
this world, he does not acknowledge that purifica- 
tion comes from another}. (790) 

4. Having left (their) former (teacher) they go 
to another, following their desires they do not 
break asunder their ties; they grasp, they let go 
like a monkey letting go the branch (just) after 
having caught (hold of it). (791) 

5. Having himself undertaken some (holy) works 
he goes to various (things) led by his senses, but 
a man of great understanding, a wise man who by 
his wisdom has understood the Dhamma, does not 
go to various (occupations). (792) 

6. He being secluded amongst all the Dhammas, 
whatever has been seen, heard, or thought—how 
should any one in this world be able to alter him, 
the seeing one, who wanders openly ?? (793) 

7. They do not form (any view), they do not 
prefer (anything), they do not say, ‘I am infinitely 
pure;’ having cut the tied knot of attachment, 
they do not long for (anything) anywhere in the 
world. (794) 


1 Na brahmano afifiato suddhim aha 
Difthe sute silavate mute va 
Pure ka pape ka antipalitto 
Attafigaho na idha pakubbamano. 

2 Sa sabbadhammesu visenibhfito * 
Yam kifiki distham va sutam mutam va 
Tam eva dassim vivafam karantam 
Ken’ fdha lokasmim vikappayeyya? 


* Marasenam vinasetva thitabhavena visenibhito. Commentator. 
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8. He is a Brahmaza that has conquered (sin)}; 
by him there is nothing embraced after knowing 
and seeing it; he is not affected by any kind of 
passion; there is nothing grasped by him as the 
highest in this world. (795) 


Suddhad¢thakasutta is ended. 


5. PARAMAT7HAKASUTTA. 


One should not give oneself to philosophical disputations ; a Brah- 
maza who does not adopt any system of philosophy, is unchange- 
able, has reached Nibbana. 


1. What one person, abiding by the (philoso- 
phical) views, saying, ‘This is the most excellent, 
considers the highest in the world, everything 
different from that he says is wretched, therefore 
he has not overcome dispute 2. (796) 

2. Because he sees in himself a good result, with 
regard to what has been seen (or) heard, virtue 
and (holy) works, or what has been thought, there- 
fore, having embraced that, he looks upon every- 
thing else as bad’. (797) 

3. The expert call just that a tie dependent 


1 Katunnam kilesastmanam atftatt4 
Stmatigo bahitapapatta 4a brahmano. 

2 Paraman ti di//Aisu paribbasano 
Yad uttarim kurute gantu loke 
Hina ti ave tato sabbam 4ha, 
Tasma vivadani avitivatto. 

Properly, ‘ others (are) wretched.’ 

§ Yad attant passati dnisamsam 
Difsthe sute silavate mute va 
Tad eva so tattha samuggahaya 
Nihinato passati sabbam afifiam. 
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upon which one looks upon anything else as bad. 
Therefore let a Bhikkhu not depend upon what is 
seen, heard, or thought, or upon virtue and (holy) 
works}. (798) 

4. Let him not form any (philosophical) view in 
this world, either by knowledge or by virtue and 
(holy) works, let him not represent himself equal 
(to others), nor think himself either low or dis- 
tinguished. (799) 

5. Having left what has been grasped, not seizing 
upon anything he does not depend even on know- 
ledge. He does not associate with those that are 
taken up by different things, he does not return to 
any (philosophical) view 2. (800) 

6. For whom there is here no desire for both 
ends, for reiterated existence either here or in an- 
other world, for him there are no resting-places (of 
the mind) embraced after investigation amongst the 
doctrines (dhammesu) *. (801) 

7. In him there is not the least prejudiced idea 
with regard to what has been seen, heard, or thought; 
how could any one in this world alter such a Brah- 
maza who does not adopt any view? (802) 


1 Tam vapi gantham kusala vadanti 
Yam nissito passati hinam afitam, 
Tasma hi dittham va sutam mutam va 
Silabbatam bhikkhu na nissayeyya. 

2 Attam pahaya anup4diyano 
Wane pi so nissayam no karoti, 

Sa ve viyattesu na vaggasari, 
Ditthim pi so na pakketi kinAi. 

* Yass’ fibhayante pavidhidha n’ atthi 
Bhavabhavaya idha va huram va 
Nivesana tassa na santi kei 
Dhammesu niksheyya samuggahita. 
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8. They do not form (any view), they do not 
prefer (anything), the Dhammas are not chosen by 
them, a Brahmavza is not dependent upon virtue 
and (holy) works; having gone to the other shore, 
such a one does not return. (803) 


Parama¢¢hakasutta is ended. 


6. GARASUTTA. 


From selfishness come grief and avarice. The Bhikkhu who has 
turned away from the world and wanders about houseless, is inde- 
pendent, and does not wish for purification through another. 

1. Short indeed is this life, within a hundred 
years one dies, and if any one lives longer, then he 
dies of old age. (804) 

2. People grieve from selfishness, perpetual cares 
kill them, this (world) is full of disappointment ; 
seeing this, let one not live in a house. (805) 

3. That even of which a man thinks ‘this is mine’ 
is left behind by death: knowing this, let not the 
wise (man) turn himself to worldliness (while being 
my) follower !. (806) 

4. As a man awakened does not see what he 
has met with in his sleep, so also he does not see 
the beloved person that has passed away and is 
dead. (807) 

5. Both seen and heard are the persons whose 
particular name is mentioned, but only the name 


1 Maranena pi tam pahtyati 
Yam puriso mama-y-idan ti manmati, 
Evam pi viditva pandito 
Na pamattaya nametha mamako. 
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remains undecayed of the person that has passed 
away 1. (808) 

6. The greedy in their selfishness do not leave 
sorrow, lamentation, and avarice; therefore the 
Munis leaving greediness wandered about seeing 
security (i.e. Nibbana). (809) 

7. Fora Bhikkhu, who wanders about unattached 
and cultivates the mind of a recluse, they say it 
is proper that he does not show himself (again) in 
existence 2, (810) 

8. Under all circumstances the independent Muni 
does not please nor displease (any one); sorrow and 
avarice do not stick to him (as little) as water to 
a leaf. (811) 

9. As a drop of water does not stick to a lotus, 
as water does not stick to a lotus, so a Muni does 
not cling to anything, namely, to what is seen or 
heard or thought 3. (812) 

10. He who has shaken off (sin) does not there- 
fore think (much of anything) because it has been 
seen or heard or thought; he does not wish for 


1 Diséhapi sutapi te gana 
Yesam namam idam pavuéfati 
Namam evavasissati 
Akkheyyam petassa gantuno. 

* Patiltnagarassa bhikkhuno 
Bhagamanassa vittamanasam * 
Samaggiyam 4hu tassa tam 
Yo attanam bhavane na dassaye. 

* Udabindu yathapi pokkhare 
Padume vari yatha na lippati 
Evam muni ndépalippati 
Yad idam di/hasutam mutesu va. 


* Bi has vivitta-. 
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purification through another, for he is not pleased 
nor displeased (with anything) +. (813) 


GarAsutta is ended. 


7. TISSAMETTEYYASUTTA. 
Sexual intercourse should be avoided. 


1. ‘Tell me, O venerable one,—so said the 
venerable Tissa Metteyya,—‘ the defeat of him who 
is given to sexual intercourse; hearing thy precepts 
we will learn in seclusion.’ (814) 

2. ‘The precepts of him who is given to sexual 
intercourse, O Metteyya,—so said Bhagavat,—‘ are 
lost, and he employs himself wrongly, this is what is 
ignoble in him. (815) 

3. ‘He who, having formerly wandered alone, 
gives himself up to sexual intercourse, him they 
call in the world a low, common fellow, like a roll- 
ing chariot. (816) 

4. ‘What honour and renown he had before, that 
is lost for him; having seen this let him learn to 
give up sexual intercourse. (817) 

5. ‘He who overcome by his thoughts meditates 
like a miser, such a one, having heard the (blaming) 
voice of others, becomes discontented. (818) 

6. ‘Then he makes weapons (i.e. commits evil 


1 Dhono na hi tena mafizati 
Yad idam di/thasutam mutesu va, 
Nagrena visuddhim ikkAati, 
Na hi so raggati no viraggati. 
Comp. Suddha//Aakasutta, v. 2. 


PASORASUTTA. 157 


deeds) urged by the doctrines of others, he is very 
greedy, and sinks into falsehood '. (819) 

7. ‘Designated “wise” he has entered upon a soli- 
tary life, then having given himself up to sexual 
intercourse, he (being) a fool suffers pain. (820) 

8. ‘ Looking upon this as misery let the Muni from 
first to last in the world firmly keep to his solitary 
life, let him not give himself up to sexual inter- 
course. (821) 

g. ‘Let him learn seclusion, this is the highest for 
noble men, but let him not therefore think himself 
the best, although he is verily near Nibbana. (822) 

10. ‘The Muni who wanders void (of desire), not 
coveting sensual pleasures, and who has crossed the 
stream, him the creatures that are tied in sensual 
pleasures envy.’ (823) 


Tissametteyyasutta is ended. 


8. PASURASUTTA. 


Disputants brand each other as fools, they wish for praise, but 
being repulsed they become discontented ; one is not purified by 
dispute, but by keeping to Buddha, who has shaken off all sin. 

1. Here they maintain ‘ purity, in other doctrines 

(dhamma) they do not allow purity; what they have 

devoted themselves to, that they call good, and they 

enter extensively upon the single truths *. (824) 


1 Atha satthani kurute 
Paravadehi Aodito, 

Esa khv-assa mahagedho, 
Mosavaggam pagéhati. 

2 Idh’ eva suddhim iti vadiyanti 
Nanmesu dhammesu visuddhim ahu 
Yam nissita tattha subham vadana 
Pakkekasakkesu puthi nivis/ha. 
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2. Those wishing for dispute, having plunged into 
the assembly, brand each other as fools mutually, 
they go to others and pick a quarrel, wishing for 
praise and calling themselves (the only) expert. (825) 

3. Engaged in dispute in the middle of the 
assembly, wishing for praise he lays about on all 
sides; but when his dispute has been repulsed he 
becomes disconfented, at the blame he gets angry 
he who sought for the faults (of others). (826) 

4. Because those who have tested his questions 
say that his dispute is lost and repulsed, he laments 
and grieves having lost his disputes; ‘he has con- 
quered me, so saying he wails. : (827) 

5. These disputes have arisen amongst the Sa- 
mazas, in these (disputes) there is (dealt) blow (and) 
stroke ; having seen this, let him leave off disput- 
ing, for there is no other advantage in trying to get 
praise. (828) 

6. Or he is praised there, having cleared up the 
dispute in the middle of the assembly ; therefore he 
will laugh and be elated, having won that case as 
he had a mind to. (829) 

7. That which is his exaltation will also be the 
field of his defeat, still he talks proudly and arro- 
gantly ; seeing this, let no one dispute, for the ex- 
pert do not say that purification (takes place) by 
that’. (830) 

8. Asa hero nourished by kingly food goes about 
roaring, wishing for an adversary—where he (i.e. 
the philosopher, Di¢¢higatika) is, go thou there, O | 


1 Ya unnati sdssa vighatabhimi, 
Manatimanam vadate pan’ eso, 
Etam pi disva na vivadayetha 
Na hi tena suddhim kusala vadanti. 
Comp. Suddha//fakasutta, v. 2. 
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hero; formerly there was nothing like this to fight 
against !. (831) 

9. Those who, having embraced a (certain philo- 
sophical) view, dispute and maintain ‘this only (is) 
true, to them say thou when a dispute has arisen, 
‘Here is no opponent? for thee.’ (832) 

10. Those who wander about after having secluded 
themselves, without opposing view to view—what 
(opposition) wilt thou meet with amongst those, O 
Pasira, by whom nothing in this world is grasped 
as the best ? (833) 

11. Then thou wentest to reflection thinking in 
thy mind over the (different philosophical) views ; 
thou hast gone into the yoke with him who has 
shaken off (all sin), but thou wilt not be able to 
proceed together (with him)*. (834) 

Pasfrasutta is ended. 


9, MAGANDIYASUTTA. 


A dialogue between M4gandiya and Buddha. The former offers 
Buddha his daughter for a wife, but Buddha refuses her. Magan- 
diya says that purity comes from philosophy, Buddha from ‘ in- 
ward peace.’ The Muni is a confessor of peace, he does not 
dispute, he is free from marks. 


1. Buddha: ‘ Even seeing Tazh4, Arati,and Raga 
(the daughters of Mara), there was not the least wish 


1 Sftro yatha ragakh4daya pu/tho 

Abhigaggam eti paéisiiram ikkham— 

Yen’ eva so tena palehi sfira, 

Pubbe va n’ atthi yad idam yudhaya. 
* Pasisenikatta ti paslomakarako. Commentator. 
* Atha tvam pavitakkam 4gama 

Manas4 di/‘higatani Aintayanto, 

Dhonena yugam samagamé, 

Na hi tvam pagghasi sampayatave. 
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(in me) for sexual intercourse. What is this (thy 
daughter's body but a thing) full of water and 
excrement? I do not even want to touch it with 
my foot.’ (835) 

2. Magandiya: ‘If thou dost not want such a 
pearl, a woman desired by many kings, what view, 
virtue, and (holy) works, (mode of) life, re-birth dost 
thou profess ?’ (836) 

3. ‘“ This I say,” so (I do now declare), after in- 
vestigation there is nothing amongst the doctrines 
_ which such a one (as I would) embrace,-——-O Magan- 
diya, so said Bhagavat,—‘ and seeing (misery) in the 
(philosophical) views, without adopting (any of them), 
searching (for truth) I saw “inward peace!.”’ (837) 

4. ‘All the (philosophical) resolutions? that have 
been formed,—so said Magandiya,—‘those indeed 
thou explainest without adopting (any of them) ; the 
notion “inward peace” which (thou mentionest), how 
is this explained by the wise?’ (838) 

5. ‘Not by (any philosophical) opinion, not by 
tradition, not by knowledge, —O Magandiya, so said 
Bhagavat,—‘ not by virtue and (holy) works can any 
one say that purity exists; nor by absence of (philo- 
sophical) opinion, by absence of tradition, by absence 
of knowledge, by absence of virtue and (holy) works 
either; having abandoned these without adopting 
(anything else), let him, calm and independent, not 
desire existence °. | (839) 


1 Idam vadamiti na tassa hoti—M4gandiya ti Bhagava— 
Dhammesu nikkheyya samuggahitam 
Passaz ka difthisu anuggahaya 
Agghattasantim pakinam adassam. 

* Vinikkhaya, placita? 

® Na di/Aiy4 na sutiya na naxena—Magandiya ti Bhagava— 
Silabbatenapi na suddhim aha | 
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6. ‘ If one cannot say by (any philosophical) opinion, 
or by tradition, or by knowledge,—so said MAgan- 
diya,—‘or by virtue and (holy) works that purity 
exists, nor by absence of (philosophical) opinion, by 
absence of tradition, by absence of knowledge, by 
absence of virtue and (holy) works, then I consider 
the doctrine foolish, for by (philosophical) opinions 
some return to purity.’ (840) 

7. ‘And asking on account of (thy philosophical) 
opinion, O Magandiya,—so said Bhagavat,—‘thou 
hast gone to infatuation in what thou hast embraced, 
and of this (inward peace) thou hast not the least 
idea, therefore thou holdest it foolish !. (841) 

8. ‘He who thinks himself equal (to others), 
or distinguished, or low, he for that very reason 
disputes; but he who is unmoved under those three 
conditions, for him (the notions) “equal” and “ dis- 
tinguished” do not exist. (842) 

9. ‘The Brahmaza for whom (the notions) 
“equal” and “unequal” do not exist, would he 
say, “ This is true?” Or with whom should he dis- 
pute, saying, “ This is false?” With whom should 
he enter into dispute ?? (843) 

10. ‘Having left his house, wandering about 


Adi//hiya assutiyA anand 

Asilata abbata no pi tena, 

Ete 4a nissagga anuggahaya 
Santo anissaya bhavam na gappe. 

1 Disthin ka nissaya anupukkhamano 
Samuggahitesu pamoham 4ga 
Ito fa naddakkhi azum pi savnam 
Tasma tuvam momuhato dahasi. 

* Sakkan ti so brahmazo kim vadeyya 
Musa ti va so vivadetha kena 
Yasmim samam visamaz Aapi n’ atthi 
Sa kena vadam pafisamyugeyya. 

[10] M 
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houseless, not making acquaintances in the village, 
free from lust, not desiring (any future existence), 
let the Muni not get into quarrelsome talk with 
people. (844) 

11, ‘Let not an eminent man (naga) dispute 
after having embraced those (views) separated from 
which he (formerly) wandered in the world; as 
the thorny lotus elambuga is undefiled by water 
and mud, so the Muni, the confessor of peace, free 
from greed, does not cling to sensual pleasures and 
the world. (845) 

12. ‘An accomplished man does not by (a phi- 
losophical) view, or by thinking become arrogant, 
for he is not of that sort; not by (holy) works, nor 
by tradition is he to be led, he is not led into 
any of the resting-places (of the mind). (846) 

13. ‘For him who is free from marks there are 
no ties, to him who is delivered by understanding 
there are no follies; (but those) who grasped after 
marks and (philosophical) views, they wander about 
in the world annoying (people)1.’ (847) 

Magandiyasutta is ended. 


10. PURABHEDASUTTA. 


Definition of a calm Muni. 

1. ‘With what view and with what virtue is 
one called calm, tell me that, O Gotama, (when) 
asked about the best man?’ (848) 

2. ‘He whose desire is departed before the 
dissolution (of his body),’-—so said Bhagavat,—‘ who 


wwA 


? Sanvnavirattassa na santi gantha, 
Panravimuttassa na santi mohé, 
Sannan ka ditthin ka ye aggahesum 
Te ghasfayanté vifaranti loke. 
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does not depend upon beginning and end, nor 
reckons upon the middle, by him there is nothing 
preferred '. (849) 

3. ‘He who is free from anger, free from trem- 
bling, free from boasting, free from misbehaviour, 
he who speaks wisely, he who is not elated, he is 
indeed a Muni who has restrained his speech. (850) 

4. ‘Without desire for the future he does not 
grieve for the past, he sees seclusion in the phas- 
sas (touch), and he is not led by (any philosophical) 
views. (851) 

5. ‘He is unattached, not deceitful, not covetous, 
not envious, not impudent, not contemptuous, and 
not given to slander. (852) 

6. ‘Without desire for pleasant things and not 
given to conceit, and being gentle, intelligent, 
not credulous, he is not displeased (with any- 
thing). (853) 

7. ‘Not from love of gain does he learn, and 
he does not get angry on account of loss, and 
untroubled by desire he has no greed for sweet 
things%® (854) 

8. ‘Equable (upekhaka), always thoughtful, he 
does not think himself equal (to others)? in the 
world, nor distinguished, nor low: for him there 
are no desires (ussada). (855) 


1 Vitatazho pura bheda 
Pubbam antam anissito 
Vemagghe n’ fipasamkheyyo 
Tassa n’ atthi purekkhatam. 

3 Rasesu nanugiggati 

* Na loke mafiviate samam 
Na visest na nigeyyo. 

Compare Tuva/akasutta, v. 4; Attadadasutta, v. 20. 
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9. ‘The man for whom there is nothing upon which 
he depends, who is independent, having understood 
the Dhamma, for whom there is no desire for coming 
into existence or leaving existence, (856) 

10. ‘Him I call calm, not looking for sensual 
pleasures ; for him there are no ties, he has over- 
come desire. (857) 

11. ‘For him there are no sons, cattle, fields, 
wealth, nothing grasped or rejected is to be found 
in him. (858) 

12. ‘That fault of which common people and 
Samazas and Braéhmamas say that he is possessed, 
is not possessed by him, therefore he is not moved 
by their talk. (859) 

13. ‘Free from covetousness, without avarice, the 
Muni does not reckon himself amongst the distin- 
guished, nor amongst the plain, nor amongst the 
low, he does not enter time, being delivered from 
time ?. (860) 

14. ‘He for whom there is nothing in the world 
(which he may call) his own, who does not grieve over 
what is no more, and does not walk amongst the 
Dhammas (after his wish), he is called calm?” (861) 


Purdbhedasutta is ended. 


11. KALAHAVIVADASUTTA. 


The origin of contentions, disputes, &c. &c. 
1. ‘Whence (do spring up) contentions and dis- 
putes, lamentation and sorrow together with envy ; 


1 Vitagedho amakkfart 
Na ussesu vadate muni 
Na samesu na omesu, 
Kappam n’ eti akappiyo. 
3 Comp. infra, Attadamdasutta, v.16, and Dhp. v. 367. 
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and arrogance and conceit together with slander, 
whence do these spring up? pray, tell me this.’ (862) 
2. ‘From dear (objects) spring up contentions 
and disputes, lamentation and sorrow together with 
envy; arrogance and conceit together with slander ; 
contentions and disputes are joined with envy, and 
there is slander in the disputes arisen.’ (863) 
3. ‘The dear (objects) in the world whence do 
they originate, and (whence) the covetousness that 
prevails in the world, and desire and fulfilment 
whence do they originate, which are (of consequence) 
for the future state of a man?! ?’ (864) 
4. ‘From wish? originate the dear (objects) in the 
world, and the covetousness that prevails in the 
world, and desire and fulfilment originate from it, 
which are (of consequence) for the future state of 
a man.’ (865) 
5. ‘From what has wish in the world its origin, 
and resolutions *® whence do they spring, anger and 
falsehood and doubt, and the Dhammas which are 
made known by the Samaza (Gotama) ?’ (866) 
6. ‘What they call pleasure and displeasure in 
the world, by that wish springs up; having seen 
decay and origin in (all) bodies’, a person forms 
(his) resolutions in the world. (867) 
7. ‘Anger and falsehood and doubt, these Dham- 
mas are a couple’; let the doubtful learn in the way 
of knowledge, knowingly the Dhammas have been 
proclaimed by the Samaza.’ (868) 
- 8, ‘Pleasure and displeasure, whence have they 


1 Ye samparaydya narassa honti. 2 Khanda. 

5 Vinikkhaya. * Ripesu disv4 vibhavam bhavai Aa. 

5 Te pi kodhadayo dhammé sat@satadvaye sante eva pahonti 
uppagganti, Commentator. . 
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their origin, for want of what do these not arise? 
This notion which (thou mentionest), viz. “decay and 
origin,’ tell me from what does this arise.’ (869) 

9. ‘Pleasure and displeasure have their origin 
from phassa (touch), when there is no touch they do 
not arise. This notion which (thou mentionest), viz. 
“decay and origin,” this I tell thee has its origin 
from this.’ (870) 

10. ‘ From what has phassa its origin in the world, 
and from what does grasping spring up? For want 
of what is there no egotism, by the cessation of what 
do the touches not touch ?’ (871) 

rr. ‘On account of name and form the touches 
(exist), grasping has its origin in wish; by the cessa- 
tion of wishes there is no egotism, by the cessation 
of form the touches do not touch.’ (872) 

12. ‘ How is one to be constituted that (his) form 
may cease to exist, and how do joy and pain cease 
to exist? Tell me this, how it ceases, that we should 
like to know, such was my mind??? | (873) 

13. ‘Let one not be with a natural consciousness, 
nor with a mad consciousness, nor without con- 
sciousness, nor with (his) consciousness gone; for 
him who is thus constituted form ceases to exist, for 
what is called delusion has its origin in conscious- 
ness 2,’ (?) (874) 

14. ‘What we have asked thee thou hast explained 


1 Katham sametassa vibhoti rfpav, 
Sukham dukham vapi katham vibhoti, 
Etam me pabrthi, yatha vibhoti 
Tam ganiyama, iti me mano ahi. 


we wA 


2 Na sannasar“t na visannasanit 
No pi asavfit na vibhitasanit 
Evam sametassa vibhoti rfitpam 


Savmanidana hi papafidasamkha. 
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unto us; we will ask thee another question, answer 
us that: Do not some (who are considered) wise in 
this world tell us that the principal (thing) is the 
purification of the yakkha, or do they say something 
different from this! ?’ (875) 

15. ‘Thus some (who are considered) wise in this 
world say that the principal (thing) is the purification 
of the yakkha; but some of them say samaya (anni- 
hilation), the expert say (that the highest purity 
lies) in anupadisesa (none of the five attributes 
remaining) %. (876) 

16. ‘And having known these to be dependent, 
the investigating Muni, having known the things we 
depend upon, and after knowing them being libe- 
rated, does not enter into dispute, the wise (man) 
does not go to reiterated existence®.’ (877) 


Kalahavivadasutta is ended. 


12. KULAVIYUHASUTTA. 


A description of disputing philosophers. The different schools of 
philosophy contradict each other, they proclaim different truths, 
but the truth is only one. As long as the disputations are going 
on, so long will there be strife in the world. 


1. Abiding by their own views, some (people), 
having got into contest, assert themselves to be 


1 Comp. Sundarikabharadvagasutta, v. 25. 

2 Ettavat’ aggam pi vadanti h’ eke 
Yakkhassa suddhim idha pamditdse, 
Tesam pun’ eke samayam* vadanti , 
AnupAdisese kusala vadana. 

S$ Ete fa fatva upanissita ti 
Natva munf nissaye so vimamst 
NWatva vimutto na vivadam eti 
Bhavabhavaya na sameti dhfro. 


* Ukkhedam. Commentator. 
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the (only) expert (saying), ‘(He) who understands 
this, he knows the Dhamma; he who reviles this, he 
is not perfect!.’ (878) 

2. So having got into contest they dispute: ‘ The 
opponent (is) a fool, an ignorant (person),’ so they 
say. Which one of these, pray, is the true doctrine 
(vada)? for all these assert themselves (to be the 
only) expert. (879) 

3. He who does not acknowledge an opponent's 
doctrine (dhamma), he is a fool, a beast, one of poor 
understanding, all are fools with a very poor under- 
standing ; all these abide by their (own) views. (880) 

4. They are surely purified by their own view, 
they are of a pure understanding, expert, thoughtful, 
amongst them there is no one of poor understanding, 
their view is quite perfect ! (881) 

5. I do not say, ‘ This is the reality,’ which fools 
say mutually to each other; they made their own 
views the truth, therefore they hold others to be 
fools. (882) 

6. What some say is the truth, the reality, that 
others say is void, false, so having disagreed they 
dispute. Why do not the Samamas say one (and 
the same thing) ? (883) 

7. For the truth is one, there is not a second, 
about which one intelligent man might dispute with 
another intelligent man; (but) they themselves praise 
different truths, therefore the Samazas do not say 
one (and the same thing)*. (884) 


1 Sakam sakam dif/thi paribbasana 
Viggayha n4né kusala vadanti 
Yo evam g&n&ti sa vedi dhammam 
Idam pafikkosam akevalt so. 

* Ekam hi sak&am na dutfyam atthi 
Yasmim pagano vivade pagdnam, 
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8. Why do the disputants that assert themselves 
(to be the only) expert, proclaim different truths ? 
Have many different truths been heard of, or do they 
(only) follow (their own) reasoning ? (885) 

9. There are not many different truths in the world, 
no eternal ones except consciousness; but having 
reasoned on the (philosophical) views they proclaim 
a double Dhamma, truth and falsehood ?. (886) 

10. In regard to what has been seen, or heard, 
virtue and (holy) works, or what has been thought, 
and on account of these (views) looking (upon 
others) with contempt, standing in (their) resolutions 
joyful, they say that the opponent is a fool and an 
ignorant person *, (?) (887) 

11. Because he holds another (to be) a fool, there- 
fore he calls himself expert, in his own opinion he is 
one that tells what is propitious, others he blames, 
so he said 8, (?) (888) 

12. He is full of his overbearing (philosophical) 
view, mad with pride, thinking himself perfect, he is 
in his own opinion anointed with the spirit (of genius), 
for his (philosophical) view is quite complete. (889) 


Nana te sakkani sayam thunanti, 
Tasma na ekam samam4 vadanti. 

1 Na h’ eva sakhani bahfini nana 
Afmatra savimaya nikkani loke, 
Takkan ka di/thisu pakappayitva 
Sakkam musa ti dvayadhammam 4hu. 

* Ditthe sute silavate mute va 
Ete 4a nissdya vimanadasst 
Vinikkhaye shatvé pahassamana 
Balo paro akusalo ti £ahu. 

* Yen’ eva bilo ti param dahati 
Tenatumanam kusalo ti aha, 
Sayam attané so kusala vadano 
Aiitiam vimaneti, tath’ eva pava.~ 
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13. If he according to another's report is low, then 
(he says) the other is also of a low understanding, 
and if he himself is accomplished and wise, there 
is not any fool amongst the Samazas1. (890) 

14. ‘Those who preach a doctrine (dhamma) 
different from this, fall short of purity and are 
imperfect,’ so the Titthiyas say repeatedly, for they 
are inflamed by passion for their own (philosophical) 
views. (891) 

15. Here they maintain purity, in other doctrines 
{dhamma) they do not allow purity; so the Titthi- 
yas, entering extensively (upon details), say that in 
their own way there is something firm. (892) 

16. And saying that there is something firm in his 
own way he holds his opponent to be a fool; thus 
he himself brings on strife, calling his opponent a 
fool and impure (asuddhadhamma). (893) 

17. Standing in (his) resolution, having himself 
measured (teachers, &c.), he still more enters into 
dispute in the world; but having left all resolutions 
nobody will excite strife in the world ?. (894) 


Ailaviythasutta is ended. 


' Parassa ke hi vakasa nihino 
Tumo™* saha hoti nihinapagio, 
Atha fe sayam vedagu hoti dhiro 
Na kofi balo samavesfi atthi. 

2 Vinikkhaye thatva sayam pamaya 
Uddham so lokasmim vivadam eti, 
Hitvana sabbani vinik&fay4ni 
Na medhakam kurute gantu loke. 


* So pi ten’ eva. Commentator. Ved. tva (?). 
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Tres — \ 
13. MAHAVIYUHAS CTA: ‘send TY) 
iemealvas bi 


Philosophers cannot lead to purity, they only prais 
stigmatise others. But a Braéhmaza has overcome all dispute, 
he is indifferent to learning, he is appeased. 


1. Those who abiding in the (philosophical) views 
dispute, saying,‘ This is the truth, they all incur blame, 
and they also obtain praise in this matter. (895) 

2. This is little, not enough to (bring about) 
tranquillity, I say there are two fruits of dispute ; 
having seen this let no one dispute, understanding 
Khema (i.e. Nibbana) to be the place where there 
is no dispute. (896) 

3. The opinions that have arisen amongst 
people, all these the wise man does not embrace ; 
he is independent. Should he who is not pleased 
with what has been seen and heard resort to 
dependency !? (?) (897) 

4. Those who consider virtue the highest of all, 
say that purity is associated with restraint; having 
taken upon themselves a (holy) work they serve. 
Let us learn in this (view), then, his (the Master's) 
purity ; wishing for existence they assert themselves 
to be the only expert®. (898) 

5. If he falls off from virtue and (holy) works, he 
trembles, having missed (his) work ; he laments, he 


1 Y4 kas’ ima sammutiyo puthugga 
Sabba va eta na upeti vidva, 
Anfipayo so, upayam kim eyya 
Ditthe sute khantim* akubbam4no? 

2 Siluttama safiwiamenahu suddhim, 
Vatam samadaya upa//hitase, 

Idh’ eva sikkhema ath’ assa suddhim, 
Bhavipanita kusala vadana. 


* So all the MSS. 
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prays for purity in this world, as one who has lost 
his caravan or wandered away from his house. (899) 

6. Having left virtue and (holy) works altogether, 
and both wrong and blameless work, not praying 
for purity or impurity, he wanders abstaining (from 
both purity and impurity), without having embraced 
peace. (900) 

7. By means of penance, or aapihing disliked, or 
what has been seen, or heard, or thought, going 
upwards they wail for what is pure, without being 
free from desire for reiterated existence. (gor) 

8. For him who wishes (for something there 
always are) desires!, and trembling in (the midst 
of his) plans; he for whom there is no death and 
no re-birth, how can he tremble or desire any- 
thing ? (902) 

9. What some call the highest Dhamma, that 
others again call wretched; which one of these, 
pray, is the true doctrine (vada)? for all these 
assert themselves (to be the only) expert. (903) 

10. Their own Dhamma they say is perfect, 
anothers Dhamma again they say is wretched ; 
so having disagreed they dispute, they each say 
their own opinions (are) the truth. (904) 

11. If one (becomes) low by another's censure, 
then there will be no one distinguished amongst 
the Dhammas ; for they all say anothers Dhamma 
(is) low, in their own they say there is something 
firm 2, (905) 


1 Gappitani. 

2 Parassa ke vamhayitena hfno 
Na kofi dhammesu visesi assa, 
Puthi hi agziassa vadanti dhammam 
Nihinato samhi da/ham vadana. 
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12, The worshipping of their own Dhamma is 
as great as their praise of their own ways; all 
schools would be in the same case, for their purity 
is individual}, (906) 

13. There is nothing about a Brahmaza de- 
pendent upon others, nothing amongst the Dhammas 
which he would embrace after investigation; there- 
fore he has overcome the disputes, for he does not 
regard any other Dhamma as the best. (907) 

14. ‘I understand, I see likewise this, so saying, 
some by (their philosophical) views return to purity. 
If he saw purity, what then (has been effected) by 
another's view? Having conquered they say that 
purity exists by another? (?) (908) 

15. A seeing man will see name and form, and 
having seen he will understand those (things); let 
him at pleasure see much or little, for the expert 
do not say that purity exists by that. (909) 

16. A dogmatist is no leader to purity, being 
guided by prejudiced views, saying that good con- 
sists in what he is given to, and saying that purity 
is there, he saw the thing so %. (910) 

17, A Brahmaza does not enter time, (or) the 


1 Sadhammapfiga 4a pana tath’ eva 
Yatha pasamsanti sakayan4ni, 
Sabbe pav4da tath’ iva bhaveyyum 
Suddhf hi nesam pafkattam eva. 

4 Gan4mi passami tath’ eva etam 
difthiyA eke pakkenti suddhim 
Addakkhi 4e kim hi tumassa tena 
Atisitva awfiena vadanti suddhim. 

§ Nivissavadi na hi suddhinayo 
Pakappita di//hi purekkharano 
Yam nissito tattha subham vadano 
Suddhim vado tattha, tath’ addas4 so. 
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number (of living beings), (he is) no follower of 
(philosophical) views, nor a friend of knowledge; 
and having penetrated the opinions that have arisen 
amongst people, he is indifferent to learning, while 
others acquire it. (911) 

18. The Muni, having done away with ties here 
in the world, is no partisan in the disputes that . 
have arisen; appeased amongst the unappeased 
he is indifferent, not embracing learning, while 
others acquire it. (912) 

19. Having abandoned his former passions, not 
contracting new ones, not wandering according to 
his wishes, being no dogmatist, he is delivered 
from the (philosophical) views, being wise, and he 
does not cling to the world, neither does he blame 
himself. (913) 

20. Being secluded amongst all the doctrines 
(dhamma), whatever has been seen, heard, or 
thought, he is a Muni who has laid down his 
burden and is liberated, not belonging to time (na 
kappiyo), not dead, not wishing for anything. So 
said Bhagavat. (914) 


Mahfviythasutta is ended. 


14, TUVAZAKASUTTA. 


How a Bhikkhu attains bliss, what his duties are, and what he is 
to avoid. 

1. ‘I ask thee, who art a kinsman of the Adikéas 
and a great Isi, about seclusion (viveka) and the 
state of peace. How is a Bhikkhu, after having 
seen it, extinguished, not grasping at anything in 
the world ?’ (915) 
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2. ‘Let him completely cut off the root of what is 
called papa#£a’ (delusion), thinking “I am wisdom;”’ 
—so said Bhagavat,—‘all the desires that arise in- 
wardly, let him learn to subdue them, always being 
thoughtful. 916) 

3. ‘Let him learn every Dhamma inwardly or out- 
_wardly; let him not therefore be proud, for that is 
not called bliss by the good. (917) 

4. ‘Let him not therefore think himself better 
(than others or) low or equal (to others); questioned 
by different people, let him not adorn himself?. (918) 

5. ‘Let the Bhikkhu be appeased inwardly, let 
him not seek peace from any other (quarter); for 
him who is inwardly appeased there is nothing 
grasped or rejected. (919) 

6. ‘As in the middle (i.e. depth) of the sea no 
wave is born, (but as it) remains still*, so let the 
Bhikkhu be still 3, without desire, let him not desire 
anything whatever.’ (920) 

7. He with open eyes expounded clearly the 
Dhamma that removes (all) dangers; tell (now) 
the religious practices; the precepts or contem- 
plation *. (921) 

8. Bhagavat: ‘Let him not be greedy with his 
eyes, let him keep his ears from the talk of the town, 
let him not be greedy after sweet things, and let 
him not desire anything in the world. (922) 

g. ‘When he is touched by the touch (of illness), 


1 Aviggidayo kiles4. Commentator. 
2 Natumanam vikappayan tiv/he. . 8 Thito. 
* Akittayi vivafaMakkhu sakkhi 
Dhammam parissayavinayam, 
Patipadam vadehi, bhaddan te, 
Patimokkham athavapi samadhiz. 
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let the Bhikkhu not lament, and let him not wish 
for existence anywhere, and let him not tremble at 
dangers. (923) 

10. ‘ Having obtained boiled rice and drink, solid 
food and clothes, let him not store up (these things), 
and let him not be anxious, if he does not get 
them. (924) 

11. ‘Let him be meditative, not prying, let him 
abstain from misbehaviour !, let him not be indolent, 
let the Bhikkhu live in his quiet dwelling. (925) 

12. ‘Let him not sleep too much, let him apply 
himself ardently to watching, let him abandon sloth, 
deceit, laughter, sport, sexual intercourse, and adorn- 
ment. (926) 

13. ‘Let him not apply himself to practising (the 
hymns of) the Athabbava(-veda), to (the interpreta- 
tion of) sleep and signs, nor to astrology; let not 
(my) follower (m4maka) devote himself to (inter- 
preting) the cry of birds, to causing impregnation, 
nor to (the art of) medicine. (927) 

14. ‘Let the Bhikkhu not tremble at blame, nor 
puff himself up when praised; let him drive off 
covetousness together with avarice, anger, and 
slander. (928) 

15. ‘Let the Bhikkhu not be engaged in purchase 
and sale, let him not blame others in anything, let 
him not scold in the village, let him not from love of 
gain speak to people. (929) 

16. ‘Let not the Bhikkhu be a boaster, and let 
him not speak coherent? language ; let him not learn 
pride, let him not speak quarrelsome language. (930) 


1 Virame kukkukfam. 
* Payuta; comp. Nalakasutta, v. 33. 
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17. ‘Let him not be led into falsehood, let him 
not consciously do wicked things; and with respect 
to livelihood, understanding, virtue, and (holy) works 
let him not despise others. (931) 

18. ‘Having heard much talk from much-talking 
Samazas let him not irritated answer them with harsh 
language; for the good do not thwart? others. (932) 

19. ‘Having understood this Dhamma, let the 
investigating and always thoughtful Bhikkhu learn ; 
having conceived bliss to consist in peace, let him 
not be indolent in Gotama’s commandments. (933) 

20. ‘For he a conqueror unconquered saw the 
Dhamma visibly, without any traditional instruction?; 
therefore let him learn, heedful in his, Bhagavat's, 
commandments, and always worshipping.’ (934) 


Tuvaéakasutta is ended. 


15. ATTADANDASUTTA. 


Description of an accomplished Muni. 


1. From him who has seized a stick fear arises. 
Look at people killing (each other); 1 will tell of 
grief as it is known to me. (935) 

2. Seeing people struggling like fish in (a pond 
with) little water, seeing them obstructed by each 
other, a fear came over me. (936) 

3. The world is completely unsubstantial, all 
quarters are shaken; wishing for a house for myself 
I did not see (one) uninhabited. (937) 

4. But having seen (all beings) in the end ob- 
structed, discontent arose in me; then I saw in 


1 Padsenikaronti. 
2 Sakkhi dhammam anitiham adassi. 


[10] N 
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this world an arrow, difficult to see, stuck in the 
heart. (938) 

5. He who has been pierced by this arrow runs 
through all quarters; but having drawn out that ar- 
row, he will not run, he will sit down (quietly). (939) 

6. There (many) studies are gone through; what 
is tied in the world let him not apply himself to 
(untie) it; having wholly transfixed desire, let him 
learn his own extinction (nibb4na). (940) 

7. Let the Muni be truthful, without arrogance, 
undeceitful, free from slander, not angry, let him 
overcome avarice. (941) 

8. Let the man who has turned his mind to Nib- 
bana conquer sleepiness, drowsiness, and sloth ; let 
him not live together with indolence, let him not in- 
dulge in conceit. (942) 

9. Let him not be led into falsehood, let him 
not turn his affection to form; let him penetrate 
arrogance, let him wander abstaining from vio- 
lence. (943) 

10. Let him not delight in what is old, let him 
not bear with what is new, let him not grieve for 
what is lost, let him not give himself up to 
desire}, (944) 

11, (This desire) I call greed, the great stream, 
I call (it) precipitation, craving, a trouble, a bog of 
lust difficult to cross 2, (945) 

12, The Muni who without deviating from truth 


1 Akasam na sito siya ti tazham nissito na bhaveyya. 
Commentator. 
2 Gedham brimi mahogho ti 
Agavam brimi gappanam 
Arammanam pakappanam 
Kamapamko durakkayo. 
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stands fast on the firm ground (of Nibbana, being) a 
Brahmaza, he, having forsaken everything, is indeed 
called calm. (946) 

13. He indeed is wise, he is accomplished, having 
understood the Dhamma independent (of every- 
thing); wandering rightly in the world he does not 
envy any one here. (947) 

14. Whosoever has here overcome lust, a. tie 
difficult to do away with in the world, he does not 
grieve, he does not covet!, having cut off the 
stream, and being without bonds. (948) 

15. What is before (thee), lay that aside; let there 
be nothing behind thee; if thou wilt not grasp after 
what is in the middle, thou wilt wander calm?. (949) 

16. The man who has no desire at all for name 
and form (individuality) and who does not grieve 
over what is no more, he indeed does not decay in 
the world 3. (950) 

17. He who does not think, ‘ this is mine’ and ‘for 
others there is also something, he, not having ego- 
tism, does not grieve at having nothing *. (951) 

18. Not being harsh, not greedy, being without 
desire, and being the same under all circumstances 
(samo°),—that I call a good result, when asked about 
an undaunted man. (952) 

19. For him who is free from desire, for the 


1 Naggheti=nabhigghati (read nabhiggh4yati). Commentator. 
3 Comp. infra, Gatukazzin’s question, v. 4, and Dhammapada, 
p. 308. 
8 Comp. infra, Gatukaznin’s question, v. 5. 
* Yassa n’atthi ‘idam me’ ti 
‘“Paresam vapi kiftikanam’ 
Mamattam so asamvindam — 
‘N’ atthi me’ ti na sofati. 
=upekhako. Commentator. 


N 2 
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discerning (man) there is no Samkhara; abstaining 
from every sort of effort he sees happiness every- 
where ?. (953) 

20. The Muni does not reckon himself amongst 
the plain, nor amongst the low, nor amongst the 
distinguished ; being calm and free from avarice, he 
does not grasp after nor reject anything’. (954) 


Attadazdasutta is ended. 


16. SARIPUTTASUTTA. 


On S4riputta asking what a Bhikkhu is to devote himself to, 
Buddha shows what life he is to lead. 

1. ‘Neither has before been seen by me,’—so said 
the venerable Sériputta,—‘ nor has any one heard of 
such a beautifully-speaking master, a teacher arrived 
from the Tusita heaven. (955) 

2. ‘As he, the clearly-seeing, appears to the world 
of men and gods, after having dispelled all darkness, 
so he wanders alone in the midst (of people). (956) 

3. ‘To this Buddha, who is independent, un- 
changed, a guileless teacher, who has arrived (in 
the world), I have come supplicatingly with a ques- 
tion® from many who are bound in this world. (957) 

4. ‘To a Bhikkhu who is loath (of the world) 
and affects an isolated seat, the root of a tree or 
a cemetery, or (who ave) in the caves of the 
mountains, | (958) 


1 Anegassa viganato 
N’ atthi ka&i nisamkhiti, 
Virato so viyarambha 
Khemam passati sabbadhi. 
* Comp. supra, Purabhedasutta, vv. 15, 20. 
* Atthi pawhena 4gamim=atthiko pawhena Agato ’mhiti atthi- 
kanam va pafhena atthi 4gamanaf a ti. Commentator. 
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5. ‘How many dangers (are there not) in these 
various dwelling-places at which the Bhikkhu does 
not tremble in his quiet dwelling ! (959) 

6. ‘How many dangers (are there not) in the 
world for him who goes to the immortal region’, 
(dangers) which the Bhikkhu overcomes in his 
distant dwelling! (960) 

7. ‘Which are his words, which are his objects 
in this world, which are the virtue and (holy) works 
of the energetic Bhikkhu ? (961) 

8. ‘What study having devoted himself to, in- 
tent on one object?, wise and thoughtful, can he 
blow off his own filth as the smith (blows off) that 
of the silver?’ (962) 

9. ‘What is pleasant for him who is disgusted 
(with birth, &c.)—O SAriputta, so said Bhagavat, 
—‘if he cultivates a lonely dwelling-place, and 
loves perfect enlightenment in accordance with 
the Dhamma, that I will tell thee as I under- 
stand it. (963) 

10. ‘Let not the wise and thoughtful Bhikkhu 
wandering on the borders‘ be afraid of the five 
dangers: gad-flies and (all other) flies®, snakes, 
contact with (evil) men ®, and quadrupeds. (964) 

11. ‘Let him not be afraid of adversaries”, even 
having seen many dangers from them; further he 


1 Gakkhato amatam disam. 

2 Ekodi=ekaggafitto. Commentator. 

$ Comp. Dhp. v. 239. * PariyantaAart. 

5 Damsadhipatanan ti pingalamakkhikanaw &a sesamakkhi- 
kana# ka, sesamakkhik4 hi tato adhipatitva khadanti, tasma adhi- 
pata ti vuésanti. Commentator. 

6 Manussaphassanan ti Aoradiphassinam. Commentator. 

7 Paradhammikanam. 
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will overcome other dangers while seeking what is 
good. (965) 

12. ‘Touched by sickness and hunger let him 
endure cold and excessive heat, let him, touched 
by them in many ways, and being houseless, make 
strong exertions. (966) 

13. ‘Let him not commit theft, let him not speak 
falsely, let him touch friendly what is feeble or 
strong, what he acknowledges to be the agitation 
of the mind, let him drive that off as a partisan 
of Kazha (i.e. Mara). , (967) 

14. ‘Let him not fall into the power of anger 
and arrogance; having dug up the root of these, 
let him live, and let him overcome both what is 
pleasant and what is unpleasant. (968) 

15. ‘Guided by wisdom, taking delight in what 
is good, let him scatter those dangers, let him 
overcome discontent in his distant dwelling, let him 
overcome the four causes of lamentation. (969) 

16. ‘What shall I eat, or where shall I eat >—he 
lay indeed uncomfortably (last night)—where shall 
I lie this night? let the Sekha who wanders about 
houseless subdue these lamentable doubts. (970) 

17. ‘Having had in (due) time both food and 
clothes, let him know moderation in this world for 
the sake of happiness; guarded in these (things) 
and wandering restrained in the village let him, even 
(if he be) irritated, not speak harsh words. (971) 

18. ‘Let him be with down-cast eyes, and not 
prying, devoted to meditation, very watchful ; having 
acquired equanimity let him with a composed mind 
cut off the seat of doubt, and misbehaviour. (972) 

19. ‘Urged on by words (of his teachers) let 
him be thoughtful and rejoice (at this urging), let 
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him break stubbornness in his fellow-students, let 
him utter propitious words and not unseasonable, 
let him not think detractingly of others. (973) 

20. ‘And then the five impurities in the world, 
the subjection of which he must learn thoughtfully, 
—let him overcome passion for form, sound and 
taste, smell and touch. (974) 

21. ‘Let the Bhikkhu subdue his wish for these 
Dhammas and be thoughtful, and with his mind. 
well liberated, then in time he will, reflecting upon 
Dhamma, and having become intent upon one object, 
destroy darkness.’ So said Bhagavat. (975) 


Sariputtasutta is ended. 


Adthakavagga, the fourth. 


V. PARAYANAVAGGA. 


To the Brahmaza BaAvart, living on the banks of the Godh4vari, in 
Assaka’s territory, comes another Brahmamza and asks for five 
hundred pieces of money, but not getting them he curses Bavarf, 
saying, ‘May thy head on the seventh day hence cleave into 
seven. A deity comforts Bavart by referring him to Buddha. 
Then Bavart sends his sixteen disciples to Buddha, and each of 
them asks Buddha a question. 


1, VATTHUGATHA. 


1. From the beautiful city of the Kosalas (S4- 
vatthi) a Brahmavza, well versed in the hymns, went 
to the South (Dakkhizapatha) wishing for nothing- 
ness }, (976) 

2. In Assaka’s territory, in the neighbourhood 
of A/aka, he dwelt on the banks of the Godhavart, 
(living) on gleanings and fruit. (977) 

3. And close by the bank there was a large 
village, with the income of which he prepared a 
great sacrifice. (978) 

4. Having offered the great sacrifice, he again 
entered the hermitage. Upon his re-entering, 
another Brdhmaza arrived, (979) 

5. With swollen feet’, trembling, covered with 
mud, with dust on his head. And he going up 


1 Akifhkaitiia. 

? Ugghas/‘apado ti maggakkamanena gha/fapadatalo pamhi- 
kaya va pamhikam gopphakena v4 gopphakam gaunukena ganau- 
kam agantvapi gha/fapado. Commentator. 
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to him (i.e. the first Brahmaza) demanded five 
hundred (pieces of money). (980) 

6. BAvart, seeing him, bade him be seated, asked 
him whether he was happy and well, and spoke as 
- follows: (981) 

7. ‘What gifts I had are all given away by 
me; pardon me, O Brahmaza, I have no -five 


hundred.’ (982) 
8. ‘If thou wilt not give to me who asks, may thy 
head on the seventh day cleave into seven.’ (983) 


9. So after the usual ceremonies this impostor 
made known his fearful (curse). On hearing these 
his words Bavari became sorrowful. (984) 

10. He wasted away taking no food, transfixed 
by the arrow of grief, but yet his mind delighted in 
meditation. (985) 

11. Seeing Bavart struck with horror and sorrow- 
ful, the benevolent deity (of that place) approached 
him and said as follows: (986) 

12. ‘He does not know (anything about) the head; 
he is a hypocrite coveting riches; knowledge of the 
head and head-splitting is not found in him!’ (987) 

13. ‘If the venerable (deity) knows it, then tell 
me, when asked, all about the head and head- 
splitting; let us hear thy words.’ (988) 

14. ‘I do not know this; knowledge of it is not 
found in me; as to the head and head-splitting, this 
is to be seen by Buddhas (only). | (989) 

15. ‘Who then, say, in the circumference of the 


1 Na so muddhaw paganati, 
Kuhako so dhanatthiko, 
Muddhani muddhapate 4a 
Wanam tassa na viggati. 
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earth knows the head and head-splitting, tell me 
that, O deity ?’ (990) 

16. ‘ Formerly went out from Kapilavatthu a ruler 
of the world, an offspring of the Okkaka king, the 
Sakya son, the light-giving ; (99!) 

17. ‘He is, O Brahmaza, the perfectly Enlightened 
(Sambuddha) ; perfect in all things, he has attained 
the power of all knowledge, sees clearly in everything; 
he has arrived at the destruction of all things, and is 
liberated in the destruction of the upadhis'. —_ (992) 

18. ‘He is Buddha, he is Bhagavat in the world, 
he, the clearly-seeing, teaches the Dhamma; go thou 
to him and ask, he will explain it to thee.’ (993) 

19. Having heard the word ‘Sambuddha,’ Bavari 
rejoiced, his grief became little, and he was filled 
with great delight. (994) 

20. Bavart glad, rejoicing, and eager asked the 
deity: ‘In what village or in what town or in what 
province dwells the chief of the world, that going 
there we may adore the perfectly Enlightened, the 
first of men ?’ (995) 

21. ‘In SAvatthi, the town of the Kosalas, dwells 
Gina (the Victorious), of great understanding and 
excellent wide knowledge, he the Sakya son, un- 
yoked, free from passion, skilled in head-splitting, 
the bull of men.’ (996) 

22. Then (BAvart) addressed his disciples, Brah- 
mamas, perfect in the hymns: ‘Come, youths, I will 
tell (you something), listen to my words : (997) 

23. ‘He whose appearance in the world is diff- 
cult to be met with often, he is at the present time ” 


1 Sabbadhammakkhayam patto (i.e. nibbana) 
Vimutto upadhisamkhaye. 


* Sv-adgga. 
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born in the world and widely renowned as Sam- 
buddha (the perfectly Enlightened); go quickly to 
SAvatthi and behold the best of men.’ (998) 

24. ‘How then can we know, on seeing him, that 
he is Buddha, O Brahmaza? Tell us who do not 
know him, by what may we recognise him? (999) 

25. ‘For in the hymns are to be found the marks 
of a great man, and thirty-two are disclosed alto- 
gether, one by one.’ (1000) 

26. ‘For him on whose limbs these marks of 
a great man are to be found, there are two ways 
left, a third does not exist. (r00r) 

27. ‘If he abides in a dwelling, he will subdue 
this earth without rod (or) sword, he will rule with 
justice. (1002) 

28. ‘And if he departs from his dwelling for the 
wilderness, he becomes the saint, incomparable 
Sambuddha, who has removed the veil (from the 
world) 1. (1003) 

29. ‘Ask in your mind about my birth and family, 
my marks, hymns, and my other disciples, the head 
and head-splitting. (1004) 

30. ‘If he is Buddha, the clear-sighted, then he 
will answer by word of mouth the questions you 
have asked in your mind.’ (1005) 

31, 32, 33. Having heard Bavart’s words his dis- 
ciples, sixteen Brahmazas, Agita, Tissametteyya, 
Puzaaka, further Mettagdt, Dhotaka and Upasiva, 
and Nanda, further Hemaka, the two Todeyya and 
Kappa, and the wise Gatukaza!, Bhadravudha and 
Udaya, and also the Brahmaza Posala, and the wise 
Moghar4gan, and the great Isi Pingiya, (1006-1008) 

34. All of them, having each their host (of pupils), 


1 Comp. Lalita-vistara (ed. Calc.), pp. 116, 118. 
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and being themselves widely renowned throughout the 
world, thinkers delighting in meditation, wise, scented 
with the perfume of former (good deeds)?, (1009) 

35. Having saluted Bavari and gone round him 
towards the right, all with matted hair and bear- 
ing hides, departed with their faces turned to the 
north. (1010) 

36. To Patizéfana of A/aka first, then to M4&his- 
satf, and also to Uggent, Gonaddha, Vedis4, Vana- 
savhaya, (1011) 

37. And also to Kosambi, Saketa, and SAvatthi, 
the most excellent of cities, to Setavya, Kapila- 
vatthu, and the city of Kusinara, (1012) 

38. And to Pava, the city of wealth, to Vesalf, the 
city of Magadha, to Pasdzaka Aetiya (the Rock 
Temple), the lovely, the charming. (1013) 

39. As he who is athirst (longs for) the cold water, 
as the merchant (longs for) gain, as he who is plagued 
by heat (longs for) shade, so in haste they ascended 
the mountain. (1014) 

40. And Bhagavat at that time attended by the 
assembly of the Bhikkhus taught the Dhamma to the 
Bhikkhus, and roared like a lion in the forest. (1015) 

41. Agita beheld Sambuddha as the shining (sun) 
without (burning) rays, as the moon on the fifteenth, 
having reached her plenitude. (1016) 

42. Then observing his limbs and all the marks 
in their fulness, standing apart, rejoiced, he asked the 
questions of his mind :— (1017) 

43. ‘Tell me about (my master’s) birth, tell me 
about his family together with the marks, tell me 
about his perfection in the hymns, how many (hymns) 
does the Brahmaza recite ?’ (1018) 


1 Pubbavasanavasita. 
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44. Bhagavat said: ‘One hundred and twenty 
years (is his) age, and by family he is a Bavart; 
three are his marks on the limbs, and in the three 
Vedas he is perfect. - (1019) 

45. ‘Inthe marks and in the Itihadsa together with 
Nighazdu and Ke¢ubha—he recites five hundred— 
and in his own Dhamma he has reached perfec- 
tion.’ (1020) 

46. Agita thought: ‘Explain fully the marks of 
BAavart, O thou best of men, who cuts off desire; 
let there be no doubt left for us.’ (1021) 

47. Bhagavat said: ‘He covers his face with his 
tongue, he has a circle of hair between the eye- 
brows, (his) privy member (is) hidden in a sheath, 
know this, O young man?’ (1022) 

48. Not hearing him ask anything, but hearing 
the questions answered, the multitude reflected over- 
joyed and with joined hands:— (1023) 

49. ‘Who, be he a god, or Brahman, or Inda, the 
husband of Sug4, asked in his mind those questions, 
and to whom did that (speech) reply ?’ (1024) 

50. Agita said: ‘The head and head-splitting 
Bavart asked about; explain that, O Bhagavat, 
remove our doubt, O Isi.’ (1025) 

51. Bhagavat said: ‘Ignorance is the head, know 
this; knowledge cleaves the head, together with 
belief, thoughtfulness, meditation, determination, and 
strength.’ (1026) 

52. Then with great joy having composed him- 
self the young man put his hide on one shoulder, 


1 Mukham givhaya &hadeti, 
Unn’ assa bhamukantare, 
Kosohitam vatthaguyham, 
Evam ganahi mamava. 


190 PARAYANAVAGGA. 


fell at (Bhagavat’s) feet (and saluted him) with his 
head, (saying) : (1027) 

53- ‘Bavart, the Brahmamza, together with his 
disciples, O thou venerable man, delighted and 
glad, does homage to thy feet, O thou clearly- 
seeing.’ (1028) 

54. Bhagavat said: ‘Let Bavart, the Brahmaza, 
be glad together with his disciples! Be thou also 
glad, live long, O young man! (1029) 

55. ‘For Bavart and for thee, for all there are all 
(kinds of) doubt; having got an opportunity, ask ye 
whatever you wish.’ (1030) 

56. After getting permission from Sambuddha, 
Agita sitting there with folded hands asked Tathé- 
gata the first question. (1031) 


The Vatthugath4s are ended. 


2, AGITAMANAVAPUKKAA. 


1. ‘By what is the world shrouded,—so said 
the venerable Agita,—‘ by what does it not shine ? 
What callest thou its pollution, what is its great 
danger ?’ (1032) 

2. ‘With ignorance is the world shrouded, O 
Agita,—so said Bhagavat,—‘ by reason of avarice 
it does not shine; desire I call its pollution, pain is 
its great danger.’ (1033) 

3. ‘The streams of desire flow in every direction, 
—so said the venerable Agita;—‘ what dams the 
streams, say what restrains the streams, by what 
may the streams be shut off? ?’ (1034) 


1 Comp. Dhp. v. 340. 
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4. ‘Whatever streams there are in the world,—O 
_ Agita,’ so said Bhagavat,—‘thoughtfulness is their 
dam, thoughtfulness I call the restraint of the streams, 
by understanding they are shut off.’ (1035) 

5. ‘Both understanding and thoughtfulness,’—so 
said the venerable Agita,—‘and name and shape’, 
O venerable man,—asked about this by me, declare 
by what is this stopped ?’ (1036) 

6. Buddha: ‘This question which thou hast asked, 
O Agita, that I will explain to thee; (I will explain 
to thee) by what name and shape? are totally 
stopped; by the cessation of consciousness this is 
stopped here.’ (1037) 

7, Agita: ‘Those who have examined (all) 
Dhammas (i.e. the saints), and those who are 
disciples, (and those who are) common men here, 
—when thou art asked about their mode of life, 
declare it unto me, thou who art wise, O venerable 
man,’ (1038) 

8. Buddha: ‘Let the Bhikkhu not crave for sensual 
pleasures, let him be calm in mind, let him wander 


about skilful in all Dhammas, and thoughtful.’ (1039) 
Agitamanmavapu&kha is ended. 


8. TISSAMETTEYYAMAMNAVAPUKKAA. 


1. ‘Who is contented in the world,—so said the 
venerable Tissametteyya,—' who is without com- 
motions ? Who after knowing both ends does not 
stick in the middle, as far as his understanding 1s 


1 Namarfipan fa. 2 Namat a riipat ka. — 
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concerned? Whom dost thou call a great man? 
Who has overcome desire in this world ?’ (1040) 

2. ‘The Bhikkhu who abstains from sensual 
pleasures,——O Metteyya, so said Bhagavat,—‘ who 
is free from desire, always thoughtful, happy by 
reflection, he is without commotions, he after know- 
ing both ends does not stick in the middle, as far 
as his understanding is concerned; him I call a great 
man; he has overcame desire in this world.’ (1041) 


Tissametteyyamazavapuksha is ended. 


4. PUNNAKAMANAVAPUXKAZA. 


1. ‘To him who is without desire, who has seen 
the root (of sin),’—so said the venerable Puzzaka, 
—‘I have come supplicatingly with a question: on 
account of what did the Isis and men, Khattiyas 
and Brahmazas, offer sacrifices to the gods abun- 
dantly in this world? (about this) I ask thee, O 
Bhagavat, tell me this.’ (1042) 

2. ‘All these Isis and men, Khattiyas and Brah- 
mazas,—O Puzmaka, so said Bhagavat,—‘who 
offered sacrifices to the gods abundantly in this 
world, offered sacrifices, O Puzzaka, after reaching 
old age, wishing for their present condition.’ (1043) 

3. ‘All these Isis and men, Khattiyas and Brah- 
mazas,—so said the venerable Puzzaka,—‘ who 
offered sacrifices to the gods abundantly in this 
world, did they, O Bhagavat, indefatigable in the 
way of offering, cross over both birth and old age, 
O venerable man? I ask thee, O Bhagavat, tell 

me this.’ (1044) 
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4. ‘ They wished for, praised, desired, abandoned 
(sensual pleasures),—O Puzmaka,’ so said Bhagavat, 
—‘they desired sensual pleasures on account of what 
they reached by them; they, devoted to offering, dyed 
with the passions of existence, did not cross over 


birth and old age, so I say.’ (1045) 
5. ‘If they, devoted to offering,—so said the 
venerable Puznaka,—‘did not by offering cross 


over birth and old age, O venerable man, who 
then in the world of gods and men crossed over 
birth and old age, O venerable man, I ask thee, 
O Bhagavat, tell me this ?’ (1046) 

6. ‘Having considered everything’ in the world,— 
O Puznaka,’ so said Bhagavat,—‘he who is not 
defeated anywhere in the world, who is calm with- 
out the smoke of passions, free from woe, free 
from desire, he crossed over birth and old age, 
so I say.’ (1047) 


PuznakamAmuavapukkha is ended. 


56. METTAGUMANAVAPUKKAA. 


1. ‘I ask thee, O Bhagavat, tell me this,—so 
said the venerable Mettagi,—‘I consider thee 
accomplished and of a cultivated mind, why are 
these (creatures), whatsoever they are of many kinds 
in the world, always subject to pain ?’ (1048) 

2. ‘Thou mayest well ask me concerning the 
origin of pain,—O Mettagd,’ so said Bhagavat,— 


1 Parovar4Anfti parani 4a orani 4a parattabhavasakattabhavé- 
dini parfni 4a orfni 44 ti vuttam hoti. Commentator, 


[10] O 
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‘I will explain that to thee in the way I myself 
know it: originating in the upadhis pains arise, 
whatsoever they are, of many kinds in the 
world. (1049) 

3. ‘He who being ignorant creates upadhi, that 
fool again undergoes pain; therefore let not the 
wise man create upadhi, considering (that this is) 
the birth and origin of pain.’ (1050) 

4. Mettagh: ‘What we have asked thee thou 
hast explained to us; another (question) I ask thee, 
answer that, pray: How do the wise cross the 
stream, birth and old age, and sorrow and lamenta- 
tion? Explain that thoroughly to me, O Muni, for 
this thing (dhamma) is well known to thee.’ (1051) 

5. ‘I will explain the Dhamma to thee,—O Met- 
tapi, so said Bhagavat ;—‘if a man in the visible 
world, without any traditional instruction, has under- 
stood it, and wanders about thoughtful, he may over- 
come desire in the world?’ (1052) 

6. Mettagi: ‘And I take a delight in that, in the 
most excellent Dhamma, O great Isi, which if a 
man has understood, and he wanders about thought- 
ful, he may overcome desire in the world. —- (1053) 

7. ‘Whatsoever thou knowest,—O Mettagd,’ so 
said Bhagavat,—‘(of what is) above, below, across, 
and in the middle, taking no delight and no rest 
in these things, let thy mind not dwell on 
existence. (1054) 

8, ‘Living so, thoughtful, strenuous, let the Bhikkhu. 
wandering about, after abandoning selfishness, birth, 


1 Kittayissimi te dhammam—Mettagfi ti Bhagava — 
Disthe dhamme anitiham 

_ Yam viditva sato karam 
Tare loke visattikam, — 
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and old age, and sorrow, and lamentation, being a 
wise man, leave pain in this world.’ (1055) 

9. Mettagi: ‘I delight in these words of the 
great Isi; well expounded, O Gotama, is (by thee) 
freedom from upadhi (i.e. Nibbana). Bhagavat 
in truth has left pain, for this Dhamma is well 
known to thee’. (1056) 

1o. ‘And those also will certainly leave pain 
whom thou, O Muni, constantly mayest admonish ; 
therefore | bow down to thee, having come hither, 
O chief (naga), may Bhagavat also admonish me 
constantly.’ (1057) 

11, Buddha: ‘The Brahmaza whom I may ac- 
knowledge as accomplished, possessing nothing, 
not cleaving to the world of lust, he surely has 
crossed this stream, and he has crossed over to 
the other shore, free from harshness (akhila), (and) 
free from doubt. (1058) 

12, ‘And he is a wise and accomplished man 
in this world; having abandoned this cleaving to 
reiterated existence he is without desire, free from 
woe, free from longing, he has crossed over birth 
and old age, so I say.’ (1059) 


MettagimAzavapuk&ha is ended. 


1 Et’ A4bhinandémi vaso mahesino 
Sukittitam Gotama nfipadhikam, 
Addhaé hi Bhagavé pahasi dukkham, 
Tatha hi te vidito esa dhammo. 
Sukittitam Gotama nfpadhfkan ti ettha anupadhikan ti 
nibbinam, tam sandhaya va Bhagavantam Alapanto aha sukitti- 
tam, &c. Commentator. 
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6. DHOTAKAMANAVAPUKKAA. 


1. ‘I ask thee, O Bhagavat, tell me this,—so 
said the venerable Dhotaka,—‘ I long for thy word, 
O great Isi; let one, having listened to thy utter- 
ance, learn his own extinction.’ (1060) 

2. ‘Exert thyself then,—O Dhotaka,’ so said 
Bhagavat,—' being wise and thoughtful in this world, 
let one, having listened to my utterance, learn his 
own extinction.’ (1061) 

3. Dhotaka: ‘I see in the world of gods and 
men a Braéhmaza wandering about, possessing no- 
thing; therefore I bow down to thee, O thou all- 
seeing one, free me, O Sakka, from doubts.’ (1062) 

4. Buddha: ‘I shall not go to free any one in 
the world who is doubtful, O Dhotaka; when thou 
hast learned the best Dhamma, then thou shalt cross 
this stream ?,’ (106 3) 

5. Dhotaka: ‘Teach (me), O Br&éhmamza, having 
compassion (on me), the Dhamma of seclusion (i.e. 
Nibbana), that I may understand (it and) that I, 
without falling into many shapes like the air, 
may wander calm and independent in this 
world2.’ (?) (1064) 


1 Naham gamissimi pamofanaya 
Kathamkathim Dhotaka ka#fi loke, 
Dhammav ka settham fginamano 
Evam tuvam ogham imam taresi. 

* Anusdsa brahme karuzayamdéno 
Vivekadhammam yam aham viganitam 
Yathaham akaso va avyapaggam4no * 
Idh’ eva santo asito Aareyyam. 


* Nanappakaratam andpaggam4no. Commentator. 
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6. ‘I will explain to thee peace?,—O Dhotaka,’ 
so said Bhagavat ;—‘if a man in the visible world, 
without any traditional instruction, has understood 
it, and wanders about thoughtful, he may overcome 
desire in the world.’ (1065) 

7. Dhotaka: ‘And I take delight in that, the 
highest peace?, O great Isi, which if a man has 
understood, and he wanders about thoughtful, he 
may overcome desire in the world.’ (1066) 

8. ‘Whatsoever thou knowest,—O Dhotaka,’ so 
said Bhagavat,—‘ (of what is) above, below, across, 
and in the middle, knowing this to be a tie in the 
world, thou must not thirst for reiterated ex- 
istence.’ (1067) 

Dhotakamazavapuéka is ended. 


7. UPASIVAMANAVAPUXKAA. 


1. ‘Alone, O Sakka, and without assistance I 
shall not be able to cross the great stream,—so 
said the venerable Upasiva ;—‘tell me an object, 
O thou all-seeing one, by means of which one may 
cross this stream.’ (1068) 

2. ‘Having in view nothingness, being thought- 
ful—O Upasiva, so said Bhagavat,—‘by the 
reflection of nothing existing shalt thou cross the 
stream; having abandoned sensual pleasures, being 
loath of doubts, thou shalt regard the extinction of 
desire (i.e. Nibbana), both day and night®’ (1069) 


1 Santi. 3 Santim uttamam, 

* Akifikaiiiiam pekkhamfno satima—Upasiva ti Bhagavi— 
N’ atthiti nissdya tarassu ogham, 
Kame pahaya virato kathahi 
Tazhakkhayam rattamahabhi passa. 
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3. Upastva: ‘He whose passion for all sensual 
pleasures has departed, having resorted to nothing- 
ness, after leaving everything else, and being deli- 
vered in the highest deliverance by knowledge, will he 
remain there without proceeding further?’ (1070) 

4. ‘He whose passion for all sensual pleasures 
has departed —O Upastva, so said Bhagavat,— 
‘having resorted to nothingness after leaving every- 
thing else, and being delivered in the highest 
deliverance by knowledge, he will remain there 
without proceeding further.’ (1071) 

5. Upastva: ‘If he remains there without pro- 
ceeding further for a multitude of years, O thou 
all-seeing one, (and if) he becomes there tranquil 
and delivered, will there be consciousness for such 
a one???’ (1072) 

6. ‘As a flame blown about by the violence of 
the wind——O Upasiva,’ so said Bhagavat,—‘ goes 
out, cannot be reckoned (as existing), even so a 
Muni, delivered from name and body, disappears, 
and cannot be reckoned (as existing) §.’ (1073) 

7. Upastva: ‘ Has he (only) disappeared, or does 
he not exist (any longer), or is he for ever free 


1 Sabbesu kamesu yo vitarago 
Akifikafiinam nissito hitva-m-aftam 
Saimavimokhe parame vimutto 
Tithe nu so tattha ananuy4yt. 

* Titthe 4e so tattha andnuy4yt 
Piigam pi vassdnam samantagakkhu 
Tatth’ eva so siti siya vimutto 
Bhavetha vitidzam tathavidhassa? 

* AfAi yatha vatavegena khitto 
Attham paleti na upeti samkham 
Evam muni namakay4 vimutto 
Attham paleti na upeti samkham, 
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from sickness? Explain that thoroughly to me, 
O Muni, for this Dhamma is well known to 
thee*.’ (1074) 

8. ‘For him who has disappeared there is no 
form, O Upasiva,—so said Bhagavat,—‘that by 
which they say he is, exists for him no longer, when 
all things (dhamma) have been cut off, all (kinds 
of) dispute are also cut off 2.’ (1075) 


Upasitvamazavapukeha is ended. 


8, NANDAMANVAVAPUXKKAZA. 


1. ‘There are Munis in the world,—so said the 
venerable Nanda,—‘so people say. How is this 
(understood) by thee? Do they call him a Muni 
who is possessed of knowledge or him who is pos- 
sessed of life??’ (1076) 

2. Buddha: ‘ Not because of (any philosophical) 
view, nor of tradition, nor of knowledge, O Nanda, 
do the expert call (any one) a Muni; (but) such as 
wander free from woe, free from desire, after having 
secluded themselves, those I call Munis‘” = (1077) 


1 Atthangato so uda va so n’ atthi 
Udahu ve sassatiy4 arogo, 
Tam me muni sadhu viyakarohi, 
Tatha hi te vidito esa dhammo. 

? Atthangatassa na pamAvam atthi, 
Yena nam vageu tam tassa n’ atthi, 
Sabbesu dhammesu samihatesu 
Samfhat& vadapathapi sabbe. 

8 Wantipapannam no munim vadanti 
Udahu ve giviten’ ipapannam ? 

‘ Na ditthiy4 na sutiya na fiazena 
Muniz ka Nanda kusala vadanti, 
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3. ‘All these Samazas and Brahmamzas,’—so said 
the venerable Nanda,—‘ say that purity comes from 
(philosophical) views, and from tradition, and from 
virtue and (holy) works, and in many (other) ways. 
Did they, in the way in which they lived in the 
world, cross over birth and old age, O venerable 
man? I ask thee, O Bhagavat, tell me this.’ (1078) 

4. ‘ All these Samazas and Brahmamzas, O Nanda,’ 
—so said Bhagavat,—‘ say that purity comes from 
(philosophical) views, and from tradition, and from 
virtue and (holy) works, and in many (other) ways ; 
still they did not, in the way in which they lived 
in the world, cross over birth and old age, so 
I say.’ (1079) 

5. ‘All these Samavzas and Brahmamzas,—so said 
the venerable Nanda,—‘ say that purity comes from 
(philosophical) views, and from tradition, and from 
virtue and (holy) works, and in many (other) ways ; 
if thou, O Muni, sayest that such have not crossed 
the stream, who then in the world of gods and men 
crossed over birth and old age, O venerable man ? 
I ask thee, O Bhagavat, tell me this.’ (1080) 

6. ‘I do not say that all Samazas and Brahma- 
nas,—O Nanda,’ so said Bhagavat,—‘are shrouded 
by birth and old age; those who, after leaving in 
this world what has been seen or heard or thought, 
and all virtue and (holy) works, after leaving every- 
thing of various kinds, after penetrating desire, are 
free from passion, such indeed I call men that have 
crossed the stream?,’ (1081) 


Visenikatva anigha nirasa 
Karanti ye te munayo ti brfimi. 
1 Naham ‘sabbe samazabrahmandse 

Gatigaraya nivuta’ ti brimi, 
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7. Nanda: ‘I delight in these words of the great 
Isi; well expounded (by thee), O Gotama, is freedom 
from upadhi (i.e. Nibbana); those who, after leaving 
in this world what has been seen or heard or thought, 
and all virtue and (holy) works, after leaving every- 
thing of various kinds, after penetrating desire, are 
free from passion, such I call men that have crossed 
the stream.’ (1082) 


Nandamazavapuséha is ended. 


9 HEMAKAMANAVAPUXKAA. 


1. ‘Those who before in another world, —so said 
the venerable Hemaka,—‘ explained to me the doc- 
trine of Gotama, saying, “So it was, so it will be,” 
all that (was only) oral tradition, all that (was only) 
something that increased (my) doubts’. (108 3) 

2. ‘I took no pleasure in that, but tell thou me the 
Dhamma that destroys desire, O Muni, which if a 
man has understood, and he wanders about thought- 
ful, he may cross desire in the world.’ (1084) 

3. Buddha: ‘In this world (much) has been seen, 


Ye s’ tdha distham va sutam mutam va 
Stlabbatam vapi pahaya sabbam 
Anekarfipam pi pahaya sabbam 
Tanham paritnaya andsavase 
Te ve nara oghatinnza ti brimi. 

1 Ye me pubbe viyakamsu 
Huram Gotamasasanam 
[kk-Asi iti bhavissati 
Sabban tam itihitiham 
Sabban tam takkavaddhanam. 
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heard, and thought; the destruction of passion and 
of wish for the dear objects that have been per- 
ceived, O Hemaka, is the imperishable state of 
Nibb4na. (1085) 

4. ‘Those who, having understood this, are 
thoughtful, calm, because they have seen the 
Dhamma, tranquil and divine, such have crossed 
desire in this world’ (1086) 


HemakamazavapuZé/4 is ended. 


10. TODEYYAMANAVAPUKKAA. 


1. ‘He in whom there live no lusts, —so said the 
venerable Todeyya,—‘ to whom there is no desire, 
and who has overcome doubt, what sort of deliver- 
ance is there for him ?’ (1087) 

2. ‘Hein whom there live no lusts—O Todeyya,’ 
so said Bhagavat,—‘ to whom there is no desire, and 
who has overcome doubt, for him there is no other 
deliverance.’ (1088) 

3. Todeyya: ‘Is he without breathing or is he 
breathing, is he possessed of understanding or is he 
forming himself an understanding?? Explain this to 
me, O thou all-seeing one, that I may know a Muni, 
O Sakka.’ (1089) 


A 


1 Etad aviwtdya ye sata 
Ditthadhammabhinibbuta 

- Upasanta a tedasa (?)* 
Tina loke visattikam. 

2 Nirdsaso so uda 4sasino 


wwA 


Panmanava so uda pafakappt. 


* B reads ye sata instead of tedasa. 
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4. Buddha: ‘ He is without breathing, he is not 
breathing, he is possessed of understanding, and he 
is not forming himself an understanding ; know, O 
Todeyya, that such is the Muni, not possessing any- 
thing, not cleaving to lust and existence.’ (1090) 


Todeyyamazavapukkha is ended. 


11. KAPPAMANVAVAPUXK/ZA. 


1. ‘For those who stand in the middle of the 
water, —so said the venerable Kappa,— in the for- 
midable stream that has set in, for those who are 
overcome by decay and death, tell me of an island, 
O venerable man, and tell thou me of an island that 
- this (pain) may not again come on1,’ (1091) 

2. ‘For those who stand in the middle of the 
water,—O Kappa,’ so said Bhagavat,—‘ in the for- 
midable stream that has set in, for those overcome 
by decay and death, I will tell thee of an island, 
O Kappa. (1092) 

3. ‘This matchless island, possessing nothing (and) 
grasping after nothing, I call Nibbana, the destruc- 
tion of decay and death”, (1093) 


1 Tyan ka me dipam* akkhahi 
Yatha yidam ndparam siya. 

2 Akiftikanam anddanam 
Etam dipam anaparam 
Nibbanam iti nam brimi 
Garamakkuparikkhayam. 

Akinkanan ti kifkanapafipakkham, anddanan ti 4d4napaA- 
pakkham, kiAanddanavipasaman ti vuttam hoti. Commentator. 


* B reads disam. 


204 PARAYANAVAGGA. 


4. ‘Those who, having understood this, are 
thoughtful (and) calm, because they have seen the 
Dhamma, do not fall into the power of Mara, and 
are not the companions of Mara.’ (1094) 


Kappamazavapukséha is ended. 


12, GATUKANNIMANAVAPUKKAA. 


1. ‘Having heard of a hero free from lust,’/—so 
said the venerable Gatukazzin,—‘ who has crossed 
the stream, I have come to ask him who is free 
from lust; tell me the seat of peace, O thou with 
the born eye (of wisdom), tell me this truly, O 
Bhagavat. (1095) 

2. ‘For Bhagavat wanders about after having 
conquered lust as the hot sun (conquers) the earth 
by its heat; tell the Dhamma to me who has (only) 
little understanding, O thou of great understanding, 
that I may ascertain how to leave in this world 
birth and decay.’ (1096) 

3. ‘Subdue thy greediness for sensual pleasures,— 
O Gatukazzin,’ so said Bhagavat,—‘ having consi- 
dered the forsaking of the world as happiness, let 
there not be anything either grasped after or re- 
jected by thee’. (1097) 

4. ‘Whatis before thee, lay that aside; let there be 
nothing behind thee; if thou wilt not grasp after what 
is in the middle, thou wilt wander calm?. (1098) 


1 Kamesu vinaya gedham, 
Nekkhammam dafihu khemato 
Uggahttam nirattam va 
Ma te viggittha kiitkanam. 

2 Comp. supra, Attadamdasutta, v. 15. 
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5. ‘For him whose greediness for name and form 
is wholly gone, O Brahmaza, for him there are no 
passions by which he might fall into the power of 
death.’ (1099) 

Gatukaznimanavapukkha is ended. 


183. BHADRAVUDHAMAWAVAPUXKAA. 


1. ‘I entreat the wise (Buddha), the houseless, who 
cuts off desire, —so (said) the venerable Bhadravu- 
dha,—‘who is free from commotion, forsakes joy, has 
crossed the stream, is liberated, and who leaves time 
behind ; having heard the chief’s (word), they will 
go away from here’. (1100) 

2. ‘Different people have come together from 
the provinces, longing (to hear) thy speech, O hero; 
do thou expound it thoroughly to them, for this 
Dhamma is well known to thee.’ (1101) 

3. ‘Let one wholly subdue the desire of grasping 
(after everything)—O Bhadravudha,’ so said Bha- 
gavat,—‘above, below, across, and in the middle; 
for whatever they grasp after in the world, just by 
that Mara follows the man. (1102) 

4. ‘Therefore, knowing this, let not the thoughtful 
Bhikkhu grasp after anything in all the world, con- 
sidering as creatures of desire this generation, stick- 
ing fast in the realm of death.’ (1103) 


Bhadrévudham4mavapukkha is ended. 


1 Okamgaham tanhakkhidam anegam 
Nandimgaham oghatiznam vimuttam 
Kappamgaham abhiyake sumedham, 
Sutvana nagassa apanamissanti ito. 
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14. UDAYAMANAVAPUXKAA. 


1. ‘To Buddha who is sitting meditating, free 
from pollution,—so said the venerable Udaya,— 
‘having performed his duty, who is without passion, 
accomplished in all things (dhamma), I have come 
with a question; tell me the deliverance by know- 
ledge, the splitting up of ignorance.’ (1104) 

2. ‘(It consists in) leaving lust and desire,—O 
Udaya,’ so said Bhagavat,—‘and both (kinds of) 
grief, and driving away sloth, and warding off mis- 
behaviour. (1105) 

3. ‘The deliverance by knowledge which is puri- 
fied by equanimity and thoughtfulness and preceded 
by reasoning on Dhamma I will tell thee, the splitting 
up of ignorance 1.’ (1106) 

4. Udaya: ‘ What is the bond of the world, what 
is its practice? By the leaving of what is Nibbana 
said to be? ?’ (1107) 

5. Buddha: ‘The world is bound by pleasure, 
reasoning is its practice; by the leaving of desire 
Nibb4na is said to be.’ (1108) 

6. Udaya: ‘How does consciousness cease in 
him that wanders thoughtful? Having come to ask 
thee, let us hear thy words.’ (1109) 


1 Upekhasatisamsuddham 
Dhammatakkapuregavam 
Afmavimokham pabrtimi 
Aviggaya pabhedanam. 

2 Kim su samyogano loko, 
Kim su tassa vikdrana 
Kiss’ assa vippahanena 
Nibbanam iti vu&ati? 
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7. Buddha: ‘For him who both inwardly and out- 
wardly does not delight in sensation, for him who thus 
wanders thoughtful, consciousness ceases. — (1110) 


Udayamazavapukkha is ended. 


15. POSALAMANVAVAPUKKAA. 


1. ‘He who shows the past (births, &c.),’—so said 
the venerable Posala,—‘ who is without desire and 
has cut off doubt, to him who is accomplished in 
all things (dhamma), I have come supplicatingly 
with a question. (1111) 

2. ‘O Sakka, I ask about his knowledge who is 
aware of past shapes, who casts off every corporeal 
form, and who sees that there exists nothing either 
internally or externally ; how can such a one be led 
(by anybody)?! ?’ (1112) 

3. ‘ Tathagata, knowing all the faces of con- 
sciousness,—O Posala,’ so said Bhagavat,—‘ knows 
(also) him who stands delivered, devoted to that 
(object) *. (1113) 

4. ‘Having understood that the bonds of pleasure 
do not originate in nothingness (?), he sees clearly in 


1 Vibhftaripasannissa 
Sabbakayapahayino 
Agghattati ka bahiddha a 
Natthi kivifiti passato 
Nanam SakkAnupukkAami, 
Katham neyyo tathavidho. 
2 Vininanatthitiyo sabb4a—Posala ti Bhagava— 
Abhiganam Tathagato 
Tisthantam enam gfnati 
Vimuttam tapparayanaz. 
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this (matter), this (is) the knowledge of a perfect, 
accomplished Brahmaza_1.’ (1114) 


Posdélamamzavapukséha is ended. 


16. MOGHARAGAMANAVAPUKKZA, 


1. ‘Twice have I asked Sakka,’—so said the 
venerable Mogharaégan,—‘ but the clearly-seeing has 
not explained it to me; if the divine Isi is asked 
for the third time, he will explain it, so I have 
heard. (1115) 

2. ‘There is this world, the other world, Brah- 
man’s world together with the world of the gods; 
I do not know thy view, the famous Gotama’s 
(view). (1116) 

3. ‘To this man who sees what is good I have 
come supplicatingly with a question: How is any 
one to look upon the world that the king of death 
~“ not see him ?’ (1117) 

‘Look upon the world as void, O Mogharagan, 
ae always thoughtful; having destroyed the view 
of oneself (as really existing), so one may overcome 
death ; the king of death will not see him who thus 
regards the world *.’ (1118) 

Mogharagamazavapukkha is ended. 


1 Akifikafifidsambhavam 
Nandisamyoganam iti 
Evam evam abhinaya 
Tato tattha vipassati, 
Etam nanam tathamtassa 
Brahmanassa vusimato. 

2 Comp. Dhp. v. 170, 
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17. PINGIYAMANAVAPUKK/A. 


1. ‘I am old, feeble, colourless,—so said the vene- 
rable Pingiya,—‘ my eyes are not clear, my hearing 
is not good; lest I should perish a fool on the way, 
tell me the Dhamma, that I may know how to leave 
birth and decay in this world.’ (1119) 

2. ‘Seeing others afflicted by the body,—O Pin- 
giya,’ so said Bhagavat,—‘ (seeing) heedless people 
suffer in their bodies ;—therefore, O Pingiya, shalt 
thou be heedful, and leave the body behind, that thou 
mayest never come to exist again.’ (1120) 

3. Pingiya: ‘Four regions, four intermediate re- 
gions, above and below, these are the ten regions; 
there is nothing which has not been seen, heard, or 
thought by thee, and (is there) anything in the world 
not understood (by thee)? ‘Tell (me) the Dhamma, 
that I may kaow how to leave birth and decay in 
this world.’ (1121) 

4. ‘Seeing men seized with desire,—O Pingiya,’ so 
said Bhagavat,—' tormented and overcome by decay, 
—therefore thou, O Pingiya, shalt be heedful, and 
leave desire behind, that thou mayest never come 
to exist again.’ (1122) 

Pingiyamamavapuskha is ended. 


This said Bhagavat, living in Magadha at Pasa- 
maka Ketiya (the Rock Temple). Sought by sixteen 
Brahmazas, the followers (of Bavart, and) questioned 
by each of them in turn, he responded to the ques- 
tions. If a man, having understood the meaning 
and tenor of each question, lives according to the 
Dhamma, then he will go to the further shore of 
decay and death, for these Dhammas lead to the 

[10] P 
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further shore, and therefore this order of Dhamma 
was called ‘the way to the other shore.’ 

1,2. Agita, Tissametteyya, Puzzaka and Met- 
tagi, Dhotaka and Upasiva, Nanda and Hemaka, 
the two Todeyya and Kappa, and the wise Gatu- 
kaznin, Bhadravudha and Udaya, and also the Brah- 
maza PosAla, and the wise Mogharagan, and Pingiya 
the great Isi, (1123, 1124) 

3. These went up to Buddha, the Isi of exemplary 
conduct; asking subtle questions they went up to 
the supreme Buddha. (1125) 

4. Buddha, being asked, responded to their ques- 
tions truly, and in responding to the questions the 
Muni delighted the Brahmamas. (1126) 

5. They, having been delighted by the clearly- 
seeing Buddha, the kinsman of the Adiééas, devoted 
themselves to a religious life near the man of excel- 
lent understanding. . (1127) 

6. He who lived according to what had been 
taught by Buddha (in answer) to each single ques- 
tion, went from this shore to the other shore. (1128) 

7. From this shore he went to the other shore 
entering upon the most excellent way; this way 
is to lead to the other shore, therefore it is called 
‘the way to the other shore.’ (1129) 


8. ‘I will proclaim accordingly the way to the 
further shore,—so said the venerable Pingiya ;—‘as 
he saw it, so he told it; the spotless, the very wise, 
the passionless, the desireless lord, for what reason 
should he speak falsely ? (1130). 

9. ‘Well! I will praise the beautiful voice of 
(Buddha), who is without stain and folly, and who 
has left behind arrogance and hypocrisy. (1131) 

Io. ‘The darkness-dispelling Buddha, the _all- 
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seeing, who thoroughly understands the world}, 
has overcome all existences, is free from passion, 
has left behind all pain, is rightly called (Buddha), 
he, O Braéhmaza, has come to me. (1132) 

11. ‘As the bird, having left the bush, takes 
up his abode in the fruitful forest, even so I, having 
left men of narrow views, have reached the great 
sea, like the hamsa*. (1133) 

12. ‘Those who before in another world explained 
the doctrine of Gotama, saying, “So it was, so it 
will be,” all that was only oral tradition, all that was 
only something that increased my doubts* (1134) 

13. ‘ There is only one abiding dispelling darkness, 
that is the high-born, the luminous, Gotama of great 
understanding, Gotama of great wisdom, (1135) 

14. ‘Who taught me the Dhamma, the instanta- 
neous, the immediate, the destruction of desire, free- 
dom from distress, whose likeness is nowhere‘.’ (1136) 

15. Bavart: ‘Canst thou stay away from him even 
for a moment, O Pingiya, from Gotama of great under- 
standing, from Gotama of great wisdom, (1137) 


1 Lokantagfi. 

® Digo yatha kubbanakam pahaya 
Bahupphalam kananam 4vaseyya 
Evam p’ aham appadasse pahaya 
Mahodadhim hamso-r-iv’ agghapatto. 

® Ye ’me pubbe viydkamsu 
huram Gotamasdsanam 
ikk-Asi iti bhavissati 
sabban tam itihitiham 
sabban tam takkavaddhanam. 

* Yo me dhammam adesesi 
Sandisshikam ak4likam 
Tanhakkhayam anftikam 
Yassa n’ atthi upama kvaéi. 
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16. ‘Who taught thee the Dhamma, the instan- 
taneous, the immediate, the destruction of desire, 
freedom from distress, whose likeness is _ no- 
where ?’ (1138) 

17. Pingiya: ‘I do not stay away from him even 
for a moment, O Brahmaza, from Gotama of great 
understanding, from Gotama of great wisdom, (1139) 

18. ‘Who taught me the Dhamma, the instan- 
taneous, the immediate, the destruction of desire, 
freedom from distress, whose likeness is _ no- 
where. (1140) 

19. ‘I see him in my mind and with my eye, 
vigilant, O Brahmaza, night and day; worshipping 
I spend the night, therefore I think I do not stay 
away from him. (1141) 

20. ‘Belief and joy, mind and thought incline 
me towards the doctrine of Gotama; whichever 
way the very wise man goes, the very same I am 
inclined to’. (?) (1142) 

21. ‘Therefore, as I am worn out and feeble, 
my body does not go there, but in my thoughts 
I always go there, for my mind, O Brahmama, is 
joined to him. (1143) 

22. ‘Lying in the mud (of lusts) wriggling, I 
jumped from island to island; then I saw the per- 
fectly Enlightened, who has crossed the stream, and 
is free from passion.’ (1144) 

23. Bhagavat?: ‘As Vakkali was delivered by 


1 Saddha 4a pfiti 4a mano sati fa 
Némenti me Gotamasasanamhé (?), 
Yam yam disam vagati bhfripanio 
Sa tena ten’ eva nato ‘ham asmi. 
2 At the conclusion of this (i.e. the preceding) gatha, Bhagavat, 
who stayed at Savatthi, when seeing the maturity of the minds of 
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faith, (as well as) Bhadravudha and A/avi-Gotama, 
so thou shalt let faith deliver thee, and thou shalt 
go, O Pingiya, to the further shore of the realm 
of death 1.’ (1145) 

24. Pingiya: ‘I am highly pleased at hearing 
the Muni’s words; Sambuddha has removed the 
veil, he is free from harshness, and wise. (1146) 

25. ‘Having penetrated (all things) concerning 
the gods, he knows everything of every descrip- 
tion; the Master will put an end to all questions 
of the doubtful that (will) admit (him). (1147) 

26. ‘To the insuperable, the unchangeable (Nib- 
bana), whose likeness is nowhere, I shall certainly 
go; in-this (Nibbana) there will be no doubt (left) 
for me, so know (me to be) of a dispossessed 
mind 2,’ («148) 

Paradyanavagga is ended. 


Suttanip4ta is ended. 


Pingiya and Bavari, shed a golden light. Pingiya, who sat pic- 
turing Buddha’s virtues to Bavari, having seen the light, looked 
round, saying, ‘What is this?’ And when he saw Bhagavat 
standing, as it were, before him, he said to the Bréhmaza Bavart: 
‘Buddha has come.’ The Brahmaza rose from his seat and stood 
with folded hands. Bhagavat, shedding a light, showed himself to 
the Brahmama, and knowing what was beneficial for both, he said 
this stanza while addressing Pingiya. Commentator. 
1 Yatha ahi Vakkali muttasaddho 
Bhadravudho A/avi-Gotamo a 
Evam eva tvam pi pamuffayassu saddham, 
Gamissasi tvam Pingiya makksudheyyaparaz. 
* Asamhiram asamkuppam 
Yassa n’ atthi upama kvaki 
Addha gamissaémi, na me ’ttha kawkhé, 
Evam padhfarehi avittatittam, 
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Ababu hell, 121. 

Abbuda hell, 121,122. 

Adikka family, 8, 69, 93, 174, 210. 

Agga/ava temple, 57. 

Aggika-Bharadvaga brahmaaa, 20. 

Aganiya, high-bred, 92. 

Agita- Kesakambali titthakara, xii, 
86. 

Agita mazava, xii, 188, 190. 

Agivika brahmaaza, xiii, 63. 

Ahaha hell, rar. 

Ahara, food ? 139. 

Akhila, free from harshness, 78. 

Aki#kana, possessionless, xii. 

Alwis, 20, 108. 

Alaka city, 184, 188. 

A/avaka yakkha, 29. 

Alavi city, 29, 31, 57. 

A/avi-Gotama, 213. 

Amagandha brahmaaa, 40. 

ee who does not return, 132, 


Agdthapinaika, 17, 20, 43, 48, 62, 
118, 

Ahguttarapa country, 96, 99. 

Anupadisesa, not having the upadis 
remaining, 167. 

Anuvidita, well-informed, 91. 

Avfatitthiyapubba, 95. 

Apana city, 96, 99. 

Appamada, 55. 

Arahat, saint, 15, 80. 

Arambha, exertion, 139. 

Arati, daughter of Mara, 159. 

Ariya, noble, 92, 122. 

Ariyamagga, the noble way, 150. 

Ascetic, xv. 

Ascetic life, xv, 67. 

Asipattavana hell, 124. 

Asita isi, 125. 

Asoka, inscriptions of, xii. 

Assaka kingdom, 184. 


Assamedha, horse-sacrifice, 50. 

Assembly of Bhikkhus, 52, 66, 80, 
85, 94, 117, 132. 

Asuddhadhamma, impure, 170. 

Asura demon, 51, 125. 

Athabbana-veda, 176. 

Attadazdasutta, 177. 

Ataéa hell, 121. 

Avigga, ignorance, xv, 134. 


Bamboo tree, 6. 

Bavari brahmaaa, xii, 184. 

Belief, religious, 3 

Bhadravudha mazava, xiii, 205, 213. 

Bharadvaga mazava, xiii, 108. 

Bhovadi, 113. 

Bimbisara, king, 67, 99. 

Bodhisatta, 125. 

Body, xvi. 

Bracelets, 7. 

Brahmabandhu, 4o. 

Brahman, 14, 23, 30, 45, 78, 117, 
142, 189. 

Brahmanzadhammikasutta, 47. 

Brahman Sahampati, 119. 

Brahma world, 23, 84, 90, 96, 208. 

Buddha, his relation to philosophy, 
xii; sprung from the Samaaas, 
xiv; his titles, xv. 

Buddhistic formula, xiii. 


Cows are slain, xiii. 


Dakkhizagiri, 11. 

Dakkhimapatha, 184. 

Dasaratha-Gataka, 106. 

Davids, T. W. Rhys, 66, 75, 131. 

Deity, 17, 43, 86, 186. 

Desire, xv. 

Deva, god, 45, 51, 52, 75, 94, 125, 
126, 142, 189. 

Dhammaéariyasutta, 46. 
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Dhammapada, xii, 6, 7, 10, 11, 16, 
34, 42, 54, 56, 77, 82, 113, 122, 
129, 164, 179, 181, 190, 208. 

Dhammaragan, a religious king, 102. 

Dhammika upasaka, 62. 

Dhammavinaya, 95. 

Dhaniya herdsman, 3. 

Dhira, firm, 91. 

Dhotaka mazava, xii, 196. 

Disputants, xiii, 157, 167, 169. 

Ditt/asutamuta, xiii. 

Dirttsi, philosophy, xii, xiii. 

Dirtsigata, philosopher, xiii. 

Ditt4igatika, philosopher, 158. 

NDitthinivesa, xiii. 

Dutthatthakasutta, 148. 

Dvayatanupassanasutta, 131. 


Ekanafa, a brahmaza village, 11. 
Ekodi, intent on one object, 181. 
Elambuga lotus, 162. 

Eravana, king of elephants, 63. 
Etymology, 98. 

Extinction, xvi. 


Feer, Léon, 17, 24, 43. 
Fire, offerings to, xiii, 74. 
Forefathers, 51. 


Gahattha, householder, 7, 22. 

Galu&&Ai creeper, 5. 

Ganga, 30, 45. 

Gaviphala, 40. 

Gaya, 45. 

Giggd/akfita mountain, 80. 

Gihin, householder, 7, ro. 

Giribbaga city, 67. 

Godhavari river, 184. 

Gogerly, 17, 24, 43. 

Gonadgdha city, 188. 

Gospel of S. John, 11, 102; S. Luke, 
3; S. Matthew, 40, 69. 

Gotama, If, 12, 13, 14, 20, 23, 24, 
26, 27, 38, 48, 52, 63, 72, 76, 79, 
80, 81, 85, 88, 94, 97, 100, 102, 
109, 110, 117,128, 162,177, 201, 
208, 211; cf. Samana Gotama. 

Grammarian, 98. 

Grimblot, xii, 17, 24, 43. 

Guhatrbakasutta, 147. 


Ganussoni brahmaza, xiii, 109. 
Gappa, recitation, xiii, r10. 
Garasutta, 154. 

Gataka, 8, 16, 32. 

Gatukannin maaava, xiii, 204. 


Getavana, 17, 20, 43, 48, 62, 72,118. 
Gina, conqueror, 63, 127, 186. 


Hamsa, 211. 

Hardy, Spence, 11, 20, 48. 

Hell, 23, 41, 55, 121, 122, 123, 124. 

Hemaka maazava, xiii, 201. 

Hemavata yakkha, 26. 

Himavanta mountain, 68. 

Hirisutta, 42. 

Householder, 62, 81. 

Hymns, xiii, 23, 42, 50, 98, 126, 176, 
184, 186, 188. 


[ékbanamkala, 108. 

Inda god, 51, 52, 125, 189. 

l&gita, commotion, 140. 

Isi, sage, 28, 34, 48, 59, 75, 116,125, 
174,192, 196,197, 201, 208, 210. 

Itihasa, xiii, 98, 189. 


Kalahavivadasutta, 164. 
Kalandakanivapa, 85, 87. 
Kamabhava, 116. 

Kamasutta, 146. 

Kazha = Mara, 59, 71, 182. 
Kanhabhigatika, of black origin, 103. 
Kanhasiri isi, 124, 126. 

Kapilasutta, 46. 

Kapilavatthu city, 186, 188. 

Kappa, time, Xvi, 89, 90, 92. 
Kappa maaava, xiii, 203. 

Kappa = : Nigrodhakappa, 58. 
Kappatita, who has overcome time, 


62. 

Kappiyana or Kappiya brahmana= 
Nigrodhakappa, 59. 

Kasibharadvaga brahmaza, 11. 

Kassapa buddha, 40. 

Keniya gatila, 96. 

Ketubha, xiii, 98, 189. 

Khaggavisaaa, rhinoceros, 6. 

Khara yakkha, 45. 

Khari measure, 121. 

Khattiya, 19, 23, 52, 68, 75, 102, 192. 

Khema = Nibbana, 171. 

Khettagina, who has conquered the 
regions, 9o. 

Kimsilasutta, 54. 

Kok§liya bhikkhu, 118. 

Kolatthi, 119. 

Kosala country, 48, 68, 74, 121, 184, 
186. 

Kosambi city, 188. 

Koti number, 124. 

Kovilara tree, 7. 
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Kumuda hell, 121. 
Kuppapasidasanti, 149. 
Kusala, happy, go. 
Kusinara city, 188. 
Kuvera king, 63. 


Kahkin brahmaaa, xiii, 109. 

Kandla, 23. 

Karanavat, endowed with the observ- 
ances, 92. 

Kinaka, 40. 

Kihgfilaka, 40. 

Kfilaviyfihasutta, 167. 

Kunda smith, 15. 


Lalita Vistara, xii. 

Lamp, go out like a, xvi. 

Lokadhamma, the things of the 
world, 44. 

Lumbini country, 125. 


Magadha country, 11, 67, 209. 

Magandiyasutta, 159. 

Maggadesaka or Maggadesin, teach- 
ing the way, xiii, 15, 16. 

Maggadfsin, defiling the way, xiii, 
15, 16. 

Maggagghayin = Maggadesaka, xiii, 
15. 

Maggagina, victorious by the way, 
Xlli, 15, 16. 

Maggagivin, living in the way, xiii, 
15; 16, 

Magha maaava, 80. 

Maggbimanikaya, 108. 

Mahdamahgalasutta, 43. 

Mahaparinibbanasutta, xii. 

Mahaviy(ihasutta, 171, 

Mahi river, 3. 

Mahissatt city, 188. 

Makkhali-Gosala titthakara, xii, 86. 

Mamaka, follower, 176. 

Mara yakkha, the king of death, the 
evil spirit, xv, 5, 14, 30, 45, 69, 
79,71, 94, 96, 103, 106, 135,142, 
143, 145, 159, 182, 204, 205. 

Matahga kandala, 20, 23. 

Matter, xvi. 

Megasthenes, xii. 

Meru mountain, 125. 

Metre, versed in, xiii, 98, rro. 

Metta, friendliness, 24. 

Mettagé mazava, xii, 193. 

Migaramatar, 1 31. 

Milindapazha, xii. 

Moggallana thera, 118. 
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Mogharagan maaava, xiii, 208. 

Mona, wisdom, 131. 

Moneyya, state of wisdom, 128. 

Muir, 125. 

Mfilaphala, 40. 

Muni, ascetic, xv, xvi, §, 15, 16, 27, 
33, 42, 60, 68, 76, 79, 84, 90, 
93, 94, 106, 128, 129, 131, 148, 
155, 157, 162, 163, 164, 167, 
174, 177, 178, 180, 194, 198, 
199, 200, 201, 203, 210, 213. 

Mufga grass, 5. 

Muta, xiii. 


Naga, chief; sinless (na + 4gas?), 68, 
90, 94, 106, 162, 195. 

Nahiataka, cleansed, go. 

Nahuta number, 124. 

Nalaka, sister’s son of Asita, 125,127. 

Namuéi= Mara, 69, 71. 

Nanda mazava, xii, 199. 

Narada isi, 94. 

Natthikaditz/i, sceptic, 41. 

Navasutta, 53. 

Nerafigara river, 69. 

Nibbana, xv, xvi, 4, 10, 13, 16, 24, 
31, 32, 33) 34) 39) 44, 58, 61, 
62, 69, 77, 78, 127, 143, 145, 
155) 157, 171, 178, 179, 195, 
196, 197, 202, 203, 206, 213. 

Nibbuta, happy, 108. 

Nigantha brahmaza, xiii, 63. 

Nigantha-Nataputta titthakara, xii, 
86. 

Nighandu, vocabulary, xiii, 189. 

Nigrodhakappa brahmaza, 57, 58. 

Nirabbuda hell, 121, 122. 

Nirupadhi, free from the elements of 
existence, 115. 

Nissita, dependent, 141. 

Nivesana, resting-place, dogma, xiii. 

Nivissavadin, dogmatist, xiii, 173,174. 


Obstacles, five, 3. 
Okkéka king, 50, 51, 186. 
Oldenberg, xii. 


Pabbagga, leaving the world, 14, 67, 
80, 


Pabbagita, ascetic, 64. 

Pabbata isi, 94. 

Padaka, versed in metre, xiii, 98, t10. 

Padhanasutta, 69. 

Paduma hell, 120, 121, 124. 

Pakudha-Kaééayana titthakara, xii, 
86. 


Kahkin brahmanza, xiii, 109. 

Kandala, 23. 

Karamavat, endowed with the observ- 
ances, 92. 

Kinaka, 40. 

KXihgiilaka. 40. 

Kilaviythasatta,. rér. 

Kunda smith. os 


Lalita Viste. xiii 
Lamp, go ont like<..27, 
Lokadiammnz. ‘fie ‘Hives: of ie 
wor. Seisy 
Lumbaw coumtc; . 22; 
Magaciz count; 
Magantiwasutc. 155 
Marrateni wo Wepre teach 
ang he wey, GEL, 35. 00 
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Magratifism, Gime: fi way. xiii. 
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Maggagina, victorious by the war, 


xii, 15, 26. 


bryang ap Ghee war, xiii. 


Mogharagan mizava, xiii, 208. 

Mona, wisdom, 131. 

Moneyya, state of wisdom, 128. 

Muir, 125. 

Milaphala, 40. 

Muni, ascetic, xv, xvi, 5, 15, 16, 27, 
33) 42, 60, 68, 76, 79, 84, 90, 
93, 94, 106, 128, 129, 131, 148, 
155, 157, 162, 163, 164, 167, 
174, 177, 178, 180, 194, 198, 
199, 200, 201, 203, 210, 213. 

Mufiga grass, 5. 

Muta, xiii. 


Naga, chief; sinless (na + Agas?), 68, 
_ _ 9°, 94, 106, 162, 195. 

Nahataka, cleansed, 90. 

SNabuta number, 124. 

Wiliwk2, sster’s son of Asita, 125,127, 
tkamméi= Mara, 69, 71. 

‘Kantz masava, xii, 199. 

Naradie isi, 94. 

Satthikadicrti, sceptic, 41. 


Waxdautta, 2. 


a E¥, X¥i, 4, 10, 13, 16, 24, 
"> 32, 33: 34, 39, 44, 58, 61 
S2, &, 77, 78, 127, 143; 145, 
"355 157; 171, 178, 179, 195, 
29% 197, 202, 203, 206, 213, 
\tibuta, DPY, 108, 
mee brahmaaa, xii, 63, 
“*gantta-Nataputta titthakara, xii, 


“ ; xiii, 189, 


brahmana, 7, 58. 
- eae hell, r21, 129. ~rig 
M¥upadhi, free from the elements of 


pig? TTS- 
I41. 
BAX, dogma, xiii, 


_ xiii, 173,174. 
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Pamada, indolence, 55. 

Pamatta, indolent, 55. 

Pandava mountain, 68. 

Pandita, wise, 91. 

Pastkavaggiya, 59. 

Papagtka, delusion, 175. 

Parabhavasutta, 17. 

Paramatthakasutta, 152. 

Parayana, the way to the further 
shore, 184. 

Paribbaga, Paribbagaka, wandering 
mendicant, 22, 92. 

Parik/atta tree, 10. 

Parinibbuta, happy, blessed, 60, 61, 
76, 136. 

Pariyantadarin, wandering on the 
borders, 181. 

Pasazaka setiya, rock temple, 188, 
209. 

Pasfirasutta, 157. 

Patitthana city, 188. 

Pattaphala, 40. 

Pariharakapakkha, 66. 

Pava city, 188. 

Phassa, touch, 136. 

Philosophers, two sorts of, xii, 159. 

Philosophy, no one saved by, xiv. 

Pihgiya manava, xiii, 209. 

Pleasures of sense, 28. 

Pokkharasati brahmaaa, xiii, 109. 

Posala mazava, xiii, 207. 

Pubbarama, 131. 

Pundarika hell, 121. 

Punnaka maaava, xii, 192. 

Purabhedasutta, 162. 

Pfiraza-Kassapa titthakara, xii, 86. 

Purisamedha, sacrifice of a man, 50. 


Raga, daughter of Mara, 159. 
Ragagaha city, 67, 80, 85, 87. 
Rahu, demon, 76, 83. 

Rahula, Buddha’s son, 55. 
Rakkhasa, demon, 51. 

Ratanasutta, 37. 

Revelation, 123. 

Rhinoceros, 6. 

Rfipa, Ruppa, form-possessing, 141. 


Sabhiya paribbagaka, 85. 

Saketa city, 188. 

Sakiya=Sakya, Sakka, tribe, 69. 

Sakka=Inda, 58, 117. 

Sakka= Buddha, 58, 196, 197, 202, 
207, 208. 

Sakya muni= Buddha, 37. 

Sakya son= Buddha, 96, 109. 


Sakya tribe, 96, 109, 125, 126, 186. 

Sallasutta, 106. 

Sama, equable, same, 179. 

Samaka grass, 40. 

Samana, ascetic, xii, xiii, xiv, 12, 14, 
15, 16,18, 22, 29, 30, 31, 44, 45, 
47, 71, 88, 89, 93, 96, 102, 130, 
131,142,164, 168, 170,177, 200. 

Samana Gotama, xiv, 86, 98, 100, 
101, 109, 165. 

Samazaka, wretched Samama, 20, 45. 

Sambuddha, perfectly enlightened, 
28, 31, 102, 186, 187, 188, 190, 
213. 

Sammé§paribbaganiyasutta, 60. 

Sammé§pasa sacrifice, 50. 

Samkhiara, matter, 62, 134, 180. 

Samsara, revolution, transmigration, 
existence, xv, xvi, 89, 115, 133; 
141. 

Sanctification, xiv. 

Sahgha, assembly, 37, 38, 105. 

Sahghazi, under-garment, 75. 

Sa#gaya-Belasthiputta titthakara, xii, 

Sariputta thera, 103, 118, 180. 

Satagira yakkha, 26. 

Savaka, disciple, 63, 65. 

Savatthi city, 17, 20, 43, 48, 62, 72, 
118, 131, 184, 186, 188. 

Savitti hymn, xiii, 75. 

Sayampabha gods, 66. 

Schwanbeck, xii. 

Security, worldly, 3. 

Seeds of existence, xvi. 

Sekha, pupil, 182, 

Sela brahmaaa, xiii, 96. 

Setavya city, 188. 

Shavéling, 20, 74. 

Signs of a great man, 98, ror, 102,126, 

Silavata, xiii. 

Sin according to Buddha, xv. 

Snake, 1. 

Sogandhika hell, rar. 

Sopaka caste, 33. 

Sottiya, learned in the revelation, 92. 

Spiegel, 1. 

Subhasitasutta, 72. 

Sudda, man of the servile caste, 52. 

Suddha¢thakasutta, 150. 

Suddhodana king, 126. 

Sugata = Buddha, 5, 38, 65, 73, 115, 
I2I, 122, 132. 

Sufiloma yakkha, 45. 

Sundarika river, 74. 

Sundarikabharadvaga brahmaza, 74. 


IN DEX. 


Suta, xiii. 
Systems, philosophical, sixty-three, 
xiii. 


Tanha, desire, 137, 159. 

Tamhabhava, 116. 

T4arukkha brahmaza, xiii, 109. 

Tathagata, perfect, Buddha, 14, 37, 
39, 423, 58, 77, 78, 103, 190, 
207. 

Teachers, famous, xii, 86. 

Tevigga, perfect in the three Vedas, 
xiii, 98, 110, 189. 

Tidasa gods, 125. 

Timbaru fruit, 19. 

Tissametteyya mamava, xii, 156, 191. 

Titthiya brahmaaa, xiii, 63, 170. 

Todeyya brahmaza, xiii, 109, 202. 

Trenckner, xii. 

Tusita heaven, 126, 180. 

Tuvatakasutta, 174. 


Udaya manava, xiii, 206. 

Uggeni city, 188. 

Upadana, seizure, 138. 

Upadhi, substance, elements of exist- 
ence, xvi, 5, 60, 62, 106, 133, 
150, 186, 194, 195, 201. 

Upasaka, follower, adherent, 24, 52, 
62, 64, 85. 

Upasampadé, priest’s orders, 14, 80, 
95. 

Upasiva mazava, xii, 197. 

Upekhaka, equable, 163. 

Uposatha, fasting, abstinence, 66, 
131. 

Uppalaka hell, 121. 

Uraga, snake, 1. 

Ussada, desire, 89, 163. 

Utrhana, exertion, 55. 


Vada, doctrine, 168, 172. 
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Vadasila, disputatious, xiii, 63, 109. 

Vakkali, 212. 

Vakapeyya sacrifice, 50. 

Vanasavhaya city, 188. 

Vanhgisa thera, 57, 73. 

Vasala, Vasalaka, outcast, 20. 

Vasava = Inda, 64. 

Vasettha manava, xiii, 108. 

Vatthugatha, 56, 128. 

Veda, 23, 98, 110, 189. 

Vedagfi, having passed sensation, 91. 

Vedana, sensation, 136. 

Vedisa city, 188. 

Velhivana, 85, 87. 

Vesali city, 188. 

Vessavama Kuvera king, 63. 

Vessika, man of the third caste, 52. 

Vetarani river in hell, 124. 

Veyyakarana, grammarian, xiii, 110. 

Views, philosophical, 8, 25, 150, 152, 

153, 159, 160, 162, 163, 169, 170, 

_ 171, 173,174, 199, 200. 

Vigayasutta, 32. 

Vigga, knowledge, xv. 

Viggakarana, science and works, 96, 


99. 
Vinikksaya, resolutions, placita, xiii. 
Vi##ana, consciousness, 135. 
Viriyavat, firm, 91. 

Visionary, xiv. 
Viveka, seclusion, 174. 
Vocabulary, 98. 


Wheel of the Dhamma, 127. 
Work, 116. 

Works, virtuous, xiv. 

World is void, xvi. 


Yakkha, 25, 29, 45, 72, 78, 167. 
Yoga, attachment, 115. 
Yogakkhema = Nibbana, 69. 
Yuga, distance of a plough, 67. 
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GENERAL INTRODUCTION 


TO THE 


BUDDHIST SUTTAS. 


ON being asked to contribute a volume of translations 
from the Pali Suttas to the important series of which this 
work forms a part, the contributor has to face the difficulty 
of choosing from the stores of a nearly unknown literature— 
a difficulty arising from the embarrassment, not of poverty, 
but of wealth. I have endeavoured to make such a choice 
as would enable me to bring together into one volume a 
collection of texts which should be as complete a sample as 
one volume could afford of what the Buddhist scriptures, 
on the whole, contain. With this object in view I have re- 
frained from confining myself to the most interesting books 
—those, namely, which deal with the Noble Eightfold Path, 
the most essential, the most original, and the most attractive 
part of Gotama’s teaching; and I have chosen accordingly, 
besides the Sutta of the Foundation of the Kingdom of 
Righteousness (the Dhamma-akka-ppavattana- 
Sutta), which treats of the Noble Path, six others which 
treat of other sides of the Buddhist system ; less interesting 
perhaps in their subject matter, but of no less historical 
value. 

These are— 

1. The Book of the Great Decease (the Maha- 
parinibbana-Suttanta), which is the Buddhist repre- 
sentative of what, among the Christians, is called a Gospel. 

2. The Foundation of the Kingdom of Righte- 
ousness (the Dhamma-kakka-ppavattana-Sutta), 
containing the Four Noble Truths, and the Noble Eight- 
fold Path which ends in Arahatship. 
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3. The Discussion on Knowledge of the Three 
Vedas(the Tevigga-Suttanta), which is a controversial 
dialogue on the right method of attaining to a state of 
union with Brahma, 

4. The Sutta entitled ‘If he should desire— (Akan- 
kheyya-Sutta), which shows in the course of a very 
beautiful argument some curious sides of early Buddhist 
mysticism and of curiously unjustified belief. 

5. The Treatise on Barrenness and Bondage 
(the Ketokhila-Sutta), which treats of the Buddhist 
Order of Mendicants, from the moral, as distinguished from 
the disciplinary, point of view. 

6. The Legend of the Great King of Glory (the 
Maha-sudassana-Suttanta), which is an example of 
the way in which previously existing legends were dealt 
with by the early Buddhists. | 

7. The Sutta entitled ‘All the Asavas’ (the Sabb4- 
sava-Sutta), which explains the signification of a con- 
stantly recurring technical term, and lays down the essen- 
tial principles of Buddhist Agnosticism. 

The Discipline of the Buddhist Mendicants, the Rules 
of their Order—probably the most influential, as it is the 
oldest, in the world—will be fully described, down to its 
minutest details, in the translation of the Vinaya Piéaka, 
which will appropriately form a subsequent part of this 
Series of Translations of the Sacred Books of the East. 
_ There was therefore no need to include any Sutta on this 
subject in the present volume: but of the rest of the matters 
discussed in the Buddhist Sacred Books — of Buddhist le- 
gend, gospel, controversial theology, and ethics—the works 
selected will I trust give a correct and adequate, if necessa- 
rily a somewhat fragmentary, idea, 


The age of these writings can be fixed, without much 
uncertainty, at about the latter end of the fourth or the 
beginning of the third century before the commencement 
of the Christian era. This is the only hypothesis which 
seems, at present, to account for the facts known about 
them. It should not however be looked upon as anything 
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more than a good working hypothesis to be accepted until 
all the texts of the Buddhist Pali Suttas shall have been 
properly edited. For it depends only on the fact that one 
of the texts now translated contains several statements, 
and one very significant silence, which afford ground for 
chronological argument. That argument amounts only to 
probability, not to certainty; and it might scarcely be worth 
while to put it forward were it not that the course of the 
enquiry will be found to raise several questions of very 
considerable interest. 

The significant silence to which I refer occurs in the 
account of the death of Gotama at the end of the Mah4- 
parinibbana-Sutta!; and I cannot do better than quote 
Dr. Oldenberg’s remarks upon it at p. xxvi of the able 
Introduction to his edition of the text of the Maha-vagga. 

‘The Tradition regarding the Councils takes up the 
thread of the story where the accounts of the life and work 
of Buddha, given in the Sutta Pisaka, end. After the death 
of the Master—so it is related in the Kulla-vagga—Su- 
bhadda, the last disciple converted by Buddha shortly 
before his death?, proclaimed views which threatened the 
dissolution of the community. 

‘“To not grieve, do not lament,” he is said to have said 
to the believers. “It is well that we have been relieved of 
the Great Master’s presence. We were oppressed by him 
when he said, ‘This is permitted to you, this is not per- 
mitted.’ In future we can do as we like, and not do as we 
do not like.” 

‘In opposition to Subhadda,—the tradition goes on to 
relate,—there came forward one of the most distinguished 
and oldest of Buddha’s disciples, the great Kassapa, who 
proposed that five hundred of the most eminent members 
of the community should assemble at Ragagaha, the royal 
residence of the ruler of Magadha, in order to collect the 
Master’s precepts in an authentic form. It has already 
been said above, how, during the seven months sitting of 


' Translated below, pp. 112-135. 
2 This isa mistake. The Subhadda referred to is quite a different person 
from the last convert. See my note below, p. 127. 
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the assembly, Kassapa as president fixed the Vinaya with 
the assistance of Up4li, and the Dhamma with the assist- 
ance of Ananda. 

‘This is the story as it has come down to us. What we 
have here before us is not history, but pure invention ; and, 
moreover, an invention of no very recent date. Apart from 
internal reasons that might be adduced to support this, we 
are able to prove it by comparing another text which 
is older than this story,and the author of which 
cannot yet have known it. I allude to the highly 
important Sutta, which gives an account of the death of — 
Buddha, and the Pali text of which has recently been 
printed by Professor Childers. This Sutta gives! the 
story —in long passages word for word the same as in 
the Kulla-vagga—of the irreverent conduct of Subhadda, 
which Kassapa opposes by briefly pointing to the true con- 
solation that should support the disciples in their separation 
from the Master. Then follows the account of the burning 
of Buddha’s corpse, of the distribution of his relics among 
the various princes and cities, and of the festivals which - 
were instituted in honour of these relics. Everything that 
the legend of the First Council alleges as a motive for, and 
as the background to, the story about Kassapa’s proposal 
for holding the Council, is found here altogether, except 
that there is no allusion to the proposal itself, or 
tothe Council. We hear of those speeches of Subhadda, 
which, according to the later tradition, led Kassapa to make 
his proposal, but we do not hear anything of the proposal 
itself. We hear of the great assembly that meets for the 
distribution of Buddha’s relics, in which — according to the 
later tradition — Kassapa’s proposal was agreed to, but we 
do not hear anything of these transactions. It may be 
added that we hear in this same Sutta? of the precepts 
which Buddha delivered to his followers shortly before his 
death, concerning doubts and differences of opinion that 
might arise, among the members of the community, with 
regard to the Dhamma and the Vinaya, and with regard to 


1 Pages 67, 68 in the edition of Childers. 
3 Pages 39, 60, 61, ibid. 
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the treatment of such cases when he should no longer be 
with them. If anywhere, we should certainly have ex- 
pected to find here some allusion to the great authentic 
depositions of Dhamma and Vinaya after Buddha’s death, 
which, according to the general belief of Buddhists, esta- 
blished a firm standard according to which differences could 
be judged and have been judged through many centuries. 
There is not the slightest trace of any such allusion to the 
Council. This silence is as valuable as the most direct 
testimony. It shows that the author of the Mahé- 
parinibbana-Sutta did not know anything of the 
First Council.’ 

The only objection which it seems to me possible to 
raise against this argument is that the conclusion is worded 
somewhat too absolutely; and that it is rather a begging of 
the question to state, in the very first words referring to the 
Maha-parinibbana-Sutta, that it is older than the story in 
the Kulla-vagga, and that its author could not have known 
that work. But no one will venture to dispute the accuracy 
of Dr. Oldenberg’s representation of the facts on which he 
bases his conclusion; and the conclusion that he draws is, 
at least, the easiest and readiest way of explaining the very 
real discrepancy that he has pointed out. We shall be 
quite safe if we only say that we have certain facts which 
lend strong probability to the hypothesis that the author 
of the Mah4a-parinibbana-Sutta did not know that account 
of the First Council which we find in the Kulla-vagga. 

We do not know for certain the time at ‘which that part 
of the Kulla-vagga, in which that account occurs, was com- 
posed. I think it quite possible that it was as late as the 
Council of Patna (B.C. 250), though Dr. Oldenberg places 
it somewhat earlier’. But even if we put the conclusion of 
the Kulla-vagga as late as the year I have mentioned, it 
is still in the highest degree improbable that the Maha- 
parinibbana-Sutta, supposing it to be an older work, can 
have been composed very much later than the fourth century 
B.C.—a provisional date sufficient at present for practical 
purposes. 


_) Maha-vagga, p. xxxviii. 
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This conclusion, however, is only almost, and not quite 
certain. It is just possible that the author of the Book of 
the Great Decease omitted all mention of the First Council 
at Ragagaha, not because he did not know of it, but because 
he considered it unnecessary to mention an event which 
had no bearing on the subject of his work. He was de- 
scribing the death of the Buddha, and not the history of 
the Canon or of the Order. 

I must confess however that I only mention this as a 
possibility from a desire rather to understate than to over- 
state my case. For, firstly, it should be remembered that 
the writer does not merely omit to mention an occurrence 
subsequent to and unconnected with the Great Decease. 
He does more: he gives an account of the Subhadda in- 
cident which is inconsistent and irreconcilable with the 
legend or narrative of the Ragagaha Council as related in 
the Kulla-vagga. Had that narrative, as we now have it, 
been received in his time among the Brethren, he would 
scarcely have done this. 

And, secondly, he does not, after all, close his book, as he 
might well have done, with the Great Decease itself. It 
will be seen from the translation below! that there was a 
point in his narrative, the exclamations of sorrow at the 
death of the Buddha, which would have formed, had he 
desired to omit all unnecessary details, a very fitting con- 
clusion to his narrative. The Book of the Great King of 
Glory, the Maha-sudassana-Sutta, closes with the very ex- 
clamation our author puts, at this point, into the mouth of 
Sakka. The Mah4-parinibbaéna was then over, and the 
Mah4-parinibbana-Sutta might have then been closed. 
But he goes on and describes in detail the cremation, the 
distribution of the relics, and the feasts celebrated in their 
honour. It is not necessary for my point to show that it 
was in the least degree unnatural to do so. It is sufficient 
to be able to point out that the author having done so,— 
having gone on to the arrival of Kassapa, who was after- 
wards (in the Kulla-vagga) said to have held the Council ; 
having mentioned the very incident which, according to the 


1 See below, Chap. VI, § a1. 
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other narrative, gave rise to the holding of the Council ; 
and having referred to events which took place after the 
Council,—it is scarcely a tenable argument to say that he, 
knowing of it, did not refer, even incidentally and in half a 
sentence, to so important an event, simply because it did not 
come, necessarily, within the subject of his work. And when 
we find that in other works on the death of the Buddha, 
referred to below’, the account of the Council of Ragagaha 
has, in fact, been included in the story, it is difficult to 
withhold our assent to the very great probability of the 
hypothesis, that it would have been included also in the 
Pali Book of the Great Decease had the belief in the tradi- 
tion of the Council been commonly held at the time when 
that book was put into its present shape. At the same 
time we must hold ourselves quite prepared to learn that 
some other explanation may turn out to be possible. The 
' argument, if it applied to writers of the nineteenth century, 
would be conclusive. But we know too little about the 
mode in which the P4li Pitakas were composed to presume 
at present to be quite certain. 


The Mah4-parinibbana-Sutta was then probably com- 
posed before the account of the First Council of Raga- 
gaha in the concluding part of the Xulla-vagga. It was 
also. almost certainly composed after Pda/aliputta, the 
modern Patna, had become the capital city of the king- 
dom of Magadha; after the worship of relics had become 
common in the Buddhist church; and after the rise of a 
general belief in the Aakkavatti theory, in the ideal of a 
sacred king, a supreme overlord in India. 

The first of these last three arguments depends on the 
prophecy placed in Gotama’s mouth as to the future great- 
ness of Pasaliputta—a prophecy found in the Mah4-vagga 
as well as in the Mah4-parinibbana-Sutta. It is true that 
the guess may actually have been made, and that it re- 
quired no great boldness to hazard a conjecture so vaguely 
expressed. The words simply are— 

‘And among famous places of residence and haunts of 


1 See p. xxxviii, 
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busy men, this will become the chief, the city of Pasaliputta, 
a centre for interchange of all kinds of wares. But there 
will happen three disasters to Pa¢aliputta, one of fire, and 
one of water, and one of dissension!,’ 

But it is, to say the least, improbable that the conjecture 
would have been recorded until after the event had proved 
it to be accurate: and it would scarcely be too hazardous 
to maintain that the tradition of the guess having been 
made would not have arisen at all until after the event had 
occurred. 

What was the event referréd to may also be questioned, 
as the words quoted do not, in terms, declare that the city 
would become the actual capital, But we know, not only 
from Buddhist, but from Greek historians, that it did, and 
this is most probably the origin of the prophecy. 

Now the Malalankdaravatthu, a Pali work of modern 
date, but following very closely the more ancient books, 
has been translated, through me Burmese, by Bishop 
Bigandet ; and it says, 

‘That monarch [Susunaga], not unmindfal of his mother’s . 
origin, re-established the city of Vesali, and fixed in it the 
royal residence. From that time Ragagaha lost her rank of 
royal city, which she never afterwards recovered. He died 
in 81’ [that is, of the Buddhist era reckoned from the Great 
Decease|*.... 

Relying on similar authority Bishop Bigandet afterwards 
himself says: 

‘King K4/Asoka left Ragagaha, and removed the seat of 
his empire to Palibothra [the Greek name for P4éaliputta], 
near the place where the modern city of Patna stands?,’ 


1 See below, Chap.I, § 28. I have translated Putabhedanam, ‘a centre 
for the interchange of all kinds of wares,’ in accordance with the commentary, 
which is clearly based on a derivation from pufa, ‘a bag or bundle.’ But I see 
that Trenckner in his Pali Miscellany renders nanaputabhedanam by ‘sur- 
rounded by a number of dependent towns.’ 

At the end the text has ‘ from fire or from water or from dissension;’ on which 
Buddhaghosa says that or stands here for and; and the comment is correct 
enough, not of course philologically, but exegetically. But in either case the 
last clause is of very little importance for the present argument. 

2 Bigandet’s ‘ Legend of the Burmese Budha,’ third edition, vol. ii. pp. 115, 
183. I have altered the spelling only of the proper names. 
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It would seem therefore that, according to the tradition 
followed by this writer, Susunaga first removed the capital 
to Vesali, and his successor KAa/Asoka, who died, in the 
opinion of the writer in question, in 118 after the Great 
Decease, finally fixed it at P4/aliputta. 

If we therefore apply this date to the prophecy we must 
come to the conclusion that the Book of the Great Decease 
was put into its present form at least 100 years after the 
Buddha’s death, and probably a little more. But the 
authority followed by Bishop Bigandet is very late; and 
no mention of these occurrences is found either in the 
Dipavamsa or in the Mahdvamsa. I think indeed that the 
whole account of these two kings, as at present accepted 
in Ceylon and Birma, is open to grave doubt’ (in which 
connection it should be noticed that the oldest account 
of the Council of Vesali, in the Aulla-vagga 
makes no mention of K4/Asoka). 


We have next to consider the reference ty the relics’ f it = ~1 7 . 
the concluding sections of Chapter VI as a posiinle Basis for oa b. 
chronological argument. These sections are almost cert a 
older than the time when especial sanctity was claimed for 
Buddhist dagabas on the ground that they contained par- 
ticular relics of the Blessed One (such as a tooth, or the 
bowl, or the neck bone); for if such special relics were 
accepted as objects of worship when the Book of the Great 
Decease was put together, they would naturally have been 
mentioned in the course of Chapter VI. 

It is even almost certain that when the sections were put 
into their present form no Buddhist dagaba was in exist- 
ence except at the eight places mentioned in them ; and 
the words are quite consistent with the belief that those 
eight had themselves then ceased to have any very wide- 
spread and acknowledged sanctity. So in Chapter V, § 13, 
where four places are spoken of ‘ which the believing man 
should visit with feelings of reverence and of awe,’ there is 
no mention of dagabas at all; and in Chapter V, § 16, it is 


1 See my ‘ Ancient Coins and Measures of Ceylon,’ p. 50, 


[11] b 
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clearly implied that only one dagaba, or memorial burial 
mound, should be erected in honour of a Tathagata, just as 
one memorial mound should be erected in honour of a king 
of kings, 

When we recollect that in the first and second, and 
perhaps in the third century before Christ, dagabas had 
already been erected in honour of the Buddha in distant 
parts of the continent of India, and had rapidly become 
famous as places of pilgrimage, the reasonable conclusion 
to be drawn from these passages is that the Book of the 
Great Decease is older than them all; or, at the least, tha 
it was written before any of them had become famous. 

On the other hand, there is evidently an exaggerated 
belief as to the respect in which the Buddha was held by 
his contemporaries underlying the cqncluding and other 
sections of the book. It is probable enough that Gotama 
was held in deep respect by the simple people among 
whom he lived and moved about as a religious teacher an 

ae It may well be that the inhabitants of the village 
where he died gave him a sort of public funeral. But that 
the neighbouring clans should have vied one with the other 
for the possession of his remains is quite inconsistent with 
the position that he can reasonably be supposed to have 
held among them. It must have taken some time for this 
belief to spring up, and be received without question. 

In a similar way a considerable interval must have elapsed 
before the beautiful parable in the last section of Chapter I 
could have given rise to the belief in the miracle (the soli- 
tary miracle ascribed to the Buddha, so far as I know, in 
the Sutta Pizaka) recorded in the previous section. 


So also the comparison drawn between the Buddha and 
a Kakkavatti Raga or King of Kings in Chapter V, § 37, 
and Chapter VI, § 33, can scarcely have arisen till the rise 
of a lord paramount in the valley of the Ganges had fami- 
liarised the people with the idea of a Universal Monarch. 
Now it was either just before or just after the well-known 
Councils at Vesali, of which mention has been made above, 
that that important revolution took place which raised a 
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low-caste adventurer to be the first Kakkavatti Raga}. To 
the people of that time AKandragupta seemed to be lord 
of the world, for to them India was the world — just as 
European writers even now talk complacently of ‘ the world’ 
while ignoring three-fourths of the human race. 

‘Is it surprising, as I have asked elsewhere, ‘that this 
unity of power in one man made a deep impression upon 
them? Is it surprising that, like Romans worshipping 
Augustus, or like Greeks adding the glow of the sun-myth 
to the glory of Alexander, the Indians should have formed 
an ideal of their Xakkavatti, and have transferred to this 
new ideal many of the dimly sacred and half-understood 
traits of the Vedic heroes? Is it surprising that the Bud- 
dhists should have found it edifying to recognise in their 
hero “the Kakkavatti of Righteousness;” and that the 
story of the Buddha should have become tinged with the 
colouring of these Kakkavatti myths?’ 

In point of fact we know that in later works the attraction 
of this poetic ideal led to the almost complete disregard of 
the simpler narrative which seemed so poor and meagre in 
comparison; and M. Senart has shown how large a pro- 
portion of the later poem called the Lalita Vistara is inspired 
by it. When, in isolated passages of the Book of the Great 
Decease, we find the earliest germs of this fruitful train of 
thought, we are I think safe in concluding that it assumed 
its present form after the notorious career of Aandragupta 
had made him supreme in the valley of the Ganges, 

All the above arguments tend in one direction; namely, 
that the final redaction of the Book of the Great Decease 
must be assigned to the latter part of the fourth century 
before Christ, or to the earlier part of the following century. 
And so much alike are it and all the other Suttas translated 
in this volume in their form, in their views of life, and in 


' T have ventured in my ‘ Ancient Coins and Measures of Ceylon,’ p. §1, to 
point out that the Councils of Vesali were very possibly held just at the time 
when Nanda was defeated by Kandragupta. Taranatha, the Tibetan histo- 
rian, while placing the Councils, like all the later authorities, under an Asoka 
(probably Kandragupta), says (p. 41 of Wassilief’s German translation) that the 
assembled brethren were fed by Nanda. 
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the religious doctrines they lay down, that, though it may 
be possible hereafter to show that some are a little older 
or a little younger than the others, every one will I think 
admit that they must all be assigned to about the same 
period of time. There is not the least reason to believe 
that either of them is older than the Book of the Great 
Decease; and the argument has only been confined to it 
because it alone deals with the kind of subject which can 
give foundation to chronological conclusions. When the 
whole of the literature of the PAli Pitakas has been fully 
explored, we may perhaps be able to reach a more definite 
conclusion. 


We are in absolute ignorance as to the actual author 
of any of the texts I have translated. It is quite evident 
that they are not the work of Gotama himself; and it is 
difficult to believe that even his immediate disciples could 
have spoken of him in the exaggerated terms in which 
occasionally he is here described. On the other hand, the 
history of similar religious movements teaches us how 
quickly such notions spring up concerning the omniscience 
and sinlessness of the founder of the movement; and it 
would be better to reserve our judgment as to the impos- 
sibility, on this account alone, of those Suttas having been 
composed even by the very earliest disciples, 


It would be of less importance who composed the Suttas 
if we could be sure that they gave an accurate account of 
the teachings of the great thinker and reformer whose words 
they purport to preserve. But though, like all other writings 
of a similar character, they are doubtless based upon tra- 
ditions older than the time of their authors or final redactors, 
they cannot unfortunately be depended upon as entirely 
authentic. And it will be always difficult, even when the 
whole of the Suttas have been published, to attempt to 
discriminate between the original doctrine of Gotama, and 
the later accretions to, or modifications of it. 

But we can already make some steps towards such a 
discrimination, without much fear of being contradicted. 
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There can be little doubt but that the doctrines of the 
Four Noble Truths and of the Noble Eightfold Path, the 
‘Foundation of the Kingdom of Righteousness,’ were not 
only the teaching of Gotama himself, but were the central 
and most essential part of it. I am aware that no method 
can be more misleading, or more uncritical, than first to 
form a theory regarding the personal character of the author 
of a new religious movement—as some later critics of the 
Gospel History have done—and then to adopt those pas- 
sages in the sacred books which fit in with that character, 
and to reject those which oppose it. We cannot begin by 
postulating that Gotama was a man of high moral earnest- 
ness, and of great intellectual acuteness; and then disregard 
all the passages in which erroneous, and even puerile, opinions 
or sayings are placed in his mouth. But it does not follow 
that we are obliged either altogether to reject the evidence 
of the Buddhist Scriptures as to what Gotama did actually 
teach, or altogether to accept it. 

It will be acknowledged that the Suttas have preserved 
for us at least the belief of the earliest Buddhists—the 
Buddhists in India—as to what the original doctrines, 
taught by the Buddha himself, had been. We have in the 
Vinaya Pifaka an invaluable and indisputable record of 
the mental characteristics and capabilities of these earliest 
followers of the Buddhist faith. Sanskrit scholars are 
engaged in elucidating the history of the beliefs in which 
Gotama was brought up, and which though often modified 
and frequently denied, still underlie, throughout, all that he 
is represented to have taught. We have therefore reliable 
evidence of the system out of which, and we know the 
system into which, Gotama’s teaching was developed. This 
being so, it will be impossible to refrain, in despair, from the 
attempt to solve one of the most interesting problems which 
the history of the Aryan race presents to us. Scholars 
will never be unanimously agreed on all points; but they 
will agree in ascribing some parts of the early Buddhist 
Dharma or doctrine only to the early disciples; and after 
allowing for all reasonable doubts, they will agree in ascribing 
other parts to the great Teacher himself. I venture to think 
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that not only the Four Noble Truths, but the whole of the 
Seven Jewels of the Law, may already be placed, with 
certainty, in the latter category! 


The form, in which these Suttas have been preserved, 
deserves careful attention. Every reader will be struck at 
once with the constant repetitions. These repetitions are 
not essential, and are merely designed to facilitate the 
learning of the Suttas by heart. Writing was unknown in 
the age of the Buddha, and probably for long after his 
time. In all probability indeed, just as the Indians 
learnt from the Greeks, not the art of coinage, but the 
custom of issuing a legally authorised coinage”; so it was 
from the Greeks that they acquired, if not their earliest 
alphabet, at least the knowledge of the utility of writing. 
But even for some time after writing was generally known, 
it was considered a desecration to make use of it for the 
preservation of the sacred books. This feeling naturally 
passed away much sooner among the adherents of the 
popular religious faith of Buddhism, than it did among their 
conservative opponents. With the latter it is by no means ex- 
tinct even now, and the first record we have of the Buddhist 
Scriptures being reduced into writing is the well-known 
passage in the Dipavamsa, which speaks of their being 
recorded in books in Ceylon towards the beginning of the 
first century before the commencement of our era. And 
as all our copies of the Buddhist Pitakas are, at present, 
derived from those then in use in Ceylon, we are practically 
concerned only with those thus referred to in the Dipa- 
vamsa. °. 

The date of the Dipavamsa may be placed approxi- 
mately in the fourth century of our era; but its author 
reproduces the continued tradition of the monasteries in 


' They will be found enumerated, and shortly described, in a note below 
(pp. 62,63). Iam glad to learn that my friend Dr. Morris is preparing a full 
account of them, drawn from various parts of the Sutta Pitaka, for his forth- 
coming work to be accordingly entitled ‘ The Seven Jewels of the Law.’ 

3 See my ‘ Ancient Coins and Measures of Ceylon’ (Part VI of Numismata 
Orientalia), p. 13. 

3 Dipavamsa XX, vv. 20, a1, quoted in the Mahavamsa, p. 207. 
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which he dwelt, and he is more probably correct, than 
not, in the assertion I have quoted. It would follow that 
the Buddhist Scriptures were, till then, handed down by 
word of mouth only; and no one who is acquainted with 
the wonderful powers of memory possessed by Indian 
priests, who can devote their whole lives to the task of 
acquiring and repeating their sacred books by heart, will 
doubt for a moment the possibility of this having been 
the case. 

Two methods were adopted in India to aid this power 
(ot memory. One, adopted chiefly by the grammarians, ) 
was to clothe the rules to be remembered in very short 
enigmatical phrases (called sdtras or threads), which taxed 
the memory but little, while they required elaborate com- 
mentaries to render them intelligible. The other, the 
aap adopted in the Buddhist writings (both Sutta and 
Vinaya), was, firstly, the use of stock phrases, of which 
the commencement once given, the remainder followed as 
a matter of course; and secondly, the habit of repeating 
whole sentences, or even paragraphs, which in our modern 
books would be understood or inferred, instead of being 

expressed. . 

The stock phrases, which must be distinguished from 
the repetitions, belong certainly to a very early period of 
Buddhism, and many of them recur in Sanskrit as well as in 
Pali texts’, One result of these numerous repetitions of 
phrases and paragraphs is that the preservation of the text, 
when. once established, was rendered very easy; and that 
mistakes in the MSS. can now be easily rectified when they 
occur in such repeated passages. To edit the text of such 
portions of a Pali Sutta.is therefore a comparatively easy 
task; and it may be said of all the Suttas here translated, 
that they have thus acquired a valuable protection against 
that danger of corruption from various readings which 
often renders uncertain the text of important passages of 
works written on the very different and simpler system 

1 Several examples of such passages occur in the present volume in the 


Akankheyya- and Maha-sudassana-Suttas, where they are pointed out in the 
notes. 
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to which we are accustomed. On the other hand, however, 
the catchwords may sometimes have given rise to serious 
interpolations, | 

It is open to much doubt whether, in the numerous 
passages where such stock phrases and repetitions occur, 
the best mode of translation is to follow word for word 
the expressions found in the original (but only inserted 
there to perform a service no longer necessary), or to 
make use of contractions, the fact of their being so being 
duly pointed out, either in notes, or by some typographical 
expedient. Where, for instance, a long paragraph is devoted 
to what an elder of the Buddhist Order of Mendicants should 
do, or be, under certain given circumstances, and the whole 
paragraph is then repeated word for word, of an ordinary 
member, and of a nun, and of a lay-disciple (updsaka), 
or of a religious woman (upasik4)}, it would be possible 
to convey the whole sense intended, by translating that 
an elder of the Order, and an ordinary member, and a 
nun, and a lay-disciple of either sex, should do, or be, 
such and such things. 

But every case of repetition is not’ so simple as this; 
such curtailing destroys at least the form and the em- 
phasis of the originals; and it seemed more in accordance 
with the rules laid down in the prospectus to the Series 
of Translations from the Sacred Books of the East, of 
which this volume forms a part, to adhere in all cases 
strictly to the text. With the exception of the earlier 
chapters in the Book of the Great Decease, in which a 
few such contractions will be found mentioned in the 
notes, I have therefore reproduced almost all the repeti- 
tions. The result will not, I trust, be embarrassing to the 
reader who keeps constantly in mind the aim and origin of 
these stock phrases and repetitions, and does not allow 
the wearisome form in which they are presented to shut 
out from his view the logical sequence of the sometimes 
very striking ideas which these Suttas contain. I venture 
to go further and to maintain that it is not necessary or 


1 See below, Book of the Great Decease, Chap. III, §§ 7, 8. 
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even correct to read through the whole of passages which 
were never intended to be read. We shall do wisely when 
coming to a phrase which we already know, to make use 
of a little judicious skipping, and, noting the course of 
the argument, to pass on, with even mind, to the next 
paragraph. 


I send forth the following translations with very great 
diffidence. It is not too much to say that the discovery 
of early Buddhism has placed all previous knowledge of 
the subject in an entirely new light; and has turned the 
flank, so to speak, of most of the existing literature on 
Buddhism. I use the term ‘discovery’ advisedly, for 
though the Pali texts have existed for many years in our 
public libraries, they are only now beginning to be under- 
stood; and the Buddhism of the Pali Pifakas is not only 
a quite different thing from Buddhism as hitherto com- 
monly received, but is antagonistic to it. I cannot hope 
that the renderings of the many technical terms, now for 
the first time submitted to the judgment of students of 
early Buddhism, will all stand the test of time. So per- 
fectly dovetailed is the old Buddhist system, so utterly 
different from European Christianity are the ideas involved, 
so pregnant are the expressions used with deep and earnest 
religious feelings resting on a foundation completely apart 
from our own, that the translation of each term becomes 
a problem of great difficulty and delicacy. Where Gogerly 
or Burnouf has dealt with any word, the process has been 
easier: but there are many words they have not touched, 
and while Gogerly had no sympathy with these ancient 
beliefs, Burnouf has confined himself chiefly to later 
phases of Buddhism. There are several paragraphs— 
such as the one at Chapter I, § 12 of the Book of the 
Great Decease—which have cost me more time and 
trouble than the reader of the few words they contain 
will easily believe; and it would be impossible to add 
a note to every word justifying the rendering which was 
finally adopted to convey the Buddhist idea, without in- 
volving at the same time some misleading implication. 
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In order to call attention to the fact, when a word in 
the original Pali is one of these technical terms of the 
Buddhist system of self-training, and when therefore the 
English expression must be taken in that technical sense, 
I have throughout written the technical terms with capital 
letters ; and I would invite the special notice of the reader 
to the words thus distinguished }. 


Apart, too, from the necessity of great care in the 
rendering of single words, I have felt bound to make 
some attempt, however inadequate, to reproduce the style 
and tone of the Buddhist author, or authors. A mere 
word-for-word translation, though much easier to make, 
and perhaps more useful to those engaged in the study 
of the language would not only fail to do justice to the 
original, but would even convey a wrong impression to 
those who are interested in these works from the point 
of view of the comparative history of religious belief. 
There is a very real, though peculiar, eloquence in a 
considerable number of the prose passages, and more 
especially in the closing sections of each chapter; not 
the mere rhetorical eloquence of a clever word-painter, 
but the unconscious eloquence which springs from deep 


religious emotion. So also in the verses scattered through 


the Book of the Great Decease, while there is occasional 
doggrel, there are also one or two passages (such as I, 34; 
IV, 56; VI, 15-18, and 63) where the rhythm of the Pali 
verses is exceedingly beautiful, and the thoughts expressed 
not devoid of fancy. The translation of such passages 
has been beset with difficulty; and I am only too con- 


scious how small has been the success attained. But I 


Pid “~ 


must ask the reader constantly to bear in mind that words, 
dull and bare to us, are full of meaning to the Buddhist. 
‘The Blessed Master came to the Mango-grove’ is a very 
plain statement of supposed fact: but to the earnest 


.Buddhist the mention of ‘the Master’ calls up to his mind 


1 T regret to say that the printer has very frequently omitted to reproduce 
these capitals; but they still remain in some places, and the paragraph which 
explains them is therefore retained. 
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his highest ideal of what is wise and great and kind 
and the Mango-grove is surrounded to him with all the 
poetry, and is associated with all the tender memories 
which to the devout and earnest Christian are wrapped 
up in such names as Bethany or the Mount of Olives 
While impressed therefore with the knowledge of having 
come far short of my ideal, I feel there is for these 
reasons some justification in asking a kindly consideration 
for this first volume of English translations from the prose 
portions of the Pali Pizakas. 


T. W. RHYS DAVIDS. 


BRICK COURT, TEMPLE, 
. August, 1880. 


MAHA-PARINIBBANA- 
SUTTANTA. 


INTRODUCTION 


TO THE 


BOOK OF THE GREAT DECEASE. 


IN translating this Sutta I have followed the text pub- 
lished by my friend the late Mr. Childers, first in the 
Journal of the Royal Asiatic Society, and afterwards sepa- 
rately. In the former the text appeared in two instalments, 
the first two sheets, with many various readings in the foot- 
notes, in the volume for 1874; and the remainder, with 
much fewer various readings, in the volume for 1876. The 
reprinted text omits most of the various readings in the 
first two sheets, and differs therefore slightly in the paging. 
The letters D, S, Y, and Z, mentioned in the notes, refer to 
MSS. sent to Mr. Childers from Ceylon by myself, Subhati 
Unnanse, Yatramulle Unnanse, and Mudliar de Zoysa re- 
spectively. The MS. mentioned as P (in the first two sheets 
quoted only in the separate edition) is, no doubt, the Digha 
Nikaya MS. of the Phayre collection in the India Office 
Library. The other four are now I believe in the British 
Museum. 


The Hon. George Turnour of the Ceylon Civil Service 
published an analysis of this work in the Journal of the — 
Bengal Asiatic Society for 1839; but as he unfortunately 
skips, or only summarises, most of the difficult passages, his 
work, though a most valuable contribution for the time, 
now more than half a century ago, has not been of much 
service for the present purpose. Of much greater value 
was Buddhaghosa’s commentary contained in the Su- 
mangala Vildsini!; but the great fifth-century commen- 


1 T have used the copy made for Turnour, and now in the India Office 
Collection. 
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tator wrote of course for Buddhists, and not for foreign 
scholars; and his edifying notes and long exegetical ex- 
pansions of the text (quite in the style of Matthew Henry) 
often fail to throw light on the very points which are most. 
interesting, and most doubtful, to European readers. 

The Malalankara-vatthu, a late Pali work by a Bur- 
mese author of the eighteenth century', is based, in that 
part of it relating to the last days of the Buddha, almost 
exclusively on the Book of the Great Decease, and on 
Buddhaghosa’s commentary upon it. Bishop Bigandet’s 
translation into English of a Burmese translation of this 
- work, well known under the title of ‘The Life or Legend 
of Gaudama the Budha of the Burmese,’ affords evidence 
therefore of the traditional explanations of the text. In 
the course either of the original author’s recasting, or 
of the double translation, so many changes have taken 
place, that its evidence is frequently ambiguous and not 
always quite trustworthy: but with due caution, it may be 
used as a second commentary. 


The exact meaning which was originally intended by the 
title of the book is open to doubt. ‘ Great-Decease-Book ’ 
may as well mean ‘the Great Book of the Decease,’ as ‘the 
Book of the Great Decease.’ This book is in fact longer 
than any other in the collection, and the epithet ‘Great’ 
is often opposed in titles to a ‘Short’ Sutta of (otherwise) 
the same name?, But the epithet is also frequently intended, 
without doubt, to qualify the immediately succeeding word 
in the title?; and, though the phrase ‘Great Decease,’ as 
applied to the death of the Buddha, has not been found 
elsewhere, it is, I think, meant to do so here 4. 


1 See ‘ The Life or Legend,’ &c., third-edition, vol. ii. p.149. The date there 
given (1134 of the Burmese era =1773 .D.) is evidently the date of the 
original work, and not of the translation. Nothing is said in the book itself 
or in Bishop Bigandet’s notes of the name of the author, or of the name or 
date of the Burmese translator. 

2 There are several such pairs in the Magghima Nikaya; and the Maha- 
Satippatthana-Sutta in the Digha is the same as the Satipatthana- 
Sutta in the Magghima. 

5 E. g. in the Mah4-padhana-Sutta and Maha-sudassana-Sutta. 

* Childers seems to have been of the same opinion, vide Dict. I, 268. 
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The division of the Book into chapters, or rather Portions 
for Recitation, is found in the MSS.; the division of these 
chapters into sections has been made by myself. It will 
be noticed that a very large number of the sections have 
already been traced, chiefly by Dr. Morris and myself, in 
various other parts of the Pali Pitzakas: whole paragraphs 
or episodes, quite independent of the repetitions and stock 
phrases above referred to, recurring in two or more places. 
The question then arises whether (1) the Book of the Great 
Decease is the borrower, whether (2) it is the original source, 
or whether (3) these passages were taken over, both into it, 
and into the other places where they recur, from earlier 
sources. It will readily be understood that, in the present 
state of our knowledge, or rather ignorance, of the Pali 
Pitakas, this question cannot as yet be answered with any 
certainty. But a few observations may even now be made. 

Generally speaking the third of the above possible ex- 
planations is not only more probable in itself, but is confirmed 
by parallel instances in literatures developed under similar 
conditions, both in the valley of the Ganges and in the basin 
of the Mediterranean. 

It is quite possible that while some books—such as 
the Mah4-vagga, the Kulla-vagga, and the Digha 
Nikaya—usually owe their resemblances to older sources 
now lost or absorbed ; others—such as the Samyutta and 
the Anguttara—are always in such cases simply borrowers 
from sources still existing. 

At the time when our Book of the Great Decease was 
put into its present shape, and still more so when a Book 
of the Great Decease was first drawn up, there may well 
have been some reliable tradition as to the events that 
took place, and as to the subjects of his various discourses, 
on the Buddha’s last journey. He had then been a public 
Teacher for forty-five years; and his system of doctrine, 
which is really, on the whole, a very simple one, had already 
been long ago elaborated, and applied in numerous dis- 
courses to almost every conceivable variety of circumstances. 
What he then said would most naturally be, as it is repre- 
sented to have been, a final recapitulation of the most 


[11] Cc 
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important and characteristic temets of his religion. But 
these are, of course, precisely those subjects which are most 
fully and most frequently dealt with in other parts of the 
Pali Pizakas. No record of his actual words could have 
been preserved. It is quite evident that the speeches placed 
in the Teacher’s mouth, though formulated in the first 
person, in direct narrative, are only intended to be sum- 
maries, and very short summaries, of what was said on 
these occasions. Now if corresponding summaries of his 
previous teaching had been handed down in the Order, and 
were in constant use among them, at the time when the 
Book of the Great Decease was put together, it would be 
a safe and easy method to insert such previously existing 
summaries in the historical account as having been spoken 
at the places where the Teacher was traditionally believed 
to have spoken on the corresponding doctrines. In the 
historical book the simple summaries would sufficiently 
answer every purpose; but when each particular matter 
became the subject of a separate book or division of a 
book, the same summaries would be included, but would 
be amplified and elucidated. And this is in fact the relation 
in which several of the recurring passages, as found in the 
Book of the Great Decease, stand to the same passages 
when found elsewhere. 

On the other hand, some of the recurring passages do not 
consist of such summaries, but are actual episodes in the 
history. As an instance of these we may take the long: 
extract at the end of the first, and the beginning of the 
second chapter (I, 20-II, 3, and again II, 16-II, 24), which 
is found also in the Maha-vagga. The words are 
(nearly!) identical in both places, but in the Book of the 
Great Decease the account occurs in its proper place in 
the middle of a connected narrative, whereas in the Mahéa- 
vagga, a treatise on the Rules and Regulations of the. 
Order, it seems strangely out of place. So the passage, 
also a long one, with which the Book of the Great 


1 On the difference see the note at II, 16. It affects only a few localising 
phrases in a narrative occupying (in the translation) thirteen pages. 


INTRODUCTION. XXXV 


Decease commences (on the Seven Conditions of Welfare), 
seems to have been actually borrowed by the Anguttara 
Nikaya from our work. 

The question of these summaries and parallel passages 
cannot be adequately treated by a discussion of the in- 
stances found in any one particular book. It must be 
considered as a whole, and quite apart from the allied 
question of the ‘stock phrases’ above alluded to, in a 
discussion of all the instances that can be found in the 
Pali Pifakas. For this purpose tabulated statements are 
essential, and as a mere beginning such a statement is here 
annexed (including the passages, marked with an asterisk, 
which have every appearance of belonging to the same 
category). 


BOOK OF THE GREAT DECEASE. OTHER BOOKS, 
Chap.I (34 sections) §§ 1-10 .. Anguttara (Sutta-nipata). 
sg ‘; § 11 se »  (Xha-nipata). 
‘ 55 §§ 16,877 .. Digha(Sampasadaniya)and 
Samyutta (Satippaséhina- 
vagga). 
” P) §§ 20-34 .. Maha-vagga VI, 28. 
9 si §§1,2,3 .. Maha-vagga VI, 29. 
Digha (Satippaf/hana). 
Chap. II (35 sections) §§ 13, 14,15.. Magghima % 
Samyutta ” 
Vibhanga ‘s 
” ” §§ 16-24 ee Maha-vagea VI, 30. 
” ” §§ 27-35 .. Samyutta (Satippas‘hana- 
vagga). 
: 7 Samyutta(Iddhipada-vagga). 
Chap. III (66 sections) §§ 1-10. ' ereeamprys etn 
» 55 §§r1-zo .. Anguttara (A//ha-nipata). 
a i §§ 21-23*] .. ? Eight Assemblies. 
. iy §§ 24-32 | Anguttara (A//ha-nip&ta). 
* a §§ 33-42 Anguttara (A//ha-nipata). 
Chap. IV (58 sections) §§ 2, 3 .. Anguttara (Katuka-nipata), 
§§ 7-11 : os ” 9 


1 Omitted in Po-fa-tsu. See below, p. xxxviii. 
C2 
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BOOK OF THE GREAT DECEASE. OTHER BOOKS. 
Chap. V (69 sections) § 10 .. Anguttara (Duka-nipéata). 
r 93 §§ 16-22 ),.. 55 (Katuka-nipata). 
” 99 § 27-31 . ” ” 
0 ” § 36 .. Samyutta (Satippas‘hana- 
vagga). 
0 ” §§ 41-44 .. Digha (Mah4-sudassana- 
Sutta). 
9 55 § 60 .. ulla-vagga V, 8,1. 
99 ” § 63 .. Maha-vagga I, 38,1. 
9 9 § 68 .. ulla-vagga XI, 1, 15. 
Chap. VI (62 sections) § 16 .. Digha (Mah4-sudassana- 
Sutta). 
5 3 §§ 36-41 .. Kulla-vagga XI, 1,1. 


No Sanskrit work has yet been discovered giving an 
account of the last days of Gotama; but there are several 
Chinese works which seem to be related to ours. Of one 
especially, named the Fo Pan-ni-pan King (apparently 
Buddha-Parinibbana-Sutta, but such an expression is un- 
known in Pali), Mr. Beal says?: 

‘This appears to be the same as the Sftra known in 
the South. ... It was translated into Chinese by a Shaman 
called Fa-tsu, of the Western Tsin dynasty, circa 200 A.D.’ 

I do not understand this date. The Western Tsin 
dynasty is placed by Mr. Beal himself on the fly-leaf of 
the Catalogue at 265-313 A.D. And whether the book 
referred to is really the same work as the Book of the 
Great Decease seems to me to be very doubtful. At 
p. 160 of his ‘Catena of Buddhist Scriptures from the 
Chinese’ Mr. Beal says, that another Chinese work ‘known 
as the Maha Parinirvama Sftra’ ‘is evidently the same 
as the Maha Parinibbana Sutta of Ceylon,’ but it is quite 
evident from the extracts which he gives that it is an 
entirely different and much later work. 

On this book there would seem further to be a trans- 
lated commentary, Ta Pan-ni-pan King Lo, mentioned 


1 Omitted by Po-fa-tsu. See below, p. xxxvili. 
3 Catalogue of Buddhist Chinese Books in the India Office Library, p. 95. 
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at p. 100 of the same Catalogue, and there assigned to 
Chang-an of the Tsin dynasty (589-619 A.D.). 

At pp. 12-13 of the same Catalogue we find no less than 
seven other works, and an eighth on p. 77, not indeed 
identified with the Book of the Great Decease, but bearing 
titles which Mr. Beal represents in Sanskrit as MahApari- 
nirvava Sdtra. They purport to be translated respectively— 

A. D. 
1. By Dharmaraksha of the Northern Liang dynasty . 502-555 
2. By Dharmaraksha 
3. By Fa Hian and Buddhabhadra of the Faster Tsin 


dynasty ‘ ‘ » 317—419 
4. By Gwanabhadra and there of the eastern Tang 

dynasty . ; : : . 620-904 
5. By Dharmagupta and piers of the Western Tsin 

dynasty . : » 265-313 
6. By Fa Hian of the fine Tsin avaasty : » 317-419 
7. Unknown. 
8. By Dharmabodhi of the Former Wei dynasty . __. circa 200 


Indian author, Vasubandhu. 


Whether Nos. 1 and 2, and again 3 and 6 are the same 
is not stated; and in the Indian Antiquary for 1875 
Mr. Beal gives an account of another undated work, as 
existing in the India Office Collection, bearing a different 
title from any of the above, but which he also translates as 
Mahdaparinibbana Sutta. It purports to be the very oldest of 
the Vaipulya Sdtras, whereas the book quoted in the Catena 
is there said to be ‘one of the latest of the expanded SAtras.’ 

‘The general outline,’ says Mr. Beal’, ‘is this. Buddha, 
on a certain occasion, proceeded to Kinsinagara (sic), and 
entering a grove of Sala trees, there reposed. He received 
a gift of food from Chanda, an artisan of the neighbouring 
town. After partaking of the food he was seized with 
illness. He discoursed through the night with his disciples, 
and disputed with certain heretical teachers. At early 
dawn he turned on his right side with his head to the 
north, and died. The S4la trees bent down to form a 
canopy over his head. The account then proceeds to relate 


1 Indian Antiquary, vol. iv. p. 90. 
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the circumstances of his cremation, and the subsequent 
disputes, between the Mallas and others, for his ashes.’ 

There is a curious echo here of some of the sections 
translated below; though each particular item of the 
summary is really in contradiction with the corresponding 
part of the Pali book. There is perhaps another Chinese 
work on the death of Buddha, of the existence of which 
I have been informed, through the kind intervention of Pro- 
fessor Max Miiller, by Mr. Kasawara. It was translated by 
Po-fa-tsu between 290 and 306 A.D. It seems to be the 
same as the first mentioned above, but it contains a good 
deal of matter not found in the Mah4-parinibbAna-Sutta 
(notably an account of the Ragagaha Council, the mention 
of which is so conspicuously absent from the Pali work) ; 
and it omits many of the sections found in the Pali. Mr. 
Kasawara has been kind enough to send me the following 
details regarding those omissions, and they are of peculiar 
interest as compared with the table given above!: 


Chapters in the Pali. .Sections wanting in Chinese. 
Ist Chapter ‘ ‘ 15-18. 
3rd Chapters. 4 21-42. 
4th Chapter sok 53-56. 
5th Chapter ‘ ‘ 4-6; 16-23; 27-31; 48-51. 
6th Chapter ; ; 27; 48-50. 


There is no evidence to show that any of the above 
works are translations of our Sutta, or in any sense the 
same work. No reliance, in fact, can be placed upon the 
mere similarity of title in order to show that a Chinese 
work and an Indian one are really the same: and I regret 
that attempts should have been made to fix the date of 
Indian works by the fact that Chinese translations bearing 
similar titles are said to have been made in a certain 
period. But the above-mentioned works on the Great 
Decease will, when published, throw valuable light on the 
traditions of different, though no doubt later, schools of 
Buddhist thought; and a detailed comparison would pro- 
bably throw a very interesting light on the way in which 


1 On p. xxxvi, 
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religious legends of this kind vary and grow; and the 
existence of these Chinese translations affords ground for 
the hope that we may some day discover an earlier 
Sanskrit work on the same subject’. 


The cremation ceremonies described in the sixth chapter 
are not without interest. It would be natural enough that 
Gotama should have been buried without any of those ritual- 
istic forms the usefulness of which he denied, and without 
any appeal to gods whose power over men he ignored. 
But the tone of the narrative makes it at least possible 
that there was not really anything unusual in the method 
of his cremation ; and that the elaborate rites prescribed in 
the Brahmanical books for use at a funeral? were not, in 
practice, observed in the case of the death of any person 
other than a wealthy Brahman, or some layman of rank 
who was a devoted adherent of the Brahmans. 

In the same way we find that in those countries where 
the more ancient form of Buddhism still prevails, there are 
a few simple forms to be used in the case of the cremation 
of a distinguished Bhikkhu or Updsaka; but in ordinary 
cases bodies are buried without any ceremony. 

So in Ceylon, Robert Knox — whose rare and curious 
work, one of the most trustworthy books of travels extant, 
deserves more notice than it has received, and who was a 
captive there for many years before the natives were influ- 
enced by any contact with Europeans—says?, 

‘It may not be unacceptable to relate how they burn 
their dead. As for persons of inferior quality, they are 
interred in some convenient places in the woods (there 
being no set places for burial), carried thither by two or 
three of their friends, and buried without any more ado. 
They lay them on their backs, with their heads to the West, 
and their feet to the East, as we do. Then these people go 
and wash: for they are unclean by handling the dead. 


1 I have not been able to trace any reference to either of these Chinese 
works in Mr. Edkins’s ‘ Chinese Buddhism.’ 

2 See Max Miiller in Z. D. M. G., vol. ix. 

8 Knox’s ‘ Historical Relation of Ceylon,’ Part III, Chap. xi. 
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‘But persons of greater quality are burned, and that with 
ceremony. When they are dead they lay them out, and 
put a cloth over their privy parts; and then wash the body, 
by taking half a dozen pitchers of water and pouring upon 
it. Then they cover him with a linen cloth, and so carry 
him forth to burning. This is when they burn the body 
speedily. But otherwise they cut down a tree that may be 
proper for their purpose, and hollow it like a hog-trough, 
and put the body, being disembowelled and embalmed, into 
it, filling up all about with pepper, and so let it lie in the 
house until it be the king’s command to carry it out to the 
burning. For that they dare not do without the king’s 
order if the person deceased be a courtier. Sometimes 
the king gives no order in a great while; it may be not at 
all: therefore, in such cases, that the body may not take 
up house-room or annoy them, they dig a hole in the floor 
of their house, and put hollowed tree and all in, and cover 
it. If afterwards the king commands to burn the body, 
they take it up again, in obedience to the king —otherwise 
there it lies. 

‘Their order for burning is this: if the body be not thus 
put into a trough or hollow tree, it is laid upon one of his 
bedsteads, which is a great honour among them. This 
bedstead with the body on it, or hollowed tree with the 
body in it, is fastened with poles, and carried upon men’s 
shoulders unto the place of burning, which is some eminent 
place in the fields, or highways, or where else they please. 
There they lay it upon a pile of wood some two or three 
feet high ;—then they pile up more wood upon the corpse, 
lying thus on the bedstead or in the trough. Over all they 
have a kind of canopy built (if he be a person of very high 
quality), covered at top, hung about with painted cloth, 
and bunches of cocoa-nuts, and green boughs; and so fire 
is put to it. After all is burnt to ashes, they sweep. to- 
gether the ashes into the manner of a sugar-loaf, and hedge 
the place round from wild beasts breaking in, and they will 
sow herbs there. Thus I saw the king’s uncle, the chief 
tirinanx’ (who was, as it were, the chief primate of all the 


1 Knox's way of spelling Terunn4nsé, that is, Thera. 
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nation), burned upon a high place, that the blaze might be 
seen a great way},’ 

I myself saw an Unndansé burned very much in this 
way near the Weyangoda Court-house; and there is a long 
account in the native newspaper, the Lak-riwi-kirana 
(Ceylon Sunbeam), of the 12th March, 1870, of the crema- 
tion of a Weda-rd4la, or native doctor. Bishop Bigandet 
relates in a note in his ‘ Life or Legend of Gautama’ the 
corresponding ceremonies still in use in Burma, of which he 
has been a witness?; but cremation is apparently as seldom 
resorted to in Burma as it is in Ceylon. 

The unceremonious mode of burying the dead referred to 
by Knox is not adopted in the more settled districts on 
the sea coast. When at Galle I enquired into the funeral 
customs there prevalent, with the following result?: 

A few hours after a man has died, the relations wash the 
corpse, shave it; and, having clothed it with a strip of clean 
white cloth, place it on a bedstead covered with white cloth, 
and under a canopy (wiyana) also of white cloth. They 
then place two lamps, one to burn at the head, and the other 
at the foot of the corpse, and use perfumes. 

A coffin is then prepared, covered with black cloth; and 
the body is placed on the coffin, and is then sprinkled over 
with lavender or rose-water. The women meanwhile bow 
backwards and forwards with their hands behind their 
heads, uttering loud wailings over the deceased. 

Then the male relatives carry the coffin to the grave, 
which is dug in one of their own cocoa-nut topes near by, 
and over which is raised a more or less elaborate canopy or 
arch of cloths and evergreens (gedi-ge), adorned with the 
tender leaves and flowers of the cocoa-nut. Along the path 
also from the house to the grave young cocoa-nut leaves 
and flowers are sometimes hung, and the pathway itself is 
often spread with clean white cloths. 

The tom-tom beaters go first ; and the dull monotonous 


1 In the older editions of Knox there is a curious engraving of a body being 
thus burnt. 

4 Third edition, vol. ii. pp. 78, 79. 

3 See the Ceylon Friend for 1870, pp. 109 and following. 
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sound of their instruments of music is appropriate enough. 
Then follow some Buddhist mendicants, in number accord- 
ing to the wealth or influence of the deceased, and walking 
under a portable canopy of white cloth. Then the coffin is 
carried by the nearest male relatives, and followed by other 
male relatives and relations—no females, even the widowed 
mother of an only son, taking part in this last sad pro- 
cession. 

Three times the coffin is carried round the grave: then 
it is placed on two sticks placed across the mouth of the 
pit; and one end of a roll of white cloth is placed on the 
coffin, the other end being held by all the Unndnsés 
(Bhikkhus) whilst the people repeat three times in P&li 
the well-known formula of the Refuges (the simple Nicene 
Creed of the Buddhists) : 


‘I take my refuge in the Buddha, 
I take my refuge in the Dhamma, 
I take my refuge in the Order? 


Then the priests respond, thrice repeating in P4li the 
well-known verse discussed below?: 


‘How transient are all component things! 
Their nature’s to be born and die; 
Coming, they go; and then is best, 
When each has ceased, and all is rest!’ 


Then the Unnansés let go the roll of white cloth, and 
whilst water is poured from a goblet into a cup placed 
on a plate until the cup is full to the brim’, they again 
chaunt three times in Pali the following verses :-— 


‘As rivers, when they fill, must flow, 
And reach, and fill the distant main; 


Buddham saranam gakkhami 
Dhammam saranam gakkhami 
Samgham saranam gakkhami. 
Anikké vata samkhara uppadavaya-dhammino 
| Uppaggitva nirugghanti tesam vipasamo sukho. 
See ‘Book of the Great Decease,’ VI, 16, and the ‘ Legend of the Great King 
of Glory,’ II, 42. 
’ This ceremony is called Pe m wadanawaA. 
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So surely what is given here 
Will reach and bless the spirits there! 


If you on earth will gladly give 
Departed ghosts will gladly live! 


As water poured on mountain tops 

Must soon descend, and reach the plain; 
So surely what is given here 
Will reach and bless the spirits there1!’ 


The relations then place the coffin in the grave, and 
each throws in a handful of earth, The Unndansés then 
go away, taking the roll or rolls of cloth, one end of which 
was placed upon the coffin. The grave is filled in. Two 
lights, one at the head of it, and one at the foot, are left 
burning. And then the friends and relations return to 
the house. 

The funeral now being over, is followed by a feast ; 
for though nothing may be cooked in a house or hut in 
which there is a corpse, yet plenty of food has been brought 
in from neighbouring tenements by the relations of the 
deceased. 

There is, however, yet another very curious ceremony 
to be gone through. Three or seven days—whichever, 
according to the rules of astrology, is a lucky day—after 
the deceased person died, an Unnansé is duly invited to 
the house in which the deceased died. He arrives in the 
evening ; reads bana (that is, the Word, passages from the 
sacred books) throughout the night; and in the morning 
is presented with a roll of white cloth, and is asked to 
partake of food, chiefly of course curries, of those different 
kinds of which the deceased had been most particularly 
fond. 


, Yatha varivaha pfirad paripfirenti sigaram 
Evam eva ito dinnam petanam upakappati. 


Ito dinnena yapenti peta kalakata tahim. 


Unname udakam vatiam yatha ninnam pavattati 
Evam eva ito dinnam petanam upakappati. 


These verses occur in the Tirokudda-Sutta of the Khuddaka-Pasha, but in a 
different order. 
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This ceremony is called Mataka Danaya (Gift for 
the Dead), and the previous feast is called Mataka 
Bhatta (Feast in honour of the Dead): the two combined 
taking the place of an ancient rite observed in pagan, 
pre-Buddhistic, times, and then also called Mataka Bhatta, 
in which offerings were made to the Petas; that is, to 
the manes, or departed ghosts, of ancestors and near 
relations. Such offerings are of course forbidden to Bud- 
dhists!, and it is a very instructive instance of a survival in 
belief, of the effect of the natural reluctance to make much 
change in the mode of paying the customary funeral re- 
spect to deceased friends, that the kind of food supposed 
to be most appreciated by the dead should still be used in 
the Buddhist funeral rites. 

Another part of the ceremony, that part where one end 
of a roll of cloth is placed on the coffin while the other end 
is held by all the assembled Unndansés?, is a fragment of 
ritualistic symbolism which deserves attention. The mem- 
bers of the Buddhist Order of Mendicants were enjoined to 
avoid all personal decoration of any kind; and to attire 
themselves in cloths of no value, such as might be gathered 
from a dust heap (Pamsu-kfla), or even from a cemetery. 
This was a principle to be followed, not a literal rule to be 
observed ; and therefore from the first presents of strips of 
plain white cotton cloth, first torn in pieces to deprive 
them of any commercial value, then pieced together again 
and dyed a dull orange colour to call to mind the colour of 
old worn out linen, were the material from which the 
mendicants’ clothing was actually made. But the duty of 
contempt for dress (called Pamsu-kflikanga, from the 
dust heap) was never lost sight of, and advantage was taken 
of the gifts given by the faithful at funerals to impress this 
duty upon the minds of the assembled Bhikkhus. 

Nothing is known of any religious ceremony having been 
performed by the early Buddhists in India, whether the 
person deceased was a layman, or even a member of the 


1 Compare the Mataka-Bhatta-Gataka (No. 18), translated in ‘ Buddhist 
Birth Stories,’ vol. i. pp. 226 and following. 
2 See p. xiii. 
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Order. The Vinaya Pitaka, which enters at so great length 
into all the details of the daily life of the recluses, has 
no rules regarding the mode of treating the body of a 
deceased Bhikkhu. It was probably burnt, and very much 
in the manner described in the- last chapter of our Sutta 
—that is to say, it was reverently carried out to some 
convenient spot, and there simply cremated on a funeral 
pyre without any religious ritual, a small tope being more 
often than not erected over the ashes. Though funerals 
are, naturally, not unfrequently mentioned in the historical 
books, and in the Birth Stories, there is nowhere any 
reference to a recognised mode of performing any religious 
ceremony }, 


The date of the Great Decease is not quite certain. 
The dwellers in the valley of the Ganges, for many genera- 
tions after Gotama’s death, were a happy people, who had 
no need of dates; and it was only long afterwards, and in 
Ceylon, that the great event became used as the starting- 
point for chronological calculations, as the Buddhist era. 

The earliest use of the Buddha’s Parinibbana as such 
an era is in an Inscription of King Nissanka Malla’s, of the 
twelfth century A.D., published by me in the Journal of 
the Royal Asiatic Society for 1875. Both in the historical 
records of Ceylon, and in those passages of the Purazas 
which are the nearest approach to historical records in 
India, the chronology is usually based on the lists of kings, 
just as it is in the Old Testament. Only by adding to- 
gether the lengths of the reigns of the intermediate kings 
is it possible to calculate the length of the time that is said 
to have elapsed between any two given events. 

If these lists of kings had been accurately kept from 


? Compare Mahavamsa, pp. 4,125, 129,199, 223-225, and Chap. 39, verse 28; 
Gataka I, 166, 181, 402; II, 6; Dasaratha Gataka, pp. 1, 21, 22, 26, &c.; 
Dhammapada Commentary, pp. 94, 205, 206, 222, 359; Hatthavana-galla- 
vihara-vamsa, Chap. IX; Hardy, ‘Eastern Monachism,’ pp. 322-324. 

The words Saddham, Uddhadehikam, and Nivapo, given in Childers, 
refer to pagan rites. 


On funerals among Buddhists in Japan, see Miss Bird’s ‘ Unbeaten Tracks,’ 
vol. i, 
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possibly derived from a northern Buddhist Sanskrit work 
—the date of the Buddha’s death is fixed at five hundred 
years before the time of Milinda!, who certainly reigned 
about a century after Christ. I am, therefore, of opinion 
that the hitherto accepted date of the Buddha’s death 
should be modified accordingly. 

This would make the date of the Great Decease about 
420-400 B.C. (very possibly a year or two later), and the date 
of Gotama’s birth therefore eighty years earlier, or in round 
numbers about 500 B.C. 

I have discussed the whole question at full length in my 
‘Ancient Coins and Measures of Ceylon,’ written in ampli- 
fication of a paper read in 1874 before the Royal Asiatic 
Society ; and to that work I must refer any reader, who 
may take interest in these chronological discussions, for 
ampler details. I have been able here to present only a 
summary of an argument which is in so far of little im- 
portance, inasmuch as the rectification which I have ven- 
tured to propose only differs by a little more than half a 
century from the earliest date which can in any case be 
suggested as approximately correct (that is about 485 B.C.). 
The date 543 B.C., still unfortunately accepted outside the 
circle of students of Buddhism, is now acknowledged to 
be too early by all scholars who have seriously considered 
the subject. , 


1 Trenckner, p. 3. Mr. Trenckner says in his preface that Buddhaghosa 
quotes this work, but unfortunately he does not give any reference. See the 
note below on our Sutta, Chap. VI, § 3. 

See, for instance, Max Duncker, ‘History of Antiquity,’ vol. iv. p. 364. On 
the dated Edict, ascribed by some to Asoka, see my note loc. cit., and Olden- 
berg, ‘ Introd. to the Mahf-vagga,’ p. xxxviii. 
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MAHA-PARINIBBANA-S 


CuHaptTer I, pee at oe 


11, Thus have I heard. The Bidssed’ One was 
once dwelling in Ragagaha, on the hill called the 
Vulture’s Peak. Now at that time Agdtasattu, the 
son of the queen-consort of Videha origin ?, the king 
of Magadha, was desirous of attacking the Vaggians ; 
and he said to himself, ‘I will root out these Vag- 


1 Sections 1-10, inclusive, recur in the Vaggi Vagga of the 
Sutta Nipata in the Anguttara Nikadya; and there is a curiously 
incorrect version of § 3 in the Fa Kheu Pi Hu, translated from 
the Chinese by Mr. Beal, under the title of ‘The Dhammapada 
from the Buddhist Canon,’ pp. 165, 166. 

2 AgAtasattu Vedehiputto. The first word is not a per- 
sonal name, but an official epithet, ‘he against whom there has 
arisen no (worthy or equal) foe ;’ the second gives us the maiden 
family, or tribal (not personal) name of his mother. Persons of 
distinction are scarcely ever mentioned by name in Indian Buddhist 
books, a rule applying more especially to kings, but extended 
not unfrequently to private persons. Thus Upatissa, the earnest 
and thoughtful disciple whom the Buddha himself declared to be 
‘the second founder of the kingdom of righteousness,’ is referred 
to either as Dhamma-senapati or as Sariputta; epithets of cor- 
responding origin to those in the text. By the Gains Agdatasattu 
is called Kfizika or Kozika, which again is probably not the name 
given to him at the rice-eating (the ceremony corresponding to 
infant baptism), but a nickname acquired in after life. 


[11] B 
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gians, mighty and powerful! though they be, I will 
destroy these Vaggians, I will bring these Vaggians 
to utter ruin!’ 

2. So he spake to the Brahman-Vassak4ra, the 
prime-minister of Magadha, and said: 

‘Come now, O Br&hman, do you go to the Blessed 
One, and bow down in adoration at his feet on my 
behalf, and enquire in my name whether he is free 
from illness and suffering, and in the enjoyment of 
ease and comfort, and vigorous health. Then tell 
him that Agatasattu, son of the Vedehi, the king of 
Magadha, in his eagerness to attack the Vaggians, 
has resolved, “1 will root out these Vaggians, mighty 
and powerful though they be, I will destroy these 
Vaggians, I will bring these Vaggians to utter ruin!” 
And bear carefully in mind whatever the Blessed 
One may predict, and repeat it to me. For the 
Buddhas speak nothing untrue!’ | 

3. Then the Brahman Vassakdra hearkened to the 
words of the king, saying, ‘ Be it as you say.’ And 
ordering a number of magnificent carriages to be 
made ready, he mounted one of them, left Ragagaha 
with his train, and went to the Vulture’s Peak, 
riding as far as the ground was passable for car- 


1 Evammahiddhike evammahanubh4ave. There is nothing 
supernatural about the iddhi here referred to. Etena tesan 
samagga-bhavan kathesi says the commentator simply: thus 
referring the former agjective to the power of union, as he does 
the second to the power derived from practice in military tactics 
(hatthisippAdfhi). The epithets are, indeed, most commonly 
applied to the supernatural powers of Devatas, Nagas, and other 
fairy-like beings; but they are also used, sometimes in the simple 
sense of this passage, and sometimes in the other sense, of Buddhas 
and of other Arahats. See M. P. S. 12, 43; M. Sud. S. 49-53; 


Gat. I, 34, 35, 39, 41. 
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riages, and then alighting and proceeding on foot 
to the place where the Blessed One was. On 
arriving there he exchanged with the Blessed One 
the greetings and compliments of friendship and 
civility, sat down respectfully by his side [and then 
delivered to him the message even as the king had 
commanded?],. 

4. Now at that time the venerable Ananda was 
standing behind the Blessed One, and fanning him, 
‘And the Blessed One said to him: ‘Have you - 
heard, Ananda, that the Vaggians hold full and 
frequent public assemblies ?’ 

‘Lord, so I have heard,’ replied he. 

‘So long, Ananda,’ rejoined the Blessed One, ‘as 
the Vaggians hold these full and frequent public 
assemblies; so long may they be expected not to 
decline, but to prosper.’ 

[And in like manner questioning Ananda, and 
receiving a similar reply, the Blessed One declared 
as follows the other conditions which would ensure 
the welfare of the Vaggian confederacy ?.] 

‘So long, Ananda, as the Vaggians meet together 
in concord, and rise in concord, and carry out 
their undertakings in concord—so long as they 
enact nothing not already established, abrogate 
nothing that has been already enacted, and act in 
accordance with the ancient institutions of the 
Vaggians as established in former days—so long 
as they honour and esteem and revere and support 
the Vaggian elders, and hold it a point of duty to 
hearken to their words—so long as no women or girls 


1 § 2 repeated. 
3 In the text there is a question, answer, and reply with each 
clause. 
B 2 
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belonging to their clans are detained among them 
by force or abduction—so long as they honour and 
esteem and revere and support the Vaggian shrines? 
in town or country, and allow not the proper offerings 
and rites, as formerly given and performed, to fall into 
desuetude—so long as the rightful protection, defence, 
and support shall be fully provided for the Arahats 
among them, so that Arahats from a distance may 
enter the realm, and the Arahats therein may live at 
-ease—so long may the Vaggians be expected not 
to decline, but to prosper.’ 

5. Then the Blessed One addressed Vassakara 

the Brahman, and said: 
_ ‘When I was once staying, O Brahman, at Vesili 
at the Sérandada Temple?, I taught the Vaggians 
these conditions of welfare; and so long as those 
conditions shall continue to exist among the Vag- 
gians, so long as the Vaggians shall be well instructed 
in those conditions, so long may we expect them 
not to decline, but to prosper.’ 

“We may expect then,’ answered the Brahman, ‘the 
welfare and not the decline of the Vaggians when 
they are possessed of any one of these conditions of 
welfare, how much more so when they are possessed 
of all the seven. So, Gotama, the Vaggians cannot 
be overcome by the king of Magadha; that is, not 
in battle, without diplomacy or breaking up their 
alliance*, And now, Gotama, we must go; we are 
busy, and have much to do.’ 


1 Ketiyani, which Sum. Vil. explains as Yakkha-fetiyani. 

* The commentator adds that this was a vihara erected on the 
site of a former temple of the Yakkha Sarandada. 

> ‘Overcome’ is literally ‘done’ (akarazfya), but the word 
evidently has a similar sense to that which ‘done’ occasionally has 


I. MAHA-PARINIBBANA-SUTTA. 5 


‘Whatever you think most fitting, O Brahman,’ 
was the reply. And the Brahman Vassakéra, de- 
lighted and pleased with the words of the Blessed 
One, rose from his seat, and went his way. 


6. Now soon after he had gone the Blessed One 
addressed the venerable Ananda, and said: ‘ Go now, 
Ananda, and assemble in the Service Hall such of 
the Brethren! as live in the neighbourhood of 
Ragagaha.’ 


in colloquial English. The Sum. Vil. (fol. ¢t) says akarantfy4, 
akatabba agahetabba: yadidan, nipata-mattan: yuddhas- 
sati, karamatthe sami-vakanan, abhimukhena yuddhena 
gahetun na sakk4 ti attho. Upalapan4, which I have only 
* met with here, must mean ‘humbug, cajolery, diplomacy ;’ see the 
use of the verb upa-lapeti, at Maha Vagga V, 2, 21; Gt. II, 266, 
267; Pat. in the 7oth Pa%. Sum. Vil. explains it, at some length, 
as making an alliance, by gifts, with hostile intent, which comes 
to much the same thing. The root I think is lf. 

1 The word translated ‘ brethren’ throughout is in the original 
bhikkhf, a word most difficult to render adequately by any word 
which would not, to Christians and in Europe, connote something 
different from the Buddhist idea. A bhikkhu, literally ‘ beggar,’ 
was a disciple who had joined Gotama’s order ; but the word refers 
to their renunciation of worldly things, rather than to their conse- 
quent mendicancy; and they did not really beg in our modern 
sense of the word. Hardy has ‘priests;’ I have elsewhere used 
‘monks’ and sometimes ‘beggars’ and ‘members of the order.’ 
- This last is, I think, the best rendering ; but it is too long for con- 
stant repetition, as in this passage, and too complex to be a really 
good version of bhikkhu. The members of the order were not 
priests, for they had no priestly powers. They were not monks, for 
they took no vow of obedience, and could leave the order (and 
constantly did so and do so still) whenever they chose. They 
were not beggars, for they had none of the mental and moral 
qualities associated with that word. ‘ Brethren’ connotes very much 
the position in which they stood to one another; but I wish there 
were a better word to use in rendering bhikkhu. 
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And he did so; and returned to the Blessed One, 
and informed him, saying: 

‘The company of the Brethren, Lord, is assem- 
bled, let the Blessed One do as seemeth to him fit.’ 

And the Blessed One arose, and went to the 
Service Hall; and when he was seated, he addressed 
the Brethren, and said: 

‘T will teach you, O mendicants, seven conditions 
of the welfare of a community. Listen well and 
attend, and I will speak.’ 

‘Even so, Lord,’ said the Brethren, in assent, to 
the Blessed One; and he spake as follows : 

‘So long, O mendicants, as the brethren meet 
together in full and frequent assemblies—so long 
as they meet together in concord, and rise in con- 
cord, and carry out in concord the duties of the — 
order — so long as the brethren shall establish 
nothing that has not been already prescribed, and 
abrogate nothing that has been already established, 
and act in accordance with the rules of the order as 
now laid down—so long as the brethren honour and 
esteem and revere and support the elders of expe- 
rience and long standing, the fathers and leaders 
of the order, and hold it a point of duty to hearken 
to their words—so long as the brethren fall not 
under the influence of that craving which, springing 
up within them, would give rise to renewed exist- 
ence’—so long as the brethren delight in a life 
of solitude—so long as the brethren so train their 
minds? that good and holy men shall come to 
them, and those who have come shall dwell at ease 


* *Ponobhavika’ punabbhava-dayika. (S. V. fol. 40.) 
* *Pakkattam yeva satim upa//hapessantt’ ti attano ab- 
bhantare satim upa/fhapessanti. (S. V. fol. /0.) 
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——_so long may the brethren be expected, not to 
decline, but to prosper. So long as these seven con- 
ditions shall continue to exist among the brethren, so 
long as they are well-instructed in these conditions, 
so long may the brethren be expected not to decline, 
but to prosper.’ | 

7. ‘Other seven conditions of welfare will I teach 
you, O brethren. Listen well, and attend, and I 
will speak.’ 

And on their expressing their assent, he spake 
as follows: 

‘So long as the brethren shall not engage in, 
or be fond of, or be connected with business—so 
long as the brethren shall not be in the habit 
of, or be fond of, or be partakers in idle talk—so 
long as the brethren shall not be addicted to, or 
be fond of, or indulge in slothfulness—so long 
as the brethren shall not frequent, or be fond of, 
or indulge in society—so long as the brethren 
shall neither have, nor fall under the influence of, 
sinful desires—so long as the brethren shall not 
become the friends, companions, or intimates of 
sinners—so long as the brethren shall not come 
to a stop on their way [to Nirv4za1] because they 


1‘Oramattakena’ tiavaramattakena appamattakena. ‘An- 
tara’ ti arahattam appatva vaetth’antare. ‘Vosanan’ ti.... 
osakkanam idam vuttam hoti. Ydva sila-parisuddhi-mat- 
tena v4 vipassana-mattena va sotapanna-bhava-mattena va 
sakadag4mi-bhava-mattena v4 anagami-bhava-mattena va 
‘vosdnam’ na ‘Apaggissanti’ ndma ‘vuddhi yeva bhikkhf- 
nam patikamkha no parihani.’ S. V. (fol. trz). This is an inter- 
esting analogue to Philippians iii. 13: ‘I count not myself to have 
apprehended: but this one thing I do, forgetting those things which 
are behind, and reaching forth unto those things which are before, 
I press toward the mark,’ &c. See also below, Chap. V, § 68. 
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have attained to any lesser thing—so long may the 
brethren be expected not to decline, but to prosper. 

‘So long as these conditions shall continue to 
exist among the brethren, so long as they are in- 
structed in these conditions, so long may the brethren 
be expected not to decline, but to prosper.’ 

8. ‘Other seven conditions of welfare will I teach 
you, O brethren. Listen well, and attend, and I 
will speak.’ | | 

And on their expressing their assent, he spake 
as follows : | 

‘So long as the brethren shall be full of faith, 
modest in heart, afraid of sin’, full of learning, strong 
in energy, active in mind, and full of wisdom, so 
long may the brethren be expected not to decline, 
but to prosper. 

‘So long as these conditions shall continue to 
exist among the brethren, so long as they are in- 
structed in these conditions, so long may the brethren 
be expected not to decline, but to prosper.’ 

9g. ‘Other seven conditions of welfare will I teach 
you, O brethren. Listen well, and attend, and I 
will speak.’ 

And on their expressing their assent, he spake 
as follows: 


? The exact distinction between hiri and ottappa is here ex- 
plained by Buddhaghosa as follows: 

‘Hirimana’ ti papa-giguékhana-lakkhamaya hiriya yut- 
takitta. ‘Ottapt’ ti papato bhaya-lakkhamena ottappena sa- 
mannagata: that is, loathing sin as contrasted with fear of sin. 
But this is rather a gloss than an exact and exclusive definition. © 
Ahirika is shamelessness, anotappam frowardness. At Gat. I, 
207 we find hiri described as subjective, and ottappa as objec- 


tive, modesty of heart as contrasted with decency in outward 
behaviour. 
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‘So long as the brethren shall exercise themselves 
in the sevenfold higher wisdom, that is to say, in 
mental activity, search after truth, energy, joy, peace, 
earnest contemplation, and equanimity of mind, so 
long may the brethren be expected not to decline, 
but to prosper. 

‘So long as these conditions shall continue to 
exist among the brethren, so long as they are in- 
structed in these conditions, so long may the brethren 
be expected not to decline, but to prosper.’ 

10. ‘Other seven conditions of welfare will I teach 
you, O brethren. Listen well, and attend, and I 
will speak.’ 

And on their expressing their assent, he spake 
as follows: . 

‘So long as the brethren shall exercise themselves 
in the sevenfold perception due to earnest thought, 
that is to say, the perception of impermanency, of 
non-individuality!, of corruption, of the danger of sin, 
of sanctification, of purity of heart, of Nirv4za, so 
long may the brethren be expected not to decline, 
but to prosper. 

‘So long as these conditions shall continue to exist 
among the brethren, so long as they are instructed 
in these conditions, so long may the brethren be 
expected not to decline, but to prosper.’ 

11. ‘Six conditions of welfare will I teach you, O 
brethren. Listen well, and attend, and I will speak.’ 

And on their expressing their assent, he spake 
_ as follows: 


? For a further explanation of the meaning of anattam see 
Gotama’s second discourse in the Maha Vagga I, 6: 38-47. 
Buddhaghosa makes no special comment here on either of the 
seven perceptions. 
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‘So long as the brethren shall persevere in kind- 
ness of action, speech, and thought amongst the 
saints, both in public and in private—so long as 
they shall divide without partiality, and share in 
common with the upright and the holy, all such 
things as they receive in accordance with the 
just provisions of the order, down even to the mere 
contents of a begging bowl—so long as the brethren 
shall live among the saints in the practice, both 
in public and in private, of those virtues which (un- 
broken, intact, unspotted, unblemished) are produc- 
tive of freedom !, and praised by the wise; which are 
untarnished by the desire of future life, or by the 
belief in the efficacy of outward acts?; and which 
are conducive to high and holy thoughts-—so long as 
the brethren shall live among the saints, cherishing, 
both in public and in private, that noble and saving 
faith which leads to the complete destruction of the 
sorrow of him who acts according to it—so long 
may the brethren be expected not to decline, but 
to prosper. 

‘So long as these six conditions shall continue to 


1 Buddhaghosa takes this in a spiritual sense, ‘tani pan’ etani 
(stlani) tazha-dasavyato mofetva bhugissa-bh4va-kara- 
nato bhugissani:’ that is, ‘These virtues are bhugissani be- 
cause they bring one to the state of a free man by delivering him 
from the slavery of craving.’ 

7 Tanha-diffhihi apardma/shatta, idam nama tvam Apan- 
napubbo ti kenafi paramasthum asakkuneyyatta a, ‘apa- 
radma/fhani’ (S.V. fol. #&), that is, ‘These virtues are called 
aparama/‘hani because they are. untarnished by craving or de- _ 
lusion, and because no one can say of him who practices them, 
“you have been already guilty of such and such a sin.”’ Craving 
is here the hope of a future life in heaven, and delusion the 
belief in the efficacy of rites and ceremonies (the two nissayas) 
which are condemned as unworthy inducements to virtue. 
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exist among the brethren, so long as they are in- 
structed in these six conditions, so long may the 
brethren be expected not to decline, but to prosper.’ 


12. And whilst the Blessed One stayed there at 
Ragagaha on the Vulture’s Peak he held that com- 
prehensive religious talk with the brethren on the 
nature of upright conduct, and of earnest contem- 
plation, and of intelligence. ‘Great is the fruit, 
great the advantage of earnest contemplation when 
set round with upright conduct. Great is the fruit, 
great the advantage of intellect when set round with 
earnest contemplation. The mind set round with 
intelligence is freed from the great evils, that is. 
to say, from sensuality, from individuality, from 
delusion, and from ignorance?’ 


1 This paragraph is spoken of as if it were a well-known sum- 
mary, and it is constantly repeated below. The word I have 
rendered ‘ earnest contemplation’ is samAdhi, which occupies in 
the Pali Pifakas very much the same position as faith does in the 
New Testament; and this section shows that the relative import- 
ance of samadhi, pavna, and stla played a part in early Bud- 
dhism just as the distinction between faith, reason, and works 
did afterwards in Western theology. It would be difficult to find 
a passage in which the Buddhist view of the relation of these 
conflicting ideas is stated with greater beauty of thought, or equal 
succintness of form. | 

The expression ‘set round with’ is in Pali paribhavita, which 
Dr. Morris holds to be etymologically exactly parallel to our 
phrase ‘ perfected by,’ on the ground that facio is a causal of the 
Latin representative of the Sanskrit root bhi. In the Ketokhila 
Sutta of the Magghima Nik4ya eggs are said to be paribhavitani 
by a brooding hen. Buddhaghosa says simply sila-paribhavito 
tiddesu yamhi sile ‘Aatva magga-samadhim nibbattenti 
so tena silena paribhavito. ‘The samadhi belonging to 
the (Noble Eightfold) Path is said to be paribhavito by that 
virtue, in which they (that is, the converted) are steadfast whilst 
they practice the samadhi.’ 


12 THE BOOK OF THE GREAT DECEASE. CH. 


13. Now when the Blessed One had sojourned 
at Ragagaha as long as he pleased, he addressed 
the venerable Ananda, and said: ‘Come, Ananda, 
let us go to Ambalaéthika.’ 

‘So be it, Lord!’ said Ananda in assent, and the 
Blessed One, with a large company of the brethren, 
proceeded to Ambalad¢hika. 

14. There the Blessed One stayed in the king's 
house and held that comprehensive religious talk 
with the brethren on the nature of upright conduct, 
and of earnest contemplation, and of intelligence. 
‘Great is the fruit, great the advantage of earnest 
contemplation when set round with upright conduct. ~ 
Great is the fruit, great the advantage of intellect 
when set round with earnest contemplation. The 
mind set round with intelligence is freed from the 


great evils, that is to say, from sensuality, from 


individuality, from delusion, and from ignorance.’ 


15. Now when the Blessed One had stayed as 
long as was convenient at Ambala/¢#ik4, he ad- 
dressed the venerable Ananda, and said: ‘Come, 
Ananda, let us go on to Nalanda.’ 

‘So be it, Lord!’ said Ananda, in assent, to the 
Blessed One. 

Then the Blessed One proceeded, with a great 
company of the brethren, to Nalanda; and there, at 
Nalanda, the Blessed One stayed in the Pavarika 
mango grove. 

16. 1Now the venerable Sariputta came to the 


1 This conversation is given at length in the Sampasadaniya 
Sutta of the Digha Nikaya, and also in the Satipa//‘Aana Vagga 
of the Samyutta Nikaya. I have compressed mere repetitions at 
the places marked with [ ] where the preceding clauses are, in the 
text, repeated in full. 
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place where the Blessed One was, and having 
saluted him, took his seat respectfully at his side, 
and said: ‘Lord! such faith have I in the Blessed 
One, that methinks there never has been, nor will 
there be, nor is there now any other, whether 
Samamza or Brahman, who is greater and wiser than 
the Blessed One, that is to say, as regards the 
higher wisdom.’ 

‘Grand and bold are the words of thy mouth, 
S4riputta: verily, thou hast burst forth into a song 
of ecstasy! of course then thou hast known all the 
Blessed Ones who in the long ages of the past have 
been Arahat Buddhas, comprehending their minds 
with yours, and aware what their conduct was, what 
their doctrine, what their wisdom, what their mode 
of life, and what salvation they attained to ?’ 

‘Not so, O Lord!’ 

‘Of course then thou hast perceived all the 
Blessed Ones who in the long ages of the future 
shall be Arahat Buddhas comprehending [in the 
same manner their whole minds with yours] ?’ 

‘Not so, O Lord!’ 

‘But at least then, O Sariputta, thou knowest me 
as the Arahat Buddha now alive, and hast pene- 
trated my mind [in the manner I have mentioned]!’ 

‘Not even that, O Lord!’ 

‘You see then, Sariputta, that you know not the 
hearts of the Arahat Buddhas of the past and of the 
future. Why therefore are your words so grand 
and bold? Why do you burst forth into such a 
song of ecstasy ?’ 

17, ‘O Lord! I have not the knowledge of the 
hearts of the Arahat Buddhas that have been, and 
are to come, and now are. I only know the lineage - 
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of the faith. Just, Lord, as a king might have a 
border city, strong in its foundations, strong in its 
ramparts and torazas, and with one gate alone; and 
the king might have a watchman there, clever, ex- 
pert, and wise, to stop all strangers and admit only 
friends. And he, on going over the approaches all 
round the city, might not so observe all the joints 
and crevices in the ramparts of that city as to know 
where even a cat could get out. That might well 
be. Yet all living things of larger size that entered 
or left the city, would have to do so by that gate. 
Thus only is it, Lord, that I know the lineage of 
the faith. I know that the Arahat Buddhas of the 
past, putting away all lust, ill-will, sloth, pride, and 
doubt; knowing all those mental faults which make 
men weak; training their minds in the four kinds of 
mental activity; thoroughly exercising themselves 
in the sevenfold higher wisdom, received the full 
fruition of Enlightenment. And I know that the 
Arahat Buddhas of the times to come will [do the 
same]. And I know that the Blessed One, the 
Arahat Buddha of to-day, has [done so] now.’ 


18. There in the Pavarika mango grove the 
Blessed One held that comprehensive religious talk 


1 The tertium quid of the comparison is the completeness of 
the knowledge. Sériputta acknowledges that he was wrong in 
jumping to the wide conclusion that his own lord and master was 
the wisest of all the teachers of the different religious systems that 
were known to him. So far—after the cross-examination by the 
Buddha—he admits that his knowledge does not reach. But he 
maintains that he does know that which is, to him, after all the 
main thing, namely, that all the Buddhas must have passed through 
the process here laid down as leading up to Buddhahood. The 
P4li of ‘ the full fruition of Enlightenment’ is anuttaram samma- 
sambodhim, which might be rendered ‘Supreme Buddhahood, 


¢ 
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with the brethren on the nature of upright conduct, 
and of earnest contemplation, and of intelligence. 
‘Great is the fruit, great the advantage of earnest 
contemplation when set round with upright conduct. 
Great is the fruit, great the advantage of intellect 
when set round with earnest contemplation. The 
mind set round with intelligence is freed from the 
great evils, that is to say, from sensuality, from 
individuality, from delusion, and from ignorance.’ 


19. Now when the Blessed One had stayed as 
long as was convenient at Nalanda, he addressed 
the venerable Ananda, and said: ‘Come, Ananda, 
let us go on to Pa/aligdma. 

‘So be it, Lord!’ said Ananda, in assent, to the 
Blessed One. 

Then the Blessed One proceeded, with a great 
company of the brethren, to Pa/aligama. 

20. 1 Now the disciples at Pa¢aligama heard of his 
arrival there, and they went to the place where he 
was, took their seats respectfully beside him, and 
invited him to their village rest house. And the 
Blessed One signified, by silence, his consent. 

21. Then the Pa/aligdma disciples seeing that he 
had accepted the invitation, rose from their seats, 
and went away to the rest house, bowing to the 
Blessed One and keeping him on their right as they 
past him?. On arriving there they made the rest 


' From this sentence down to the end of the verses at Chap. IT, 
§ 3, is, with a few unimportant variations, word for word the same 
as Maha Vagga VI, 28, 1, to VI, 29, 2, 

2 It would be very rude to have left him otherwise. So in 
Europe a similar custom is carried still further, persons leaving the 
royal presence being expected to go out backwatds. 
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house fit in every way for occupation ?, placed seats 
in it, set up a water-pot, and fixed an oil lamp. 
Then they returned to the Blessed One, and bowing, 
stood beside him, and said: ‘All things are ready, 
Lord! It is time for you to do what you deem 
most fit.’ 

22. And the Blessed One robed himself, took his 
bowl and other things, went with the brethren to 
the rest house, washed his feet, entered the hall, 
and took his seat against the centre pillar, with his 
face towards the east. And the brethren also, after 
washing their feet, entered the hall, and took their 
seats round the Blessed One, against the western 
wall, and facing the east. And the Paéaligima disci- 
ples too, after washing their feet, entered the hall, 
and took their seats opposite the Blessed One, against 
the eastern wall, and facing towards the west. 

23. ?Then the Blessed One addressed the P4/ali- 
gama disciples, and said : ‘ Fivefold, O householders, 
is the loss of the wrong-doer through his want of 
rectitude. In the first place the wrong-doer, devoid 
of rectitude, falls into great poverty through sloth ; 
in the next place his evil repute gets noised abroad ; 
thirdly, whatever society he enters—whether of 
Brahmans, nobles, heads of houses, or Samazas— 


1 With reference to Oldenberg’s note at Maha Vagga, p. 384, it 
may be mentioned that Buddhaghosa says here, ‘sabba-santha- 
rin’ ti yatha sabbam santhatam yeva. (S.V. fol. Ze.) 

2 The following sentences contain a synopsis of what was merely 
the elementary righteousness, the Adi-brahma-fariyam, quite 
distinct from, and not for a moment to be compared in glory with 
the Magga-brahma-ariyam, the system developed in the Noble 
Eightfold Path. It will have been seen above, § 11, that the latter, 
to be perfect, must be untarnished by the attraction of the hope of 
heaven or the fear*of hell. 
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he enters shyly and confused; fourthly, he is full 
of anxiety when he dies; and lastly, on the dis- 
solution of the body, after death, he is reborn into 
some unhappy state of suffering or woe’. This, O 
householders, is the fivefold loss of the evil-doer!’ 

24. ‘Fivefold, O householders, is the gain of the 
well-doer through his practice of rectitude. In the 
first place the well-doer, strong in rectitude, acquires 
great wealth through his industry ; in the next place, 
good reports of him are spread abroad; thirdly, 
whatever society he enters—whether of nobles, Brah- 
mans, heads of houses, or members of the order— 
he enters confident and self-possessed ; fourthly, he 
dies without anxiety; and lastly, on the dissolution 
of the body, after death, he is reborn into some 
happy state in heaven. This, O householders, is 
the fivefold gain of the well-doer.’ 

25. When the Blessed One had thus taught the 
disciples, and incited them, and roused them, and 
gladdened them, far into the night with religious 
discourse, he dismissed them, saying, ‘ The night ts 
far spent, O householders. It is time for you to do 
what you deem most fit.’ ‘Even so, Lord!’ answered 
the disciples of Pa¢aligama, and they rose from’ their 
seats, and bowing to the Blessed One, and keeping 
him on their right hand as they passed him, they 
departed thence. 

And the Blessed One, not long after the disciples 


1 Four such states are mentioned, apdya, duggati, vinipato, 
and nirayo, all of which are temporary states. The first three 
seem to be synonyms. The last is one of the four divisions into 
which the first is usually divided, and is often translated hell; but 
riot being an eternal state, and not being dependent or conse- 
quent upon any judgment, it cannot accurately be so rendered. 
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of Pa¢aligiama had departed thence, entered into his 
private chamber. 


26. At that time Sunidha and Vassakara, the 
chief ministers of Magadha, were building a fortress 
at P&faligdama to repel the Vaggians, and there 
were a number of fairies who haunted in thousands 
the plots of ground there. Now, wherever ground 
is so occupied by powerful fairies, they bend the 
hearts of the most powerful kings and ministers to 
build dwelling-places there, and fairies of middling 
and inferior power bend in a similar way the hearts 
of middling or inferior kings and ministers. 

27, And the Blessed One, with his great and 
clear vision, surpassing that of ordinary men, saw 
thousands of those fairies haunting P&salig4ma. 
And he rose up very early in the morning, and said 
to Ananda: ‘ Who is it then, Ananda, who is build- 
ing a fortress at Pa/aligdma ?’ 

‘Sunidha and Vassakdra, Lord, the chief minis- 
ters of Magadha, are building a fortress there to keep 
back the Vaggians.’ 

28. They act, Ananda, as if they had consulted 
with the “Tavatimsa angels. [And telling him of 
what he had seen, and of the influence such fairies 
had, he added]: ‘And among famous places of 
residence and haunts of busy men, this will become 
the chief, the city of PAzali-putta, a centre for the 
interchange of all kinds of wares. But three dangers 
will hang over PA/ali-putta, that of fire, that of water, 
and that of dissension },’ 


1 This paragraph is of importance to the orthodox Buddhist as 
proving the Buddha’s power of prophecy and the authority of the, 
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29. Now Sunidha and Vassakdra, the chief 
ministers of Magadha, proceeded to the place where 
the Blessed One was. And when they had come 
there they exchanged with the Blessed One the 
greetings and compliments of friendship and civility, 
and stood there respectfully on one side. And, so 
standing, Sunidha and Vassak4ra, the chief ministers 
of Magadha, spake thus to the Blessed One: 

‘May the venerable Gotama: do us the honour 
of taking his meal, together with the company of 
the brethren, at our house to-day.’ And the Blessed 
One signified, by silence, his consent. 

30. Then when Sunidha and Vassakara, the chief 
ministers of Magadha, perceived that he had given 
his consent, they returned to the place where they 
dwelt. And on arriving there, they prepared sweet 
dishes of boiled rice, and cakes; and informed the 
Blessed One, saying : 


Buddhist scriptures. To those who conclude that such a passage 
must have been written after the event that is prophesied, it is 
valuable evidence of the age both of the Maha Vagga and of the 
Mahaparinibbana Sutta;—evidence, however, that cannot as yet 
be applied to its full extent, as the time at which P4/ali-gama 
had grown into the great and important city of Pa/ali-putta is not 
as yet known with sufficient certainty. The late Burmese tradition 
on this point given in Bigandet’s Legend of the Burmese Buddha, 
vol. ii, p. 183, can scarcely be depended upon, though it doubt- 
less rests on older documents, and is mentioned also by Hiouen 
Thsang. 

The curious popular belief as to good ana bad fairies haunting 
the sites of houses gave rise to a quack science, akin to astrology, 
called vatthu-vigga, which Buddhaghosa explains here at some 
length, and which is frequently condemned elsewhere in the Pali 
Pifakas. See, for instance, § 1 of the Mah4-silam, translated below 
in the Tevigga Sutta. The belief is turned to ridicule in the 
edifying legend, No. 40, in my ‘Buddhist Patt Stories,’ pp. 
326-334. 

C2 
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‘The hour of food has come, O Gotama, and 
all is ready.’ 

And the Blessed One robed himself early, took 
his bowl with him, and repaired with the brethren 
to the dwelling-place of Sunidha and Vassakara, 
and sat down on the seat prepared for him, 
And with their own hands they set the sweet rice 
and the cakes before the brethren with the Buddha 
at their head, and waited on them till they had had 
enough. And when the Blessed One had finished 
eating his meal, the ministers brought a low seat, 
and sat down respectfully at his side. 

31. And when they were thus seated the Blessed 
One gave thanks in these verses :—- 


‘“Wheresoe’er the prudent man shall take up his 


abode 

Let him support there good and upright men of 
self-control. 

Let him give gifts to all such deities as may 
be. there. 


Revered, they will revere him: honoured, they 
honour him again; 

Are gracious to him as a mother to her own, her 
only son. 

And the man who has the grace of the gods, goad 
fortune he beholds 1.’ 


1 This passage gives Buddhaghosa a good deal of difficulty, as it 
apparently inculcates offerings to the gods, which is contrary not 
only to both the letter and spirit of Buddhism, but also to the 
practice of Buddhists. He explains away the gifts to the deities 
by saying they are gifts of merit only (patti)—the giver giving the 
four necessaries to Bhikkhus, and then. expressing a wish that 
the Devatas should share in his pufizia. I qm inclined to think,. 
on the authority of the Deva-dhamma GAtaka (No. g in ‘ Buddhist 
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32. And when he had thanked the ministers in 
these verses he rose from his seat and depatted 
thence. And they followed him as he went, saying, 
‘The gate the Samavza Gotama goes out by to-day 
shall be called Gotama’s gate, and the ferry at 
which he crosses the river shall be called Gotama’s 


ferry. And the gate he went out a call 
Gotama’s gate. en 
URTV n 
7 62S 
33- But the Blessed One went o: ‘to the. river. 


And at that time the river Ganges was mfil asd | 
overflowing; and wishing to cross to the opposite 
bank, some began to seek for boats, some for rafts of 
wood, while some made rafts of basket-work 2. Then 
the Blessed One as instantaneously as a strong man 
would stretch forth his arm, or draw it back again 
when he had stretched it forth, vanished from this 
side of the river, and stood on the further bank with 
the company of the brethren. 

34. And the Blessed One beheld the people 
looking for. boats and rafts, and as he beheld them 
he brake forth at that time into this song :— 


‘They who cross the ocean drear 
Making a solid path across the pools— 


Birth Stories’), that by the deities are here meant the ‘good and 
upright men of self-control,’ mentioned in the previous clause. 
The verses were perhaps originally non-Buddhistic. 

1 Samatittika kakapeyy4. See the note on Tevigga Sutta 
I, 19, translated below, where the same expression occurs. 

2 Ulumpan ti pdram gamanatth4ya 4niyo ko/fetva ka- 
tam; kullan ti valli-adfhi bandhitva katabbam, says 
Buddhaghosa. The spelling u/umpam would correspond better 
to the Sanskrit form udupa, and has been chosen by Childers in 
his dictionary, and by Oldenberg in his transliteration of this 
passage (Maha Vagga VI, 28: 11, 12). 
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Whilst the vain world ties.its basket rafts— 
These are the wise, these are the saved indeed?!’ 


End of the First Portion for Recitation. 


_ 1 That is, those who cross the ‘ocean drear’ of tazh4, or 
- craving; avoiding, by means of .the ‘dyke’ or causeway of the 
Noble Path, the ‘pools’ or shallows of lust, and ignorance, and 
delusion (comp. Dhp. v. 91), whilst the vain world looks for sal- 
vation from rites, and ceremonies, and gods,—‘ these are the wise, 
these are the saved indeed!’ | 
How the metre of the verses in the text fell into the confusion 
in which it at present stands is not easy to see. One would 
expect— 7 
Ye visagga pallalani taranti azwavam saram 
Kullam hi gano bandhati tin” medhavino gana. 


That a gloss can creep into the text, even in verses, is clear from 
the indisputable instance at Gataka II, 35; and the words setum 
katvadna would have been a very natural gloss had the passage 
once stood as above. Then supposing that a copyist or reciter 
had found the words ye visagga pallalani setum katvana 
tarantiammavam saram, he might have corrected, as he thought, 
the order of the words so as to avoid any possibility of the words 
being taken to mean that the setu, the solid causeway, was made 
over the anmmavam saram, the vastly deep, which would be pal- 
pably absurd. Buddhaghosa found setum katvana in the text, 
but it is not possible to tell in what order he found the words. The 
Turnour MS. of the Sumangala Vildasint has pabandhati, but a 
Ceylon copy of the Samanta Pasadika confirms the Burmese read- 
ing bandhati at Maha Vagga VI, 28,13. I need scarcely say 
that the translation follows the printed text. We know too little 
about the history of the Pali Suttas to be able to do more than 
make a passing note of such curiosities. 
On vanishing away from a place, comp. below, III, 22. 
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Cuapter IJ, 


1. Now the Blessed One addressed the venera- 
ble Ananda, and said: ‘Come, Ananda, let us go 
on to Koéigama.’ 

‘So be it, Lord!’ said Ananda, in assent, to the 
Blessed One. a 

The Blessed One proceeded with a great company 
of the brethren to Ko¢igama; and there he stayed 
in the village itself}. 

2. And at that place the Blessed One addressed 
the brethren, and said: ‘It is through not under- 
standing and grasping four Noble Truths, O brethren, 
that we have had to run so long, to wander so 
long in this weary path of transmigration, both you 
and [!’ 

‘And what are these four ?’ 

‘The noble truth about sorrow ; the noble truth 
about the cause of sorrow; the noble truth about 
the cessation of sorrow; and the noble truth about 
the path that leads to that cessation. But when 
these noble truths _are grasped and known the 
craving for existence is rooted out, that which 
leads to renewed existence is destroyed, and then 
there is no more birth!’ 

3. Thus spake the Blessed One; and when the 
Happy One had thus spoken, then again the 
Teacher said: 


1 As will be observed from the similar passages that follow, 
there is a regular sequence of clauses in the set descriptions of the 
Buddha’s movements. The last clause should specify the particular 
grove or house where the Blessed One stayed; but it is also (in 
this and one or two other cases) inserted with due regularity even 
when it adds nothing positive to the sense. 
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‘By not seeing the four Noble Truths as they 
really are, 

Long is the path that is traversed through many 
a birth ; 

When these are grasped, the cause of birth is 
then removed, 

The root of sorrow rooted out, and there is no 
more birth.’ 


4. There too, while staying at Ko/igama, the 
Blessed One held that comprehensive religious dis- 
course with the brethren on the nature of upright 
conduct, and of earnest contemplation, and of in- 
telligence. ‘Great is the fruit, great the advan- 
tage of earnest contemplation when set round with 
upright conduct. Great is the fruit, great the 
advantage of intellect when set round with earnest 
contemplation. The mind set round with intelligence 
is freed from the great evils,—that is to say, from 
sensuality, from individuality, from delusion, and 
from ignorance.’ 


5. Now when tha Bice One had remained as 
long as was convenient at Enea: he addressed 
the venerable Ananda, and said: ‘Come, Ananda, 
let us go on to the villages of Nadika.’ 

‘So be it, Lord!’ said Ananda, in assent, to the 
Blessed One. 

And the Blessed proceeded to the villages of 
Nadika with a great company of the brethren; and 
there, at Nadika, the Blessed One stayed at the 
Brick Hall}. 


1 At first Nadika is (twice) spoken of in the plural number; but 
then, thirdly, in the last clause, in the singular. Buddhaghosa 
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6. And the venerable Ananda went to the 
Blessed One and paid him reverence and took 
his seat beside him. And when he was seated, he 
addressed the Blessed One, and said: ‘ The brother 
named Sa/ha has died at NAadika, Lord. Where has 
he been reborn, and what is his destiny? The 
sister named Nanda has died, Lord, at NAdika. 
Where is she reborn, and what is her destiny ?’ 
And in the same terms he enquired concerning 
the devout Sudatta, and the devout lady Sugata, 
the devout Kakudha, and Kalinga, and Nika/a, 
and Kaf¢issabha, and TJuééha, and Santu¢¢ha, and 
Bhadda, and Subhadda, 

7. ‘The brother named Sa/éa, Ananda, by the 
destruction of the great evils has by himself, and in 
this world, known and realised and attained to Ara- 
hatship, and to emancipation of heart and to emanci- 
pation of mind. The sister named Nanda, Ananda, 
has, by the complete destruction of the five bonds 
that bind people to this world, become an inheritor © 
of the highest heavens, there to pass entirely away, 
thence never to return. The devout Sudatta, 
Ananda, by the complete destruction of the three 
bonds, and by the reduction to a minimum of lust, 
hatred, and delusion has become a Sakaddgdmin, 
who on his first return to this world will make an 
end of sorrow. The devout woman Sugat4, Ananda, 
by the complete destruction of the three bonds, has 
become converted, is no longer liable to be reborn 
in a state of pineiilatas and is assured of final salva- 


explaing this by. saying that _— were two qillages of the same 
name on the shore of the same piece of water. On the public 
resting-place for travellers, which in this instance bore the proud 
title of Brick Hall, see ‘ Buddhist Birth Stories,’ pp. 280-285. 
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tion’. The devout Kakudha, Ananda, by the com- 
plete destruction of the five bonds that bind people 
to these lower worlds of lust, has become an inheritor 
of the highest heavens, there to pass entirely away, 
thence never to return. So also is the case with 
Kalinga, Nika¢a, Ka¢issabha, Tudtha, Santué¢ha, 
Bhadda, and Subhadda, and with more than fifty 
devout men of Nadika. More than ninety devout 
men of NAdika, who have died, Ananda, have by 
the complete destruction of the three bonds, and 
by the reduction of lust, hatred, and delusion, be- 
come Sakadagdmins, who on their first return to 
this world will make an end of sorrow. More than 
five hundred devout men of NAdika who have died, 
Ananda, have by the complete destruction of the 
three bonds become converted, are no longer liable 
‘to be reborn in a state of suffering, and are assured 
of final salvation. 

8. ‘ Now there is nothing strange in this, hicda 
that a human being should die, but that as each one 
does so you should come to the Buddha, and en- 
quire about them in this manner, that is wearisome 
to the Buddha. I will, therefore, teach you a way 
of truth, called the Mirror of Truth, which if an 
elect disciple possess he may himself predict of him- 
self, “Hell is destroyed for me, and rebirth as an 
animal, or a ghost, or in any place of woe. I am 
converted, I am no longer liable to be reborn in a 
state of suffering, and am assured of final salvation.” 

. ‘What then, Ananda, is this mirror of truth? 
tt | is the consciousness that the elect disciple is 
in this world possessed of faith in the Buddha— 


1 See ‘Buddhism,’ pp. 108-110, and below, VI, 9. 
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believing the Blessed One to be the Holy One, 
the Fully-enlightened One, Wise, Upright, Happy, 
World-knowing, Supreme, the Bridler of men’s way- 
ward hearts, the Teacher of gods and men, the 
Blessed Buddha. And that he (the disciple) is 
possessed of faith in the Truth—believing the truth 
to have been proclaimed by the Blessed One, of 
advantage in this world, passing not away, wel- 
coming all, leading to salvation, and to be attained 
to by the wise, each one for himself. And that he 
(the disciple) is possessed of faith in the Order— 
believing the multitude of the disciples of the Blessed 
One who are walking in the four stages of the noble 
eightfold path, the righteous, the upright, the just, 
the law-abiding — believing this church of the 
Buddha to be worthy of honour, of hospitality, of 
gifts, and of reverence; to be the supreme sowing 
ground of merit for the world; to be possessed of 
the virtues beloved by the good, virtues unbroken, 
intact, unspotted, unblemished, virtues which make 
men truly free, virtues which are praised by the 
wise, are untarnished by the desire of future life 
or by the belief in the efficacy of outward acts, and 
are conducive to high and holy thought 1’ 

10. ‘This, Ananda, is the way, the mirror of truth, 
which if an elect disciple possess he may himself 
predict of himself: ‘“ Hell is destroyed for me; and 
rebirth as an animal, or a ghost, or in any place of 
woe. I am converted; I am no longer liable to be 
reborn in a state of suffering, and am assured of final 
salvation.”’ 


11. There, too, at the Brick Hall at Nadika the 


1 See above, § I, 11. 
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Blessed One addressed to the brethren that com- 
prehensive religious discourse on the nature of up- 
right conduct, and of earnest contemplation, and of 
intelligence. 

‘Great is the fruit, great the advantage of earnest 
contemplation when set round with upright conduct. 
Great is the fruit, great the advantage of intellect 
when set round with earnest contemplation. The 
mind set round with intelligence is freed from the 
great evils, that is to say, from sensuality, from 
individuality, from delusion, and from ignorance.’ 


12. Now when the Blessed One had remained as 
long as he wished at NAdika, he addressed Ananda, 
and said: ‘Come, Ananda, let us go on to Vesili.’ 

‘So be it, Lord!’ said Ananda, in assent, to the 
Blessed One. 

Then the Blessed One proceeded, with a great 
company of the brethren, to Vesdli; and there at 
Vesali the Blessed One stayed at Ambapili’s grove. 

13. Now there the Blessed One addressed the 
brethren, and said: ‘Let a brother, O mendicants, 
be mindful and thoughtful; this is our instruction 
to you.’ 

14. ‘And how does a brother become mindful ?’ 

‘Herein, O mendicants, let a brother, as he dwells 
in the body, so regard the body that he, being 
strenuous, thoughtful, and mindful, may, whilst in 
the world, overcome the grief which artses from 
bodily craving —while subject to sensations, let 
him continue so to regard the sensations that 
he, being strenuous, thoughtful, and mindful, may, 
whilst in the world, overcome the grief arising from 
the craving which follows our sensation—and so also 
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as he thinks or reasons or feels let him overcome 
the grief which arises from the craving due to ideas, 
or reasoning, or feeling.’ ) 

¥5. ‘And how does a brother become thoughtful ?’ 

‘He acts, O mendicants, in full presence of mind 
whatever he may do, in going out and coming in, 
in looking and watching, in bending in his arm or 
stretching it forth, in wearing his robes or carrying 
his bowl, in eating and drinking, in consuming or 
tasting, in walking or standing or sitting, in sleeping 
or waking, in talking and in being silent. 

‘Thus let a brother, O mendicants, be mindful 
and thoughtful; this is our instruction to you’ 


1 This doctrine of being ‘mindful and thoughtful’—sato sampa- 
gano—is one of the lessons most frequently inculcated in the 
Pali Pifakas, and is one of the ‘Seven Jewels.of the Law.’ It is 
fully treated of in each of the Nikayas, forming the subject of the 
Maha Satippa//Aana Sutta in the Digha Nikdya, and the Satipa//‘hana 
Sutta of the Magghima Nikaya, and the Satippa/‘hana Vaggo of 
the Samyutta Nikaya, as well as of various passages in the 
Anguttara Nikaya and of the work called Vibhanga in the Abhi- 
dhamma Pi/aka. I am glad to learn that Dr. Morris intends to 
collect and compare all these passages in his forthcoming work. 
on the ‘Seven Jewels of the Law.’ These sections of the Maha- 
parinibbana Sutta and the treatment in the Vibhanga have pre- 
served, in Dr. Morris’s opinion, the oldest form of the doctrine. 
Compare Chap. II, § 34. 

Buddhaghosa. has no comment here on the subject itself, re- 
serving what he has to say for the comment on the Suttas devoted 
entirely to it; but he observes in: passing that the reason why the 
Blessed One laid stress, at this particular time and. place, on the 
necessity of being ‘mindful and thoughtful,’ was because of the 
imminent approach of the beautiful courtezan in whose grove they. 
were staying. The use of the phrase sati upa/‘Aapetabba 
below, Chap. V, §:13 (text, p. 51), in reference to the way in which: 
women should be treated, is quite in.accordance with this explana- 
tion. But see the next note. 
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_16. ! Now the courtezan Ambapali heard that the 
Blessed One had arrived at Ves4li, and was staying 
at her mango grove. And ordering a number of 
magnificent vehicles to be made ready, she mounted 
one of them, and proceeded with her train towards 
her garden. She went in the carriage as far as 
the ground was passable for carriages; there she 
alighted; and she proceeded on foot to the place 
where the Blessed One was, and took her seat 
respectfully on one side. And when she was thus 
seated the Blessed One instructed, aroused, incited, 
and gladdened her with religious discourse. 

17. Then she—instructed, aroused, incited, and 
gladdened with his words—addressed the Blessed 
One, and said: | 

‘May the Blessed One do me the honour of 
taking his meal, together with the brethren, at my 
house to-morrow.’ 

And the Blessed One gave, by silence, his 
consent. Then when Ambap§li the courtezan saw 
that the Blessed One had consented, she rose from 
her seat and bowed down before him, and keeping 
him on her right hand as she past him, she departed 
thence. 


1 From this point down to the words ‘he rose from his seat,’ in 
§ II, 24, is, with a few unimportant variations, word for word the 
same as Maha Vagga VI, 30,1, to VI, 30, 6. But the passage 
there follows immediately after the verses translated above, § I, 34, 
so that the events here (in §§ 16-22) localised at Vesali, are there 
localised at Kofigama. Our section I], 5 is then inserted between 
our sections IJ, 22 and II, 23; and our section II, 12 does not 
occur at all, the Blessed One only reaching Ambapiali’s grove 
when he goes there (as in our section II, 23) to partake of the 
meal to which he had been invited. Buddhaghosa passes over this 
discrepancy in silence. 
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18. Now the Lifféf/avis of Vesali heard that the 
Blessed One had arrived at Vesali, and was staying 
at Ambapali’s grove. And ordering a number. of 
magnificent carriages to be made ready, they 
mounted one of them and proceeded with their 
train to Vesali. Some of them were dark, dark in 
colour, and wearing dark clothes and ornaments: 
some of them were fair, fair in colour, and wearing 
light clothes and ornaments: some of them were 
red, ruddy in colour, and wearing red clothes and 
ornaments: some of them were white, pale in colour, 
and wearing white clothes and ornaments. 

19. And Ambapali drove up against the young 
Liéfhavis, axle to axle, wheel to wheel, and yoke 
to yoke, and the Liééfavis said to Ambap§li the 
courtezan, ‘ How is it, Ambapali, that thou drivest 
up against us thus ?’ 

‘My Lords, I have just invited the Blessed One 
and his brethren for their morrow’s meal,’ said she. 

‘Ambapali! give up this meal to us for a hundred 
thousand,’ said they. 

‘My Lords, were you to offer all Vesali with its 
subject territory, I would not give up so honourable 
a feast!’ 

Then the LiffAavis cast up their hands?, exclaim- 
ing, ‘We are outdone by this mango girl! we are 
out-reached by this mango girl 3!’ and they went on 
to Ambapali’s grove. 

20. When the Blessed One saw the Litéhavis 


} Saharan ti sa-ganapadan. (S. V. /au.) 

* Angult po/kesum. Childers translates this phrase ‘to snap 
the fingers as a token of pleasure;’ but Buddhaghosa says, 
angulf po/kesun ti angulf alesum. (S.V. fau.) 

* Ambapali means mango grower, one who looks after mangoes, 
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approaching in the distance, he addressed the 
brethren, and said: 

‘O brethren, let those of the brethren who have 
never seen the TAvatissa gods, gaze upon this 
company of the Liké/avis, behold this company of 
the Ligéfavis, compare this company of the Liééha- 
vis—even as a company of Tavatimesa gods 3.’ 

21. And when they had ridden as far as the 
ground was passable for carriages, the Li#fhavis 
alighted there, and then went on on foot to the 
place where the Blessed One was, and took their 
seats respectfully by his side. And when they 
were thus seated the Blessed One instructed and 
roused and incited and gladdened them with -reli- 
gious discourse ?. 

22. Then they instructed and roused and incited 
and gladdened with his words, addressed the Blessed. 
One, and said, ‘May the Blessed One do us the 
honour of taking his meal, together with the brethren, 
at our house to-morrow ?’ 

‘O Likkfavis,. | have promised to dine to-morrow 
with Ambapéli the courtezan,’ was the reply. 


1 The TAvatimsa-deva are the gods in the heaven of the 
Great Thirty-Three, the principal deities of the Vedic Pantheon. 
Buddhaghosa says, ‘Imam Likkhavi-parisam tumhakam Aittena 
TAvatimsa-parisam upasamharatha upanetha alliyapetha: Yath’ eva 
hi TAvatimsa abhirdpa pasadika nfladi-nfna-vamnma evan &' ime 
LikkAavi-ragano piti. Tavatimsehi samake katva passatha.ti attho.’ 

2 The Malalankara-vatthu gives the substance of the discourse 
on this occasion. ‘ The princes had come in their finest and richest 
dress ; in their appearance they vied in beauty with the nats (or 
angels). But foreseeing the ruin and misery that was soon to come 
upon them all, the Buddha exhorted his disciples to entertain a 
thorough contempt for things that are dazzling to the eyes, but 
essentially perishable and unreal in their nature.’—Bigandet, 2nd 
ed. p. 260, | 
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Then the Lig&Aavis cast up their hands, exclaiming, 
‘We are outdone by this mango girl! we are out- 
reached by this mango girl!’ And expressing their 
thanks and approval of the words of the Blessed 
One, they rose from their seats and bowed down 
before the Blessed’ One, and keeping him on their 
right hand as they past him, they departed thence. 

23. And at the end of the night Ambapali the 
courtezan made ready in her mansion sweet rice 
and cakes, and announced the time to the Blessed 
One, saying, ‘The hour, Lord, has come, and the 
meal is ready!’ 

And the Blessed One robed himself early in the 
morning, and took his bowl, and went with the 
brethren to the place where AmbapAli’s dwelling- 
house was: and when he had come there he seated 
himself on the seat prepared for him. And Ambapali 
the courtezan set the sweet rice and cakes before the 
order, with the Buddha at their head, and waited 
upon them till they refused any more. 

24. And when the Blessed One had quite finished 
his meal, the courtezan had a low stool brought, and 
sat down at his side, and addressed the Blessed One, 
and said: ‘Lord, I present this mansion to the order 
of mendicants, of which the Buddha is the chief.’ 
And the Blessed One accepted the gift; and after 
instructing, and rousing, and inciting, and gladden- 
ing her with religious discourse, he rose from his 
seat and departed thence’. 


1 Bishop Bigandet says: ‘In recording the conversion of a 
courtezan named Apapalika, her liberality and gifts to Budha and 
his disciples, and the preference designedly given to her over 
princes and nobles, who, humanely speaking, seemed in every 
respect better entitled to attentions—one is almost reminded of 


[11] D 
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25. While at Ambap4li’s mango grove the Blessed 
One held that comprehensive religious discourse 
with the disciples on the nature of upright conduct, 
and of earnest contemplation, and of intelligence. 

‘Great is the fruit, great the advantage of earnest 
contemplation when set round with upright conduct. 
Great is the fruit, great the advantage of intellect 
when set round with earnest contemplation. The 
mind set round with intelligence is freed from the 
great evils, that is to say, from sensuality, from 
individuality, from delusion, and from ignorance.’ 


26. Now when the Blessed One had remained 
as long as he wished at Ambapili’s grove, he 
addressed Ananda, and said: ‘Come, Ananda, let 
us go on to Beluva’.’ 

‘So be it, Lord,’ said Ananda, in assent, to the 
Blessed One. 

Then the Blessed One proceeded, with a great 
company of the brethren, to Beluva, and there the 
Blessed One stayed in the village itself. 


27. Now the Blessed One there addressed the 
brethren, and said: ‘O mendicants, do you take up 
your abode round about Vesi4li, each according to 
the place where his friends, intimates, and close 
companions may live, for the rainy season of vassa. 
I shall enter upon the rainy season here at Beluva.’ 


the conversion of “a woman that was a sinner,” mentioned in the 
Gospels’ (Legend of the Burmese Budha, 2nd ed. p. 258). 

* Beluva-gamakoti Vesali-samipe pada-gamako, ‘a vil- 
lage ona slope at the foot of a hill near Veséli,’ says Buddhaghosa. 
(S. V. /au.) 
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‘So be it, Lord!’ said those brethren, in assent, 
to the Blessed One. And they entered upon the 
rainy season round about Vesali, each according 
to the place where his friends or intimates or close 
companions lived: whilst the Blessed One stayed 
even there at Beluva. 


28. Now when the Blessed One had thus entered 
upon the rainy season, there fell upon him a dire 
sickness, and sharp pains came upon him, even unto 
death. But the Blessed One, mindful and self- 
possessed, bore them without complaint. 

29. Then this thought occurred to the Blessed 
One, ‘It would not be right for me to pass away 
from existence without addressing the disciples, 
without taking leave of the order. Let me now, 
by a strong effort of the will, bend this sickness 
down again, and keep my hold on life till the 
allotted time be come 1.’ 

30. And the Blessed One, by a strong effort of 
the will, bent that sickness down again, and kept 
his hold on life till the time he fixed upon should 
come. And the sickness abated upon him. 


31. Now very soon after the Blessed One began 
to recover; when he had quite got rid of the sick- 
ness, he went out from the monastery, and sat down 
behind the monastery on a seat spread out there. 
And the venerable Ananda went to the place where 
the Blessed One was, and saluted him, and took 
a seat respectfully on one side, and addressed the 


1 The commentary on givita-sankharamadhitthaya viha- 
reyyan is not quite clear, but the general meaning of the words 
cannot be very different from the version given in the text. 


D2 
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Blessed One, and said: ‘I have beheld, Lord, how 
the Blessed One was in health, and I have beheld 
how the Blessed One had to suffer. And though 
at the sight of the sickness of the Blessed One my 
body became weak as a creeper, and the horizon 
became dim to me, and my faculties were no longer 
clear!, yet notwithstanding I took some little comfort 
from the thought that the Blessed One would not 
pass away from existence until at least he had left 
instructions as touching the order.’ 

32. ‘What, then, Ananda? Does the order ex- 
pect that of me? I have preached the truth without 
making any distinction between exoteric and esote- 
ric doctrine: for in respect of the truths, Ananda, the 
Tath4gata has no such thing as the closed fist of 
a teacher, who keeps some things back* Surely, 
Ananda, should there be any one who harbours the 
thought, “It is I who will lead the brotherhood,” 
or, ‘The order is dependent upon me,” it is he who 


1 Madhuraka-gato viyad ti savigdta-garubhavo sanga- 
tasthabhavo (sic) siile utt&sita-sadiso: na pakkh4yantt 
tina pakasenti nanakaramva na upaffhahanti: Dhamma 
pi mam na ppa/ibhantt ti sati-ppa//hand dhamma may- 
ham paka/a na honti. (S.V. fol. am.) As the first clause is 
corrupt, I have translated madhuraka-g4to independently of it. 
Childers’s reading nam na ppa/ibhanti is clearly incorrect. My 
own MS. of the Digha Nikaya and the Turnour MS. of the Sam- 
yutta Nikaya agree with Buddhaghosa. 

* Na tatth’ Ananda Tathagatassa dhammesu 4kariya- 
mu/fhi; on which Buddhaghosa says, Akariya- mu/f/ht (MS. vu//Ai) 
tiyatha bahirakanam akariya-mu//Ai nama hoti: dahara- 
kale kassaki akathetva pakkhima-kale marana-manke 
nipanna piya-manapassa antevdsikassa kathenti: evam Ta- 
thagatassa idam mahallaka-kale pakkhima-/‘hane kathes- 
sami ti mu/‘him (MS. vuéthim) katva pariharitva ¢shapitam 
kinkin’atthiti. (S.V. 4m.) Comp. Gataka II, 221, 250. 
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should lay down instructions in any matter concern- 
ing the order. Now the Tath4gata, Ananda, thinks 
not that it is he who should lead the brotherhood, or 
that the order is dependent upon him. Why then 
should he leave instructions in any matter concern- 
ing the order? I too, O Ananda, am now grown 
old, and full of years, my journey is drawing to 
its close, I have reached my sum of days, I am 
turning eighty years of age; and just as a worn-out 
cart, Ananda, can only with much additional care 
be made to move along, so, methinks, the body 
of the Tathagata can only be kept going with 
much additional care. It is only, Ananda, when 


1 Vegha-missakena, the meaning of which is not clear. The 
Malalankara-vatthu, as rendered by Bigandet, has ‘repairs.’ The 
Sumangala Vilasinf says, Veghamissakena ti baha-bandhana- 
kakka-bandhanadina pasisankharamena veg hamissakena; 
thus giving the same meaning, but in such a way as to throw no light 
on the derivation of the word. The whole episode from §II, 27 to the 
end of the chapter occurs also word for word in the Satipashana 
Vagga of the Samyutta Nikadya, and the Burmese Phayre MS. 
there reads vekhamissakena, as the Burmese MS. does here. 
My Digha Nikaya confirms Childers’s reading, which no doubt 
correctly represents the uniform tradition of the Ceylon MSS. 
The Sumangala Vildsini goes on, mavwe ti gara-saka/am 
viya meghamissakena mawne yapeti arahatta-phala- 
veghanena fatu-iriyapatha-kappanam Tathadgatassa 
hoti nidasseti. Here the reading megha of the Turnour MS. 
must be a copyist’s slip of the pen for vegha, and veghanena 
is no clearer than veghamissakena. On the use of the 
word missaka at the end of a compound see Gataka II, 8, 
420, 433. I have translated on what seems to me the only solu- 
tion at present possible, namely, that an initial a has been dropt, 
and that vegha or vekha =avekshé, ‘ attention, foresight, care.’ 
In the same way though avalazgeti does occur (Gataka I, 11), 
the more usual form in Pali, and the only one given by Childers, 
is valavgeti. 
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the Tathagata, ceasing to attend to any outward 
thing, or to experience any sensation, becomes 
plunged in that devout meditation of heart which is 
concerned with no material object—it is only then 
that the body of the Tathagata is at ease. 

33. ‘Therefore, O Ananda, be ye lamps unto your- 
selves. Be ye a refuge to yourselves. Betake 
yourselves to no external refuge. Hold fast to the - 
truth asa lamp. Hold fast as a refuge to the truth. 
Look not for refuge to any one besides yourselves. 
And how, Ananda, is a brother to be a lamp unto 
himself, a refuge to himself, betaking himself to no 
external refuge, holding fast to the truth as a lamp, 
holding fast as a refuge to the truth, looking not 
for refuge to any one besides himself? 

34. ‘Herein, O Ananda, let a brother, as he dwells 
in the body, so regard the body that he, being 
strenuous, thoughtful, and mindful, may, whilst in 
the world, overcome the grief which arises from 
bodily craving—while subject to sensations let him 
continue so to regard the sensations that he, being 
strenuous, thoughtful, and mindful, may, whilst in 
the world, overcome the grief which arises from the 
sensations—and so, also, as he thinks, or reasons, 
or feels, let him overcome the grief which arises 
from the craving due to ideas, or to reasoning, or 
to feeling. 

35. ‘And whosoever, Ananda, either now or after 
I am dead, shall be a lamp unto themselves, and a 
refuge unto themselves, shall betake themselves to 
no external refuge, but holding fast to the truth 
as their lamp, and holding fast as their refuge to 
the truth, shall look not for refuge to any one 
besides themselves—it is they, Ananda, among my 
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bhikkhus, who shall reach the very topmost 
Height !—but they must be anxious to learn? 


End of the Second Portion for Recitation. 


1 Tamatagge me te Ananda bhikkhf bhavissanti ye kei 
sikkhakama. The Burmese MSS. for me te read p’ete, which 
is a little easier. Buddhaghosa says, Tamatagge ti tamagge. 
Magghe takaro padasandhivasena vutto. Idam vuttam 
hoti ime aggatama ime aggama ti: evam sabbam tama- 
yogam khinditva ativiya agge uttama-bhave te Ananda 
mamam bhikkhft bhavissanti. Kesam ati-agge bhavis- 
santi? Ye ke&isikkhakama sabbesam te atu-sati-ppat 
thana-gokara ka bhikkh@ agge bhavissantf ti. Arahatta- 
tikfifena desazam gazhati, ‘Tamatagge is for tamagge. 
The t in the middle is used for euphony. This word means, 
“these are the most pre-eminent, the very chief.” Having, as 
above stated, broken every bond of darkness (tama) those bhikkhus 
of mine, Ananda, will be at the very top, in the highest condition. 
They will be at the very top of whom? Those bhikkhus who are 
willing to learn, and those who exercise themselves in the four 
ways of being mindful and thoughtful, they shall be at the top of 
all (the rest). Thus does he make Arahatship the three-peaked 
height of his discourse’ (compare on this last phrase Nibbanena 
desanakii/am gazhati, Gataka I, 275, 393, 401; and see also 
I, 114). Uttama, the highest (scil. bhava, condition), is used abso- 
lutely of Arahatship or Nirvaza at Gdataka I, 96; Aggaphala 
occurs in the same sense at Gataka I, 114; and even Phalagga 
at Mah.102. The last words, ‘but they must be anxious to learn,’ 
seem to me to be an after thought. It is only those who are 
thoroughly determined to work out their own salvation, without 
looking for safety to any one else, even to the Buddha himself, who 
will, whilst in the world, enter into and experience Nirvaza. But, 
of course, let there be no mistake, merely to reject the vain baubles 
of the current superstitious beliefs is not enough. There is plenty 
to learn and to acquire, of which enough discourse is elsewhere. 
For aggama in the comment we must read aggatama. If one 
could read amatagge in the text, all difficulty would vanish; but 
this would be too bold, and neither do I see how the use of 
anamatagge can help us, 


40 THE BOOK OF THE GREAT DECEASE. CH. 


Cuapter III. 


11, Now the Blessed One robed himself early in 
the morning, and taking his bowl in the robe, 
went into Ves4li for alms, and when he returned he 
sat down on the seat prepared for him, and after 
he had finished eating the rice he addressed the 
venerable Ananda, and said: ‘Take up the mat, 
Ananda; I will go to spend the day at the XAp4la 
Ketiya.’ 

‘So be it, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. And taking up the mat 
he followed step for step behind the Blessed One. 

2. So the Blessed One proceeded to the Aapala 
Ketiya, and when he had come there he sat down 
on the mat spread out for him, and the venerable 
Ananda took his seat respectfully beside him. Then 
the Blessed One addressed the venerable Ananda, 
and said: ‘ How delightful a spot, Ananda, is Vesali, 
and the Udena Ketiya, and the Gotamaka Ketiya, 
and the Sattambaka Aetiya, and the Bahuputta 
Ketiya, and the Sdrandada Aetiya, and the Aapala 
Ketiya. 

3. ‘Ananda! whosoever has thought out, deve- 
loped, practised, accumulated, and ascended to the 
very heights of the four paths to Iddhi*, and so 


1 The whole of this passage down to the end of § ro recurs in 
the Iddhip4da Vagga of the Samyutta Nikaya. | 

3 Iddhi. The four paths are, 1. will, 2. effort, 3. thought, 
and 4. investigation, each united to earnest thought and the 
struggle against sin. The Iddhi reached by them is supposed in 
works on Buddhism to be a bodily condition (power of flying, &c.), 
by which the body rose superior to all the ordinary limitations of 
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mastered them as to be able to use them as a 
means of (mental) advancement, and as a basis for 
edification, he, should he. desire it, could remain in 
the same birth for a kalpa, or for that portion of the 
kalpa which had yet to run. Now the Tath4gata 
has thought them out, and thoroughly practised and 
developed them [in all respects as just more fully 
described], and he could, therefore, should he desire 
it, live on yet for a kalpa, or for that portion of the 
kalpa which has yet to run.’ 

4. But even though a suggestion so evident and 
a hint so clear were thus given by the Blessed One, 
the venerable Ananda was incapable of comprehend- 
ing them; and he besought not the Blessed One, 
saying, ‘Vouchsafe, Lord, to remain during the 
kalpa! Live on through the kalpa, O Blessed One! 
for the good and the happiness of the great multi- 
tudes, out of pity for the world, for the good and 
the gain and the weal of gods and men!’ So far 
was his heart possessed by the Evil One’. 


matter—a bodily condition corresponding to the mental condition 
of exaltation and power by which it was reached. On this curiously 
perverted exaggeration of the real influence of the mind over the 
body see, further, the translator’s ‘Buddhism,’ pp. 174-177. Two 
of the string of participles—yanikataé, which may possibly mean 
‘made use of as a vehicle,’ and susam 4raddhé, ‘ most thoroughly 
ascended up to’—might seem to allude to Iddhi as a power of 
flying bodily through the air. But the whole set of participles 
is used elsewhere of conditions of mind highly esteemed among 
the Buddhists, and incapable of giving support to any such 
allusion. So, for instance, of universal love (metta) at Gataka 
II, 61. 

1 Yatha tam M4rena pariyu/fhitakitto. Here tam is the 
indeclinable particle, yatha tam introducing an explanation. My 
MS. of the Digha Nikaya and the Turnour MS. of the Sumangala 
Vilasini read parivu/shita, and either spelling is correct. The 
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5. A second and a third time did the Blessed One 
[say the same thing, and a second and a third time 
was Ananda’s heart thus hardened]. 

6. Now the Blessed One addressed the venera- 
ble Ananda, and said: ‘ You may leave me, Ananda, 
awhile, and do whatever seemeth to thee fit.’ 

‘So be it, Lord!’ said the venerable Ananda, in 
assent, to the Blessed, and rising from his seat he 
saluted the Blessed One, and passing him on the 
right, sat down at. the foot of a certain tree not 
far off thence. 


7. Now not long after the venerable Ananda 
had been gone, Mara, the Evil One, approached the 
Blessed One, and stood beside him. And so stand- 
ing there, he addressed the Blessed One in these 
words : 

‘Pass away now, Lord, from existence; let the 
Blessed One now die. Now is the time for the 
Blessed One to pass away—even according to the 


fact is that the_y or v in such cases is even less than euphonic; it 
is an assistance not to the speaker, but merely to the writer. Thus 
in the Sizthalese duwanawa, ‘to run,’ the spoken word is du- 
anawa, and the w is written only to avoid the awkward use in 
the middle of a word of the initial sign for the sound a. That the 
speakers of Pali found no difficulty in pronouncing two vowels 
together is abundantly proved by numerous instances. The 
writers of Pali, in those cases in which the second vowel begins a 
word, use without hesitation the initial sign ; but in the middle of 
the word this would be so ungainly that they naturally prefer to 
insert a consonantal sign to carry the vowel sign. The varying 
readings I have pointed out are a strong confirmation of the cor- 
rectness of the pronunciation of modern native scholars; and we 
may the more readily adopt it as the question is not really one 
concerning the pronunciation of Pali, but concerning the use which 
modern native copyists make of their own alphabet. I would pro- 
nounce therefore pari-u//hita-fitto. 
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word which the Blessed One spoke when he said?: 
“T shall not die, O Evil One! until the brethren 
and sisters of the order, and until the lay-disciples 
of either sex 2? shall have become true hearers, wise 
and well-trained, ready and learned, versed in the 
Scriptures, fulfilling all the greater and the lesser 
duties, correct in life, walking according to the pre- 
cepts—until they, having thus themselves learned 
the doctrine, shall be able to tell others of it, preach 
it, make it known, establish it, open it, minutely ex- 
plain it and make it clear—until they, when others 
start vain doctrine, shall be able by the truth to 
vanquish and refute it, and so to spread the wonder- 
working truth abroad!”’ 

8. ‘And now, Lord, the brethren and sisters of the 
order and the lay-disciples of either sex have be- 
come [all this], are able to do [all this], Pass away 
now therefore, Lord, from existence; let the Blessed 
One now die! The time has come for the Blessed 
One to pass away—even according to the word 
which he spake when he said, “I shall not die, O 
Evil One! until this pure religion of mine shall 
have become successful, prosperous, widespread, and 
popular in all its full extent—until, in a word, 
it shall have been well proclaimed to men.” And 
now, Lord, this pure religion of thine has become 
[all this}. Pass away now therefore, Lord, from 


1 The words here quoted were spoken by the Buddha, after he 
had been enjoying the first bliss of Nirvaza, under the shepherd’s 
Nigrodha tree (see my ‘Buddhist Birth Stories,’ pp. 109-111). The 
Evil One then also tempted him to die (see below, paragraph III, 
43), and this was his reply. 

? The whole paragraph is repeated, here and below, for each of 
these classes of persons, 
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existence ; let the Blessed One now die! The time 
has come for the Blessed One to pass away!’ 

9. And when he had thus spoken, the Blessed 
One addressed Mara, the Evil One, and said: ‘O 
Evil One! make thyself happy, the final extinction 
of the Tathagata shall take place before long. At 
the end of three months from this time the Tathé- 
gata will die!’ 


10. Thus the Blessed One while at the KApala 
Ketiya deliberately and consciously rejected the rest 
of his allotted sum of life. And on his so rejecting it 
there arose a mighty earthquake, awful and terrible, 
and the thunders of heaven burst forth. And when 
the Blessed One beheld this, he broke out at that 
time into this hymn of exultation: 


‘His sum of life the sage renounced, 
The cause of life immeasurable or small ; 
With inward joy and calm, he broke, 
Like coat of mail, his life's own cause!’ 


11. Now the following thought occurred to the 
venerable Ananda: ‘Wonderful indeed and marvel- 
lous is it that this mighty earthquake should arise, 
awful and terrible, and that the thunders of heaven 
should burst forth! What may be the proximate, 
what the remote cause of the appearance of this 
earthquake ?’ 

12. Then the venerable Ananda went up to the 
place where the Blessed One was, and did obeisance 
to the Blessed One, and seated himself respectfully 
at one side, and said: ‘ Wonderful indeed and mar- 
vellous is it that this mighty earthquake should 
arise, awful and terrible, and that the thunders of 
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heaven should burst forth! What may be the 
proximate, what the remote cause of the appearance 
of this earthquake ?’ 

13. ‘Eight are the proximate, eight the remote 
causes, Ananda, for the appearance of a mighty 
earthquake. What are the eight? This great 
earth, Ananda, is established on water, the water on 
wind, and the wind rests upon space. And at such 
a time, Ananda, as the mighty winds blow, the 
waters are shaken by the mighty winds as they 
blow, and by the moving water the earth is shaken. 
These are the first causes, proximate and remote, 
of the appearance of a mighty earthquake. 

14. ‘Again, Ananda, a Samaza or a Brdhman of 
great (intellectual) power, and who has the feelings 
of his heart well under his control; or a god or fairy 
(devaté') of great might and power,—when such a 


1 Devata is a fairy, god, genius, or angel. I am at a loss how 
to render this word without conveying an erroneous impression 
to those not familiar with ancient ideas, and specially with ancient 
Buddhist ideas, of the spirit world. It includes gods of all sorts ; 
tree and river nymphs; the kindly fairies or ghosts who haunt 
houses (see my ‘ Buddhist Birth Stories,’ Tale No. 40); spirits in 
the ground (see above, §1, 26); the angels who minister at the great 
renunciation, the temptation, and the death of the Buddha; the 
guardian angels who watch over men, and towns, and countries; 
and many other similar beings. ‘Celestial being ’ would be wholly 
inapplicable, for instance, to the creatures referred to in the curious 
passage above (§I, 26). ‘Superhuman being’ would be an inaccu- 
rate rendering ; for all these light and airy shapes come below, and 
after, man in the Buddhist order of precedence. ‘Spirit’ being 
used of the soul inside the human body, and of the human soul 
after it has left the body, and figuratively of mental faculties—none 
of which are included under devata—would suggest ideas incon- 
sistent with that of the Pali word. As there is therefore no appro- 
priate general word I have chosen, for each passage where the 
expression occurs, the word used in English of the special class 
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one by intense meditation of the finite idea of earth 
or the infinite idea of water (has succeeded in 
realising the comparative value of things’) he can 
make this earth move and tremble and be shaken 
violently. These are the second causes, proximate 
or remote, of the appearance of a mighty earth- 
quake. 

15. ‘Again, Ananda, when a Bodhisatta consciously 
and deliberately leaves his temporary form in the 
heaven of delight and descends into his mother’s 
womb, then is this earth made to quake and tremble 
and is shaken violently. These are the third causes, 
proximate or remote, of the appearance of a mighty 
earthquake ?. 


more particularly referred to in the passage of the text. Here all 
kinds of devatés being referred to, and there being no word in 
English for them all, I have ventured to put the word devata into 
my version, and to trouble the reader with this note. 

1 Yassa paritta pafhavi-sanna bhavita hoti appam4ana 
aposanna, on which Buddhaghosa says simply, Paritta ti dub- 
bala: appam4za ti balava, and then goes on, as a note to 
kampeti, to tell a long story how Sangharakkhita Samavera, the 
nephew of Naga Thera, attained Arahatship on the day of his 
admission to the order; and at once proceeded to heaven, and 
standing on the pinnacle of the palace of the king of the gods, 
shook the whole place with his big toe; to the great consternation 
and annoyance of the exalted dwellers therein! There is no 
doubt a real truth in the idea that deep thought can shake the 
universe, and make the palaces of the gods to tremble, just as faith 
is said in Matthew xxi, 21 to be able to remove mountains, and 
cause them to be cast into the sea. But these figurative expressions 
have, in Buddhism, become a fruitful soil for the outgrowth of 
superstitions and misunderstandings; and the train of early Bud- 
dhist speculation in this field has yet to be elucidated. There is 
much about it in the Maha Padhana Sutta of the Digha Nikaya, 
where Chap. III, §§ 11-20 recur. 

2 The Bodhisatta’s voluntary incarnation is looked upon by the 
Buddhists as a great act of renunciation, and curious legends have 


III. MAHA-PARINIBBANA-SUTTA. 47 


16. ‘Again, Ananda, whena Bodhisatta deliberately 
and consciously quits his mother’s womb, then the 
earth quakes and trembles and is shaken violently. 
This is the fourth cause, proximate and remote, of 
the appearance of a mighty earthquake. 

17, ‘Again, Ananda, when a Tathdgata arrives 
at the supreme and perfect enlightenment, then this 
earth quakes and trembles and is shaken violently. 


gathered about it. One is that on the night when she conceived 
his mother dreamt that a white elephant entered her side. The 
account will be found at length in my ‘Buddhist Birth Stories’ (pp. 
62-64), and the earthquake is there mentioned in terms identical 
with those in the text. The sacred event is also one of those 
represented on the ancient bas-reliefs round the Bharhut Thfpa, a 
full description of which will be found in General Cunningham’s 
most interesting work, ‘The Stupa of Bharhut.’ General Cunning- 
ham says of the description placed above this sculpture : ‘ Above it 
in large characters is inscribed Bhagavato rfikdanta, which may 
perhaps be translated, “ Buddha as the sounding elephant,” from ru, 
to sound, to make a particular sort of sound.’ Now the first word 
of the inscription is in the genitive case, so that if the second word 
could mean an elephant, the whole would signify, ‘ The Buddha’s 
elephant.’ But the characters which General Cunningham reads 
riikdanta are, I venture to suggest, okkanti (? fikkanti); and the 
inscription simply says, ‘The descent of the blessed One.’ As 
I have pointed out in ‘Buddhism’ (p. 184), the white elephant 
legend is one of those hallowed sun stories by which half-con- 
verted Hindus have striven to embellish the life story of the 
Teacher whose followers they had become. In the Lalita Vistara 
(Calc. ed. p. 63) the entrance of the elephant into Maya precedes 
the dream; but though the ignorant may have therefore accepted 
it as a fact, it is of course only a figure of speech—and I venture 
to think from the Hindu standpoint, a beautiful figure of speech— 
to express the incarnation of divine mildness and majesty in a 
human form. The use of such a figure is not confined to India. 
In the earliest of the Apocryphal Gospels, the Gospel according to 
the Hebrews, the incarnation of the divine gentleness and love is 
expressed by saying that a dove from heaven ‘entered into’ the 
human form. 
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This is the fifth cause, proximate and remote, of the | 
appearance of a mighty earthquake. 

18. ‘Again, Ananda, when a Tathagata founds the 
sublime kingdom of righteousness, then this earth 
quakes and trembles and is shaken violently. This 
is the sixth cause, proximate and remote, of the 
appearance of a mighty earthquake. 

19. ‘Again, Ananda, when a Tath4gata consciously 
and deliberately rejects the remainder of his life, 
then this earth quakes and trembles and is shaken 
violently. This is the seventh cause, proximate and 
remote, of the appearance of a mighty earthquake. 

20. ‘Again, Ananda, when a Tath4gata passes 
entirely away with that utter passing away in 
which nothing whatever is left behind, then this 
earth quakes and trembles and is shaken violently. 
This is the eighth cause, proximate and remote, of 
the appearance of a mighty earthquake. 


21. ‘Now of eight kinds, Ananda, are these as- 
semblies. Which are the eight!? Assemblies of 
nobles, Brahmamzas, householders, and Samazas, and 
the angel hosts of the Guardian Angels, the Great 
Thirty-Three, Mara, and Brahma. 

22. ‘Now I call to mind, Ananda, how when I 
used to enter into an assembly of many hundred 
nobles, before I had seated myself there or talked to 
them or started a conversation with them, I used to 
become in colour like unto their colour, and in voice 
like unto their voice. Then with religious discourse 


1 The connection, or rather want of connection, between this 
and the last paragraph seems to me to be very suggestive as to the 
way in which the Sutta was composed. The narrative is resumed 
at paragraph III, 43. On vanishing away, comp. I, 33. 
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I used to instruct, incite, and quicken them, and fill 
them with gladness. But they knew me not when 
I spoke, and would say, “Who may this be who thus 
speaks? a man ora god?” ‘Then having instructed, 
incited, quickened, and gladdened them with reli- 
gious discourse, I would vanish away. But they 
knew me not, even when I vanished away; and 
would say, “Who may this be who has thus vanished 
away ? a man ora god ?”’ 

23. [And in the same words the Blessed One 
spake of how he had been used to enter into assem- 
blies of each of the other of the eight kinds, and of 
how he had not been made known to them either in 
speaking or in vanishing away.] ‘Now these, Ananda, 
are the eight assemblies.’ 


24. ‘ Now diese, Ananda, are the eight positions 
of mastery [over the delusion arising from the 
apparent permanence of external things']. What 
are the eight? 


1 Abhibhayatanf ti abhibhavanakaramani. Kim abhi- 
bhavanti? Pakkantka-dhamme pi adramman4ni pi: tani 
hi pasipakkha-bhavena pa&Aanika-dhamme abhibhavanti 
puggalassa #manuttaritaya drammazdni, says Buddhaghosa. 
(Sum. Vil. #47.) 

This and the next paragraph are based upon the Buddhist 
belief as to the long-vexed question between the Indian schools who 
represented more or less closely the European Idealists and Realists. 
When cleared of the many repetitions inserted for the benefit of 
the repeaters or reciters, the fundamental idea seems to be that the 
great necessity is to get rid of the delusion that what one sees 
and feels is real and permanent. Nothing is real and permanent 
but character. 

The so-called eight Positions of Mastery are merely an expan- 
sion of the first two of the following eight Stages of Deliverance, 
and the whole argument is also expressed in another form in the 


[11] E 
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25. ‘When a man having subjectively the idea of 
form sees externally forms which are finite, and 
pleasant or unpleasant to the sight, and having mas- 
tered them, is conscious that he knows and sees— 
this is the first position of mastery. 

26. ‘When a man having subjectively the idea of 
form sees externally forms which are boundless, and 
pleasant or unpleasant to the sight, and having mas- 
tered them, is conscious that he knows and sees— 
this is the second position of mastery. 

27. ‘When a man without the subjective idea of 
form sees externally forms which are finite, and plea- 
sant or unpleasant to the sight, and having mastered 
them, is conscious that he knows and sees—this is 
the third position of mastery. 

28. ‘When a man without the subjective idea of 
form sees externally forms which are boundless, 
and pleasant or unpleasant to the sight, and having 
mastered them, is conscious that he knows and sees 
—this is the fourth position of mastery. 

29. ‘When a man without the subjective idea of 
form sees externally forms that are blue in colour, 
blue in appearance, and reflecting blue,—just, for 


passage on the nine successive ‘Cessations,’ of which an abstract 
will be found in Childers, sub voce nirodha. 

The two lists have been translated and commented upon by 
Burnouf (Lotus de la Bonne Loi, pp. 543, 824-832), who took 
the texts from the Mahanidana Sutta and the Sangiti Sutta 
respectively. The former has been reprinted in Grimblot’s Sept 
Suttas P&lis, where the passage will be found at pp. 261, 262. I 
regret that in my interpretation I have been compelled to differ 
so greatly from Burnouf. Though I have devoted much care and 
time to the subject, I do not suppose that I have understood it 
better than he did. We cannot hope to get to the bottom of © 
what these old Buddhists thought about matter and mind from 
such curt lists as these. 
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instance, as the Umma flower is blue in colour, blue 
in appearance, and reflecting blue; or, again, as that 
fine muslin of Benares which, on whichever side you 
look at it, is blue in colour, blue in appearance, and 
reflecting blue,—when a man without the subjective 
idea of form sees externally forms which, just in 
that way, are blue, blue in colour, blue in appearance, 
and reflecting blue, and having mastered them, is 
conscious that he knows and sees—that is the fifth 
position of mastery.’ 

30-32. [The sixth, seventh, and eighth positions 
of mastery are explained in words identical with 
those used to explain the fifth; save that yellow, red, 
and white are respectively substituted throughout for 
blue; and the Kawikara flower, the Bandhu-givaka 
flower, and the morning star are respectively substi- 
tuted for the Umma flower, as the first of the two 
objects given as examples. | 


33. ‘Now these stages of deliverance, Ananda 
[from the hindrance to thought arising from -the 
sensations and ideas due to external forms"], are 
eight in number. Which are the eight ? 

34. ‘A man possessed with the idea of form sees 
forms—this is the first stage of deliverance. 

35. ‘Without the subjective idea of form, he sees 
forms externally—this is the second stage of deli- 
verance. 


1 These are the A/ha Vimokkha. Buddhaghosa has no com- 
ment upon them; merely saying, ‘ The passage on the Vimokkhas 
is easy to understand —which is tantalizing. The last five Vi- 
mokkhas occur again below, in Chap. VI, §§ 11-13, where itis clear 
that they are used to express the progress through deep meditation, 
into absent-mindedness, abstraction, and being sunk in thought, 
until finally the thinker falls into actual trance. 
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36. ‘With the thought “it is well,” he becomes 
intent (upon what he sees)—this is the third stage 
of deliverance. 

37. ‘ By passing quite beyond all idea of form, by 
putting an end to all idea of resistance, by paying 
no attention to the idea of distinction, he, thinking 
“it is all infinite space,” reaches (mentally) and re- 
mains in the state of mind in which the idea of the 
infinity of space is the only idea that is present— 
this is the fourth stage of deliverance. 

38. ‘By passing quite beyond all idea of space 
being the infinite basis, he, thinking “it is all infinite 
reason,” reaches (mentally) and remains in the state 
of mind to which the infinity of reason is alone 
present—this is the fifth stage of deliverance. 

39. ‘ By passing quite beyond the mere conscious- 
ness of the infinity of reason, he, thinking “ nothing 
at all exists,” reaches (mentally) and remains in the 
state of mind to which nothing at all is specially 
present—this is the sixth stage of deliverance. 

40. ‘By passing quite beyond all idea of nothing- 
ness he reaches (mentally) and remains in the state 
of mind to which neither ideas nor the absence of 
ideas are specially present—this is the seventh stage 
of deliverance. 

41. ‘By passing quite beyond the state of “neither 
ideas nor the absence of ideas” he reaches (men- 
tally) and remains in the state of mind in which 
both sensations and ideas have ceased to be—this 
is the eighth stage of deliverance. 

42. ‘Now these, Ananda, are the eight stages of 
deliverance. 


e ~~ e 
43. ‘On one occasion, Ananda, I was resting under 


the shepherd’s Nigrodha tree on the bank of the 
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river Nera#gar& immediately after having reached 
the great enlightenment. Then Mara, the Evil 
One, came, Ananda, to the place where I was, 
and standing beside me he addressed me in the 
words: “Pass away now, Lord, from existence! Let 
the Blessed One now die! Now is the time for 
the Blessed One to pass away!” 

44. ‘And when he had thus spoken, Ananda, I 
addressed Mara, the Evil One, and said: “I shall 
not die, O Evil One! until not only the brethren 
and sisters of the order, but also the lay-disciples 
of either sex shall have become true hearers, wise 
and well-trained, ready and learned, versed in the 
Scriptures, fulfilling all the greater and the lesser 
duties, correct in life, walking according to the pre- 
cepts—until they, having thus themselves learned 
the doctrine, shall be able to tell others of it, preach 
it, make it known, establish it, open it, minutely ex- 
plain it and make it clear—until they, when others 
start vain doctrine, shall be able by the truth to 
vanquish and refute it, and so to spread the wonder- 
working truth abroad! 

45. ‘“I shall not die until this pure religion of 
mine shall have become successful, prosperous, 
wide-spread, and popular in all its full extent— 
until, in a word, it shall have been well proclaimed 
among men !” 

46. ‘And now again to-day, Ananda, at the. KAp4la 
Ketiya, Mara, the Evil One, came to the place where 
I was, and standing beside me addressed me [in the 
same words]. 

47. ‘And when he had thus spoken, Ananda, 
I answered him and said: ‘“ Make thyself happy, the 
final extinction of the Tathagata shall take place 
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before long. At the end of three months from this 
time the TathAgata will die!” 

48. ‘Thus, Ananda, the Tath4gata has now 
to-day at the Aapala Xetiya consciously and deli- 
berately rejected the rest of his allotted term of 
life.’ 

49. And when he had thus spoken the venera- 
ble Ananda addressed the Blessed One, and said: 
‘Vouchsafe, Lord, to remain during the kalpa! 
live on through the kalpa, O Blessed One! for the 
good and the happiness of the great multitudes, out 
of pity for the world, for the good and the gain and 
the weal of gods and men!’ 

so. ‘Enough now, Ananda, beseech not the Ta- 
thagata!’ was the reply. ‘The time for making 
such request is past.’ 

51. And again, the second time, the venerable 
Ananda besought the Blessed One [in the same 
words, And he received from the Blessed One the 
same reply}. 

52. And again, the third time, the venerable 
Ananda besought the Blessed One [in the same 
words]. 

53. ‘Hast thou faith, Ananda, in the wisdom of 
the Tathagata ?’ 

‘Even so, Lord!’ 

‘Now why, then, Ananda, dost thou trouble the 
TathA4gata even until the third time ?’ 

54. ‘From his own mouth have I heard from the 
Blessed One, from his own mouth have I received 
this saying, “ Whosoever has thought out, Ananda, 
and developed, practised, accumulated, and ascended 
to the very heights of the four paths to saintship, 
and so mastered them as to be able to use them as 
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a means of (mental) advancement, and as a basis for 
edification—he, should he desire it, could remain in 
the same birth for a kalpa, or for that portion of a 
kalpa which has yet to run.” Now the Tathagata 
has thought out and thoroughly practised them [in 
all respects as just now fully described], and might, 
should he desire it, remain alive for a kalpa, or for 
that portion of a kalpa which has yet to run.’ 

55. ‘Hast thou faith, Ananda ?’ 

‘Even so, Lord!’ 

“Then, O Ananda, thine is the fault, thine is the 
offence—in that when a suggestion so evident and a 
hint so clear were thus given thee by the Tathagata, 
thou wast yet incapable of comprehending them, and 
thou besoughtest not the Tathagata, saying, “ Vouch- 
safe, Lord, to remain during the kalpa. Live on, O 
Blessed One! through the kalpa for the good and 
the happiness of the great multitudes, out of pity 
for the world, for the good and the gain and the 
weal of gods and men.” If thou shouldst then have so 
besought the Tathagata, the Tathagata might have 
rejected the appeal even to the second time, but the 
third time he would have granted it. Thine, there- 
fore, O Ananda, is the fault, thine is the offence!’ 

56. ‘On one occasion, Ananda, I was dwelling at 
Ragagaha, on the hill called the Vulture’s Peak. 
Now there, Ananda, I spoke to thee, and said: 
“How pleasant a spot, Ananda, is Ragagaha; how 
pleasant is this Vulture’s Peak. Whosoever has 
thought out, Ananda, and developed, practised, accu- 
mulated, and ascended to the very heights of the 
four paths to saintship, and so mastered them as to 
be able to use them as a means of (mental) advance- 
ment, and as a basis for edification—he, should he 
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desire it, could remain in the same birth for a 
kalpa, or for that portion of a kalpa which has yet 
to run. But even when a suggestion so evident and 
a hint so clear were thus given thee by the Tatha- 
gata, thou wast yet incapable of comprehending 
them, and thou besoughtest not the Tathagata, 
saying, ‘Vouchsafe, Lord, to remain during the 
kalpa. Live on, O Blessed One! through the 
kalpa for the good and the happiness of the great 
multitudes, out of pity for the world, for the good 
and the gain and the weal of gods and men.’ If 
thou shouldst then have so besought the Tathagata, 
the Tathagata might have rejected the appeal even 
to the second time, but the third time he would 
have granted it. Thine, therefore, O Ananda, is 
the fault, thine is the offence!” 

57. ‘On one occasion, Ananda, I was dwelling at 
that same Ragagaha in the Banyan Grove—on one 
occasion at that same Ragagaha at the Robbers’ Cliff 
—on one occasion at that same Ragagaha in the Satta- 
pazmi cave on the slope of Mount Vebhd4ra—on one 
occasion at that same RAagagaha at the Black Rock 
on the slope of Mount Isigili—on one occasion at 
that same Ragagaha in the Sitavana Grove in the 
mountain cave Sappasozdika — on one occasion at 
that same Ragagaha in the Tapoda Grove—on one 
occasion at that same Ragagaha in the Bambu Grove 
in the Squirrels’ Feeding Ground—on one occasion 
at that same Ragagaha in Givaka’s Mango Grove 
—on one occasion at that same Ragagaha in the 
Deer Forest at MaddakuZAi.’ 

58. ‘ Now there too, Ananda, I spoke to thee, 
and said: ‘“ How pleasant, Ananda, is Ragagaha ; 
how pleasant the Vulture’s Peak; how pleasant the 
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Banyan tree of Gotama; how pleasant the Robbers’ 
Cliff; how pleasant the Sattapavwi cave on the 
slope of Mount Vebhara; how pleasant the Black 
Rock on the slope of Mount Isigili; how pleasant 
the mountain cave Sappasow#dika in the Sitavana 
Grove ; how pleasant the Tapoda Grove ; how plea- 
sant the Squirrels’ Feeding Ground in the Bambu 
Grove; how pleasant Givaka’s Mango Grove; how 
pleasant the Deer Forest at Maddaku&éAi! 

59. ‘ “ Whosoever, Ananda, has thought out and 
developed, practised, accumulated, and ascended 
to the very heights of the four paths to saintship, 
and so mastered them as to be able to use them as 
a means of (mental) advancement and as a basis for 
edification—he, should he desire it, could remain in 
the same birth for a kalpa, or for that portion of a 
kalpa which has yet to run.” Now the Tathagata 
has thought out and thoroughly practised them [in 
all respects as just now fully described], and might, 
should he desire it, remain alive for a kalpa, or for 
that portion of a kalpa which has yet to run.’ 

60. ‘On one occasion, Ananda, I was residing 
here at Vesdli at the Udena Xetiya. And there 
too, Ananda, I spoke to thee, and said: “How 
pleasant, Ananda, is Vesali; how pleasant the 
Udena Ketiya. Whosoever, Ananda, has thought 
out and developed, practised, accumulated, and 
ascended to the very heights of the four paths to 
saintship, and so mastered them as to be able to use 
them as a means of (mental) advancement and as a 
basis for edification—he, should he desire it, could 
remain in the same birth for a kalpa, or for that 
portion of a kalpa which has yet to run.” Now the 
Tathagata has thought out and thoroughly practised 
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them [in all respects as just now fully described], 
and might, should he desire it, remain alive for a 
kalpa, or for that portion of a kalpa which has yet 
to run.’ | 

61. ‘On one occasion, Ananda, I was dwelling 
here at Ves4li at the Gotamaka Aetiya—on one occa- 
sion here at Vesali at the Sattamba Aetiya—on one 
occasion here at Ves4li at the Bahuputta Aetiya— 
on one occasion here at Vesdli at the Sdrandada 
Ketiya [and on each occasion I spoke to thee, 
Ananda, in the same words]. 

62. ‘And now to-day, Ananda, at the KApala 
Ketiya, I spoke to thee, and said: “ How pleasant, 
Ananda, is Vesdli; how pleasant the Udena Ketiya; 
how pleasant the Gotamaka KXetiya; how pleasant 
the Sattamba Aetiya; how pleasant the Bahuputta 
Ketiya; how pleasant the SArandada Ketiya. Who- 
soever, Ananda, has thought out and developed, 
practised, accumulated, and ascended to the very 
heights of the four paths to saintship, and so mas- 
tered them as to be able to use them as a means of 
(mental) advancement, and as a basis for edification— 
he, should he desire it, could remain in the same | 
birth for a kalpa, or for that portion of a kalpa 
which has yet to run. Now the Tathagata has 
thought and thoroughly practised them [in all 
respects as just now fully described], and might, 
should he desire it, remain alive for a kalpa, or for 
that portion of a kalpa which has yet to run.” 


63. ‘ But now, Ananda, have I not formerly’ de- 


’ That pafigakk’ eva means ‘formerly, already’ is clear from 
Maha Vagga I, 7, 1; X, 2, 3, though its derivation would seem to 
render the meaning ‘frequently, recurringly’ more natural. The 
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clared to you that it is in the very nature of all 
things, near and dear unto us, that we must divide 
ourselves from them, leave them, sever ourselves 
from them? How then, Ananda, can this be pos- 
sible—whereas anything whatever born, brought 
into being, and organised, contains within itself the 
inherent necessity of dissolution—how then can this 
be possible that such a being should not be dis- 
solved ? No such condition can exist! And this 
mortal being, Ananda, has been relinquished, cast 
away, renounced, rejected, and abandoned by the 
Tathagata. The remaining sum of life has been 
surrendered by him. Verily, the word has gone 
forth from the Tathagata, saying, “ The final extinc- 
tion of the Tathagata shall take place before long. 
At the end of three months from this time the 
Tathagata will die!” That the Tathagata for the 
sake of living should repent him again of that 
saying—this can no wise be!!’ 


64. ‘Come, Ananda, let us go to the KddAg4ra 
Hall, to the Mahavana.’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 

Then the Blessed One proceeded, with Ananda 


phrase occurs pretty often. Trenckner (milinda-pafham, p. 422) 
proposes a correction into pasikakk’ eva. Paluggtti just below 
is noteworthy as an unusual contraction of palugge iti. 

1 I do not understand the connection of ideas between this 
paragraph and the idea repeated with such tedious iteration in the 
preceding paragraphs. The two seem to be in marked contrast, 
if not in absolute contradiction. Perhaps we have here the older’ 
tradition ; and certainly the latter utterance of the two is more in 
accordance with the general impression of the character, and with 
the other sayings, of Gotama as handed down in the Pali Pifakas. 
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with him, to the Mahavana to the Ka/4géra Hall: 
and when he had arrived there he addressed the 
venerable Ananda, and said: 

‘Go now, Ananda, and assemble in the Service 
Hall such of the brethren as reside in the neigh- 
bourhood of VesAli.’ 

‘Even so, Lord, said the venerable Ananda, in 
assent, to the Blessed One. And when he had as- 
sembled in the Service Hall such of the brethren as 
resided in the neighbourhood of Ves4li, he went to 
the Blessed One and saluted him and stood beside 
him. And standing beside him, he addressed the 
Blessed One, and said: | 

‘Lord! the assembly of the brethren has met 
together. Let the Blessed One do even as seemeth 
to him fit.’ 

65. Then the Blessed One proceeded to the 
Service Hall, and sat down there on the mat spread 
out for him. And when he was seated the Blessed 
One addressed the brethren, and said: 

‘Therefore, OQ brethren—ye to whom the truths 
I have perceived have been made known by me— 
having thoroughly made yourselves masters of 
them, practise them, meditate upon them, and spread 
them abroad; in order that pure religion may last 
long and be perpetuated, in order that it may con- 
tinue to be for the good and happiness of the great 
multitudes, out of pity for the world, to the good 
and the gain and the weal of gods and men! 

“Which then, O brethren, are the truths which, 
when I had perceived, I made known to you, which, 
when you have mastered it behoves you to practise, 
meditate upon, and spread abroad, in order that pure 
religion may last long and be perpetuated, in order 
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that it may continue to be for the good and the 
happiness of the great multitudes, out of pity for 
the world, to the good and the gain and the weal of 
gods and men ?’ 
They are these: 

The four earnest meditations. 

The fourfold great struggle against sin. 

The four roads to saintship. 

The five moral powers. 

The five organs of spiritual sense. 

The seven kinds of wisdom, and 

The noble eightfold path. 
These, O brethren, are the truths which, when 
I had perceived, I made known to you, which, when 
you have mastered it behoves you to practise, | 
meditate upon, and spread abroad, in order that 
pure religion may last long and be perpetuated, in 
order that it may continue to be for the good and 
the happiness of the great multitudes, out of pity 
for the world, to the good and the gain and the 
weal of gods and men! 


66. And the Blessed One exhorted the brethren, 
and said: 

‘Behold now, O brethren, I exhort you, saying, 
“All component things must grow old. Work out 
your salvation with diligence. The final extinction 
of the Tathagata will take place before long. At 
the end of three months from this time the Tathéa- 
gata will die!” 

‘My age is now full ripe, my life draws to its close; 
I leave you, I depart, relying on myself alone! 
Be earnest then, O brethren! holy, full of 
thought! 
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Be steadfast in resolve! Keep watch o’er your 
own hearts! 

Who wearies not, but holds fast to this truth 
and law}, 

Shall cross this sea of life, shall make an end of 
grief.’ 


End of the Third Portion for Recitation 2. 


i. 1 Dhamma and vinaya. The Buddhist religion, as just 
{ summarised, and the regulations of the order. 

2 It is of great interest to notice what are the points upon which 
Gotama, in this last address to his disciples, and at the solemn 
time when death was.so near at hand, is reported to have lain such 
emphatic stress. Unfortunately we have only a fragment of the 
address, and, as it would seem from its commencement, only the 

V closing fragment. This, however, is in the form of a summary, 
consisting of an enumeration of certain aggregates, the details 
of which must have been as familiar to the early Buddhists as the 
details of similar numerical terms—such as the ten command- 
ments, the twelve tribes, the seven deadly sins, the four gospels, 
and so on—afterwards were to the Christians. This summary of 
the Buddha’s last address may fairly be taken as a summary of 
Buddhism, which thus appears to be simply a system of earnest 
self-culture and self-control. 

The following are the details of the aggregate technical terms 
used in the above summary, but it will be understood that the 
English equivalents used give rather a general than an exact 
representation of the ideas expressed by the P&li ones. To 
attempt more would demand a treatise rather than a note, and 
it has given me peculiar pleasure to learn, as these sheets are 
passing through the press, that my friend Dr. Morris intends to 
devote a book to the treatment of these seven ‘Jewels of the Law,’ 
as the Kulla Vagga calls them (IX, 1, 4), which form, when united, 
the bright diadem of Nirvama. 

The four Earnest Meditations (Aatt@ro Satipaséhan4) are— 

1, Meditation on the body. 

2. Meditation on the sensations. 

3. Meditation on the ideas. 

4. Meditation on reason and character. 
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The fourfold Great Struggle against sin is divided into satt4ro 
Samappadh4na, which are— 
1. The struggle to prevent sinfulness arising. 
2. The struggle to put away sinful states which have arisen. 
3. The struggle to produce goodness not previously existing. 
4. The struggle to increase goodness when it does exist. 
The four Roads to Saintship are four means by whic $ 
above, § 3, note) is to be acquired. They ape the (44 faite: hy 
Iddhipada: App 
1. The will to acquire it united to earnest eda rei 
struggle against sin. IT y 
2. The necessary exertion united to earnest me tation” and ther oe 
struggle against sin. ee ee, 
3. The necessary preparation of the heart united to earnest 
meditation and the struggle against sin. 
- 4. Investigation united to earnest meditation and the struggle 
against sin. 

The five moral powers (pawi&a Balani) are said to be the 
«4 same as the next class, called organs (Indriy4ni). It is no doubt ce 
sly “£ most remarkable that, in a summary like this, two classes out of of 
“seven should be absolutely identical except in name. The differ- - 

ence of name is altogether too unimportant to account, by itself, mi a 
the distinction made. Either the currently accepted explanation of 

one of the two aggregate terms must be incorrect, or we must look 

for some explanation of the repetition other than the mere desire : ie aa 
to record the double title. Is it impossible that the one class eo — 
was split into two to bring the number of the classes up to the : 


sacred number seven, corresponding to the seven Ratanas ofa .-: 
Kakkavatti? ae ea 
The details of both classes are— pe 
I. Faith. 2. Energy. 3. Thought. 4. Contemplation. 
5. Wisdom. 


The seven kinds of Wisdom (satta Boggfang4a) are— 

1. Energy. 2. Thought. 3.Contemplation. 4. Investiga- 
tion (of scripture). 5. Joy. 6. Repose. 7. Serenity. 

The Noble Eightfold Path (ariyo a/#hangiko Maggo) forms 
the subject of the Dhamma-fakka-ppavattana-sutta, translated in this 
volume, and consists of— 

1. Right views. 2. High aims. 3. Right speech. 4. Upright 
conduct. 5. A harmless livelihood. 6. Perseverance in well-doing. 
7. Intellectual activity. 8. Earnest thought. _ a 


grt 
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CHAPTER IV. 


1. Now the Blessed One early in the morning 
robed himself, and taking his bowl, entered Vesali 
for alms: and when he had passed through Vesali, 
and had eaten his meal and was returning from his 
alms-seeking he gazed at Vesdli with an elephant 
look! and addressed the venerable Ananda, and said: 
‘This will be the last time, Ananda, that the 
Tathagata will behold Vesali. Come, Ananda, let 
us go on to Bhazda-gama. 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 

And the Blessed One proceeded with a great 
company of the brethren to Bhazda-gama; and 
there the Blessed One stayed in the village itself. 

2. There the Blessed One addressed the bre- 
thren, and said: ‘It is through not understanding 
and grasping four truths’, O brethren, that we have 
had to run so long, to wander so long in this weary 
path of transmigration—both you and I.’ 

‘And what are these four? The noble conduct of 
life, the noble earnestness in meditation, the noble 
kind of wisdom, and the noble salvation of freedom. 
But when noble conduct is realised and known, 
when noble meditation is realised and known, when 
noble wisdom is realised and known, when noble 


1 Nagapalokitam Vesaliyam apaloketva. The Buddhas 
were accustomed, says Buddhaghosa, on looking backwards to turn 
the whole body round as an elephant does; because the bones in 
their neck were firmly fixed, more so than those of ordinary men ! 

? Or Conditions (Dhamm4). They must, of course, be care- 
fully distinguished from the better known Four Noble Truths 
(Sa&kani) above, Chap. II, § 2. 
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freedom. is realised and known—then is the craving 
for existence rooted out, that which leads to re- 
newed existence is destroyed, and there is no more 
birth.’ 

3. Thus spake the Blessed One; and when the 
Happy One had thus. spoken, then again the 
teacher said?: 

‘Righteousness, earnest. thought, wisdom, and 
freedom sublime— 

These are the truths realised by Gotama, far- 

renowned. | 

Knowing them, he, the aoe proclaimed the 

truth to the brethren. 

The master with. eye divine, the quencher of 

griefs, must die!’ 


4. There too, while staying at Bhazda-gdma, the 
Blessed One held that comprehensive religious dis- 
course with the brethren on the nature of upright 
conduct, and of earnest contemplation, and of intel- 
ligence. ‘Great is the fruit, great the advantage of 
earnest contemplation when set round with upright 
conduct. Great is the fruit, great the advantage of 
intellect when set round with earnest contemplation. 


1 This is merely a stock phrase for introducing verses which 
repeat the idea of the preceding phrase (see abave, paragraph 32). 
It is an instructive sign of the state of mind in which such records 
are put together, that these verses could be ascribed to Gotama 
himself without any feeling of the incongruity involved. The last 
word means, completely gone out; and here refers to the ex- 
tinction of kilesa and tazh4, which will bring about, inevitably, 
the extinction of being. Compare the passage quoted by 
Burnouf in Lotus de la Bonne Loi, p. 376. Probably the whole 
stanza formerly stood in some other connection, where the word 
parinibbuto had its more usual sense. See Buddhaghosa’s 
note on IV, 23. 


[11] F 
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The mind set round with intelligence is freed from 
the great evils—that is to say, from sensuality, from 
individuality, from delusion, and from ignorance.’ 


5. Now when the Blessed One had remained at 
Bhazda-gama as long as he desired, he addressed 
the venerable Ananda, and said: ‘Come, Ananda, 
let us go on to Hatthi-gama.’ 

‘Even so, Lord!’ said Ananda, in assent, to the 
Blessed One. 

Then the Blessed One proceeded with a great 
company of the brethren to Hatthi-gama. 

6. [And in similar words it is then related how 
the Blessed One went on to Amba-g4ma, to Gambu- 
gama, and to Bhoga-nagara. | 


7. Now there at Bhoga-nagara the Blessed One 
stayed at the Ananda Ketiya. 

There the Blessed One addressed the brethren, 
and said: ‘I will teach you, O brethren, these four 
Great References!. Listen thereto, and give good 
heed, and I will speak.’ 

‘Even so, Lord!’ said the brethren, in assent 2, to 


+ The meaning of mahapadesa ts not quite clear. Perhaps 
it should be rendered true authorities. I have followed Buddha- 
ghosa in taking apadesa as the last part of the compound. He 
says, mahapadesa ti maha-ok4se mahd-apadese va. Bud- 
dhadayo mahante mahante apadisitva vuttani mah4- 
kadramanf ti attho, ‘the causes (authorities) alleged when 
referring to Buddha and other great men.’ 

* I ought perhaps to have explained why I have ventured to 
differ from Childers in the rendering of the common word pa/fi- 
sumati. The root sru seems to have meant ‘to sound’ before it 
meant ‘to hear;’ and, whether this be so or not, pa/i-sum4ti 
means not simply ‘to consent,’ but ‘to answer (assentingly).’ It 
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the Blessed One, and the Blessed One spoke as 
follows : 

8. ‘In the first place, brethren, a brother may 
say thus: “From the mouth of the Blessed One 
himself have I heard, from his own mouth have I 
received it. This is the truth, this the law, this the 
teaching of the Master.” The word spoken, bre- 
thren, by that brother should neither be received 
with praise nor treated with scorn. Without praise 
and without scorn every word and syllable should 
be carefully understood, and then put beside the 
scripture and compared with the rules of the 
order}. If when so compared they do not har- 
monise with the scripture, and do not fit in with the 
rules of the order, then you may come to the con- 
clusion, “ Verily, this is not the word of the Blessed 
One, and has been wrongly grasped by that 
brother ?” Therefore, brethren, you should reject 
it. But if they harmonise with the scripture and 
fit in with the rules of the order, then you may 
come to the conclusion, “ Verily, this is the word of 
the Blessed One, and has been well grasped by 
that brother.” This, brethren, you should receive 
as the first Great Reference. 

9. ‘Again, brethren, a brother may say thus: 
“In such and such a dwelling-place there is a com- 
pany of the brethren with their elders and leaders. 
From the mouth of that company have I heard, 


has been pointed out to me that answer was formerly ‘and- 
swerian, where swerian is probably not unrelated to the root 
svar, ‘to sound.’ 

1 Sutte otaretabbani vinaye sandassetabb4ani, where one 
would expect to find the word Pi/aka if it had been in use when 
this passage was first written or composed. 


F 2 
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face to face have I received it. This is the truth, 
this the law, this the teaching of the Master.” The 
word spoken, brethren, by that brother should 
neither be received with praise nor treated with 
scorn. Without praise and without scorn every 
word and syllable should be carefully understood, 
and then put beside the scripture and compared 
with the rules of the order. If when so compared 
they do not harmonise with the scripture, and do 
not fit in with the rules of the order, then you may 
come to the conclusion, “Verily, this is not the 
word of the Blessed One, and has been wrongly 
grasped by that company of the brethren.” There- 
fore, brethren, you should reject it. But if they 
harmonise with the scripture and fit in with the 
rules of the order, then you may come to the con- 
clusion, “Verily, this is the word of the Blessed One, 
and has been well grasped by that company of the 
brethren.” This, brethren, you should receive as 
the second Great Reference. 

10. ‘Again, brethren, a brother may say thus: 
“In such and such a _ dwelling-place there are 
dwelling many elders of the order, deeply read, 
holding the faith as handed down by tradition, 
versed in the truths, versed in the regulations of 
the order, versed in the summaries of the doctrines 
and the law. From the mouth of those elders have 
I heard, from their mouth have I received it. 
This is the truth, this the law, this the teaching of 
the Master.” The word spoken, brethren, by that 
brother should neither be received with praise nor 
treated with scorn. Without praise and without 
scorn every word and syllable should be carefully 
understood, and then put beside the scripture and 
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compared with the rules of the order. If when so 
compared they do not harmonise with the scripture, 
and do not fit in with the rules of the order, then 
you may come to the conclusion, “Verily, this is 
not the word of the Blessed One, and has been 
wrongly grasped by those elders.” Therefore, bre- 
thren, you should reject it. But if they harmonise 
with the scripture and fit in with the rules of the 
order, then you may come to the conclusion, 
“Verily, this is the word of the Blessed One, and 
has been well grasped by those elders.” This, 
brethren, you should receive as the third Great 
Reference. 

11. ‘Again, brethren, a brother may say, “In 
such and such a dwelling-place there is there living 
a brother, deeply read, holding the faith as handed ( 
down by tradition, versed in the truths, versed in 
the regulations of the order, versed in the sum- 
maries of the doctrines and the law. From the 
mouth of that elder have I heard, from his mouth 
have I received it. This is the truth, this the law, 
this the teaching of the Master.’ ‘The word spoken, 
brethren, by that brother should neither be received 
with praise nor treated with scorn. Without praise 
and without scorn every word and syllable should 
be carefully understood, and then put beside the 
scripture and compared with the rules of the 
order. If when so compared they do not har- 
monise with the scripture, and do not fit in with the 
rules of the order, then you may come to the 
conclusion, “Verily, this is not the word of the 
Blessed One, and has been wrongly grasped 
by that brother.” Therefore, brethren, you should 
reject it. But if they harmonise with the scripture 
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and fit in with the rules of the order, then you 
may come to the conclusion, “Verily, this is the word 
of the Blessed One, and has been well grasped by 
that brother.” This, brethren, you’ should receive 
as the fourth Great Reference.’ 

‘These, brethren, are the Four Great References.’ 


12. There, too, the Blessed One held that com- 
prehensive religious talk with the brethren on the 
nature of upright conduct, and of earnest contem- 
plation, and of intelligence. ‘Great is the fruit, 
great the advantage of earnest contemplation when 
set round with upright conduct. Great is the fruit, 
great the advantage of intellect when set round with 
earnest contemplation. The mind set round with 
intelligence is freed from the great evils—that is 
to say, from sensuality, from individuality, from 
delusion, and from ignorance.’ 


13. Now when the Blessed One had remained 
as long as he desired at Bhoga-gama, he addressed 
the venerable Ananda, and said: ‘Come, Ananda, 
let us go on to Pava.’ : 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. And the Blessed One 
proceeded with a great company of the brethren to 
Pava. 

And there at Pava the Blessed One stayed at 
the Mango Grove of Aunda, who was by family a 
smith. 


14. Now Xunda, the worker in metals, heard 
that the Blessed One had come to P4v4, and was 
staying there in his Mango Grove. 
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And Xunda, the worker in metals, went to the 
place where the Blessed One was, and saluting him 
took his seat respectfully on one side. And when 
he was thus seated, the Blessed One instructed, 
aroused, incited, and gladdened him with religious 
discourse. 

15. Then he, instructed, aroused, incited, and 
gladdened by the religious discourse, addressed the 
Blessed One, and said: ‘May the Blessed One do 
me the honour of taking his meal, together with the 
brethren, at my house to-morrow.’ 

And the Blessed One signified, by silence, his 
consent. 

16. Then seeing that the Blessed One had con- 
sented, AKunda, the worker in metals, rose from his 
seat and bowed down before the Blessed One, and 
keeping him on his right hand as he past him, 
departed thence. 

17. Now at the end of the night, Aunda, the 
worker in metals, made ready in his dwelling-place 
sweet rice and cakes, and a quantity of dried boar’s 
flesh. And he announced the hour to the Blessed 
One, saying, ‘The hour, Lord, has come, and the 
meal is ready.’ 

18. And the Blessed One robed himself early in 
the morning, and taking his bowl, went with the bre- 
thren to the dwelling-place of Aunda, the worker in 
metals. When he had come thither he seated him- 
self on the seat prepared for him. And when he 
was seated he addressed Aunda, the worker in 
metals, and said: ‘As to the dried boar’s flesh you 
have made ready, serve me with it, Aunda; and as 
to the other food, the sweet rice and cakes, serve 
the brethren with it.’ 
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‘Even so, Lord!’ said Aunda, the worker in 
metals, in assent, to the Blessed One. -And the 
dried boar’s flesh he had made ready he served to 
the Blessed-One; whilst .the other food, the sweet 
rice and cakes, he served to the members of the 
order. 

19. Now the Blessed One addressed Kunda, the 
worker in metals, and said: ‘ Whatever dried -boar’s 
flesh, Kunda, is left over to thee, that bury in a hole. 
I see.no one, Aunda, on earth nor in M4ra’s heaven, 
nor in Brahma’s heaven, no one among Samamas 
and Brahmazas, among gods and men, by whom, 
when he has eaten it, that food can be assimilated, 
save by the Tathagata.’ 

‘Even so, Lord!’ said Aunda, the -worker in 
metals, in assent, to the Blessed One. And -what- 
ever dried boar’s flesh remained over, that he buried 
in a hole. 

20. And he-went to the place where the Blessed 
One was; and when he had come there, took his 
seat respectfully on one side. And when he was 
seated, the .Blessed One instructed and aroused 
and incited and gladdened Aunda, the worker in 
metals, with religious discourse. And the Blessed 
One then rose from his seat and departed thence. 

21. Now when the Blessed ‘One had eaten the 
food prepared by Aunda, the worker in metal, there 
fell upon him a dire sickness, the disease of dysen- 
tery, and sharp pain came upon him, even unto 
death. But the Blessed One, mindful and self- 
possessed, bore it without complaint. 

22. And the Blessed One addressed the venerable 
Ananda, and said: ‘Come, Ananda, let us go on to 
Kusinara.’ | 
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‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 


23. When-he had eaten Kunda’s food, 
The copper-smith’s—thus have I heard— 
He bore with fortitude the pain, 
The sharp pain even unto death! 


And from the drted flesh of the boar, as soon as 
he.had eaten it, 
There fell upon the teacher sickness dire, 
Then after nature was relieved the Blessed One 
announced and said: 
‘I now am going on to Kusinara 1.’ 


24. Now the Blessed One went aside from the 
path to the foot of a certain tree; and when he 
had come there he addressed the venerable Ananda, 
and said: ‘Fold, I pray you, Ananda, the robe; and 
spread it out for me. I am weary, Ananda, and 
must rest awhile!’ | 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One, and spread out the robe 
folded fourfold. 

25. And the Blessed One seated himself on the 
seat prepared for him; and when he was seated, he 
addressed the venerable Ananda, and said: ‘Fetch 
me, I pray you, Ananda, some water. I am thirsty, 
Ananda, and would drink,’ 

26. When he had thus spoken, the venerable 
Ananda said to the Blessed One: ‘But just now, 


1 «Tt should be understood,’ says Buddhaghosa, ‘that these are 
verses by the Theras who held the council.’ And he repeats this 


at §§ 52, 56. 


74 THE BOOK OF THE GREAT DECEASE, CH. 


Lord, about five hundred carts have gone over. That 
water stirred up by the wheels has become shallow 
and flows fouled and turbid. This river Kakutthé, 
Lord, not far off, is clear and pleasant, cool and 
transparent, easy to get down into, and delightful. 
There the Blessed One may both drink the water, 
and cool his limbs 1.’ 

27. Again the second time the Blessed One 
addressed the venerable Ananda, and said: ‘ Fetch 
me, I pray you, Ananda, some water. I am thirsty, 
Ananda, and would drink.’ 

28. And again the second time the venerable 
Ananda said to the Blessed One: ‘ But just now, 
Lord, about five hundred carts have gone over. That 
water stirred up by the wheels has become shallow 
and flows fouled and turbid. This river Kakutthé, 
Lord, not far off, is clear and pleasant, cool and 
transparent, easy to get down into, and delightful. 
There the Blessed One may both drink the water, 
and cool his limbs.’ 

29. Again the third time the Blessed One ad- 
dressed the venerable Ananda, and said: ‘Fetch me, 
I pray you, Ananda, some water. I am thirsty, 
Ananda, and would drink.’ 

30. ‘Even so, Lord!’ said the venerable Ananda, 
in assent, to the Blessed One; and taking a bow! he 
went down to the streamlet. And lo! the streamlet 
which, stirred up by the wheels, was but just now - 
become shallow, and was flowing fouled and turbid, 
had begun, when the venerable Ananda came up to it, 
to flow clear and bright and free from all turbidity. 


1 Akkhodika ti pasannodika: satodika ti madhurodhika: 
sitodika ti tanu-sftala-salila: setaka ti nikkaddama: 
supatittha ti sundara-tittha. (S.V. /4rz.) Comp. IV, 56. 
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31. Then Ananda thought: ‘How wonderful, 
how marvellous is the great might and power of 
the Tathagata! For this streamlet which, stirred up 
by the wheels, was but just now become shallow and 
flowing foul and turbid, now, as I come up to it, is 
flowing clear and bright and free from all turbidity.’ 

32. And taking water in the bowl he returned 
towards the Blessed One; and when he had come 
where the Blessed One was he said to him: ‘ How 
wonderful, how marvellous is the great might and 
power of the Tathagata! For this streamlet which, 
stirred up by the wheels, was but just now become 
shallow and flowing foul and turbid, now, as I come 
up to it, is flowing clear and bright and free from 
all turbidity. Let the Blessed One drink the water! 
Let the Happy One drink the water!’ 

Then the Blessed One drank of the water. 


33. Now at that time a man named Pukkusa’, 
a young Mallian, a disciple of Ara K4l4ma’s, was 
passing along the high road from Kusinara to Pava. 

34. And Pukkusa, the young Mallian, saw the 
Blessed One seated at the foot of a tree. On 
seeing him, he went up to the place where the 
Blessed One was, and when he had come there he 
saluted the Blessed One, and took his rest respect- 
fully on one side. And when he was seated 


1 The Pukkusa caste was one of the lower castes of Sfdras. 
Compare Assld4yana Sutta (Pischel), pp. 13, 35; Burnouf’s ‘In- 
troduction,’ &c., pp. 144, 208; Lalita Vistara XXI,17. But Bud- 
dhaghosa says Pukkusa must here be simply a name, as the Mallas 
were of the Khattiya caste. He adds that this Pukkusa was the 
owner of the five hundred carts that had just passed by; and that 
A/4ra Kalama was called A/4ra because he was Digha-pingalo, 
K4élama being his family name. 
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Pukkusa, the young Mallian, said to the Blessed 
One: ‘How wonderful a thing is it, Lord! and 
how marvellous, that those who have gone forth out 
of the world should pass their time in a state of 
mind so calm!’ 

35. ‘Formerly, Lord, A/Ara KAl4ma was once 
walking along the high road; and leaving the road 
he sat himself down under a certain tree to rest 
during the heat of the day. Now, Lord, five hun- 
dred carts passed by one after the other, each close 
to A/ra Kalama. And a certain man, who was fol- 
lowing close behind that caravan of carts, went up to 
the place where A/4ra K4lama was, and when he was 
come there he Spake as follows to A/ra K4lama: 

‘“But, Lord, did you see those five hundred carts 
go by?” 

‘No, indeed, sir, I saw them not.” 

‘“But, Lord, did you hear the sound of them ?” 

‘“No, indeed, sir, I heard not their sound.” 

‘“ But, Lord, were you then asleep ?” 

‘“ No, sir, I was not asleep.” 

‘“But, Lord, were you then conscious.” 

‘“Ves, I was conscious, sir.” 

‘“So that you, Lord, though you were both con- 
scious and awake, neither saw, nor heard the sound 
of five hundred carts passing by, one after the other, 
and each close to you. Why, Lord, even your robe 
was sprinkled over with the dust of them!” 

‘Tt is even so, sir.” 

36. ‘Then thought that man: “How wonderful a 
thing is it, and how marvellous, that those who have 
gone forth out of the world should pass their time 
in a state of mind so calm! So much so that a 
man though being both conscious and awake, 
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neither sees, nor hears the sound of five hundred 
carts passing by, one after the other, and each close 
to him.” 

‘And after giving utterance to his deep faith in 
A/ara KAlAma, he departed thence.’ 

37. ‘Now what think you, Pukkusa, which is the 
more difficult thing either to do or to meet with— 
that a man being conscious and awake should 
neither see, nor hear the sound of five hundred 
carts passing by, one after the other, close to him, 
—or that a man, being conscious and awake, should 
neither see, nor hear the sound thereof when the 
falling rain goes on beating and splashing, and the 
lightnings are flashing forth, and the thunderbolts 
are crashing ?’ 

38. ‘What in comparison, Lord, can these five 
hundred carts do, or six or seven or eight or nine 
or ten hundred, yea, even hundreds and thousands 
of carts. That certainly is more difficult, both to 
do and to meet with, that a man being conscious 
and awake should neither see, nor hear the sound 
thereof when the falling rain goes on beating and 
splashing, and the lightnings are Hashing forth, and 
the thunderbolts are crashing. 

39. ‘Now on one occasion, Pukkusa, I was dwelling 
at Atum4, and was at the Threshing-floor!, And at 
that time the falling rain begun to beat and to 
splash, and the lightnings to flash forth, and the 
thunderbolts to crash ; and two peasants, brothers, 
and four oxen were killed. Then, Pukkusa, a great 
multitude of people went forth from Atuma, and 
went up to the place where the two peasants, 
brothers, and the four oxen, lay killed. 


_} Bhusagare ti kha/u-salayam. (S.V. shri) 
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40. ‘ Now at that time, Pukkusa, I had gone forth 
from the Threshing-floor, and was walking up and 
down thinking at the entrance to the Threshing- 
floor. And a certain man came, Pukkusa, out of 
that great multitude of people, up to the place 
where I was; and when he came up he saluted me, 
and took his place respectfully on one side. 

41. ‘And as he stood there, Pukkusa, I said to 
the man: 

‘“Why then, sir, is this great multitude of people 
assembled together ?” 

‘“But just now, the falling rain began to beat 
and to splash, and the lightnings to flash forth, and 
the thunderbolts to crash; and two peasants, bro- 
thers, were killed, and four oxen. Therefore is this 
great multitude of people gathered together. But 
where, Lord, were you ?” 

‘“T sir, have been here all the while.” 

‘But, Lord, did you see it ?” 

‘“], sir, saw nothing.” 

‘“ But, Lord, did you hear it ?” 

‘“T, sir, heard nothing.” 

‘“ Were you then, Lord, asleep ?” 

‘“T, sir, was not asleep.” 

‘“Were you then conscious, Lord ?” 

©“ Even so, sir.” 

‘“So that you, Lord, being conscious and awake, 
neither saw, nor heard the sound thereof when the 
falling rain went on beating and splashing, and the 
lightnings were flashing forth, and the thunderbolts 
were crashing.’ 

‘« That is so, sir.” 

42. ‘Then, Pukkusa, the thought occurred to that 
man : 
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‘«« How wonderful a thing is it, and marvellous, 
that those who have gone forth out of the world 
should pass their time in a state of mind so calm!— 
so that a man being conscious and awake neither 
sees nor hears the sound thereof when the falling 
rain is beating and splashing, and the lightnings are 
flashing forth, and the thunderbolts are crashing.” 
And after giving utterance to his deep faith in me, 
he departed from me with the customary demonstra- 
tions of respect.’ 

43. And when he had thus spoken Pukkusa, 
the young Mallian, addressed the Blessed One in 
these words: ‘ Now I, Lord, as to the faith that 
I had in A/ra Kalama, that I winnow away as in 
a mighty wind, and wash it away as in a swiftly 
running stream. Most excellent, Lord, are the words 
of thy mouth, most excellent! Just as if a man 
were to set up that which is thrown down, or were 
to reveal that which is hidden away, or were to 
point out the right road to him who has gone astray, 
or were to bring a lamp into the darkness, so that 
those who have eyes can see external forms—just 
even so, Lord, has the truth been made known to 
me, in many a figure, by the Blessed One. And I, 
even I, betake myself, Lord, to the Blessed One as 
my refuge, to the Truth, and to the Brotherhood. 
May the Blessed One accept me as a disciple, as a 
true believer, from this day forth, as long as life 
endures 1!’ 


1 This is a stock phrase constituting the final answer of a 
hitherto unconverted man at the end of one of those argumentative 
dialogues by which Gotama overcame opposition or expounded 
the truth. After a discussion of exalted themes it fits in very 
appropriately; here and elsewhere it is incongruous and strained. 
See below, V, 50. 
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44. Now Pukkusa, the young Mallian, addressed 
a certain man, and said: ‘ Fetch me, I pray you, my 
good man, a pair of robes of cloth. of gold, burnished 
and ready for wear.’ 

‘So be it, sir!’ said that man, in. assent, to 
Pukkusa, the young Mallian; and he brought a 
pair of robes of cloth of gold, burnished and ready 
for wear. 

45. And the Mallian Pukkusa presented the pair of 
robes of cloth of gold, burnished and ready for wear, 
to the Blessed One, saying, ‘Lord, this pair of 
robes of burnished cloth of gold is ready for wear. 
May the Blessed One show me favour and accept it 
at my hands!’ 

‘In that case, Pukkusa, robe me in one, and 
Ananda in one.’ 

‘Even so, Lord!’ said Pukkusa; in assent, to the 
Blessed One; and in one he robed the Blessed One, 
and in one, Ananda. 

46. Then the Blessed One instructed and aroused 
and incited and gladdened Pukkusa, the young Mal- 
lian, with religious discourse. And Pukkusa, the 
young Mallian, when he had been instructed and 
aroused and incited and gladdened by the Blessed 
One with religious discourse, arose from his seat, 
and bowed down before the Blessed One; and keep- 
ing him on his right hand as he past him, departed 
thence. 


47. Now not long after the Mallian Pukkusa had 
gone, the venerable Ananda placed that pair of 
robes of cloth of gold, burnished and ready for wear, 
on the body of the Blessed One, and when it was so 
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placed on the body of the Blessed One it appeared 
to have lost its splendour?! 

48. And the venerable Ananda said to the Blessed 
One: ‘How wonderful a thing is it, Lord, and how 
marvellous, that the colour of the skin of the Blessed 
One should be so clear, so exceeding bright! For 
when I placed even this pair of robes of burnished 
cloth of gold and ready for wear on the body of the 
Blessed One, lo! it seemed as if it had lost its 
splendour !’ 

49. ‘It is even so, Ananda. Ananda, there are two 
occasions on which the colour of the skin of a Tath4- 
gata becomes clear and exceeding bright. What 
are the two?’ 

50. ‘On the night, Ananda, on which a Tathé- 
gata attains to the supreme and perfect insight, and 
on the night in which he passes finally away in that 
utter passing away which leaves nothing whatever 
to remain—on these two occasions the colour of the 
skin of the Tathagata becomes clear and exceeding 
bright. 

51. ‘And now this day, Ananda, at the third watch 
of the rfight, in the Upavattana of Kusinarda, in the 
S4la Grove of the Mallians, between the twin SAla 


1 The commentator says, Bhagavato kdyam upanamitan ti 
nivasana-paraipana-vasena alliy4pitam: Bhagavad pi 
tato ekam nivasesi ekam parfipi. Vitakkikam (MS. &&h) 
viya ti yatha (MS, tatha) vitaksiko angaro antanten eva 
gotiti bahi pan’ assa pabhé n’atthi, evam bahi pa&&Ainna- 
(MS. pakkhinna-) pabha hutva khayatt ti. My MS. of the 
text reads vitasikam (as did Yatramulle’s MS. here, and one MS. 
of Fausbdéll’s at Gataka I, 153,154). There the word is used of 
embers in which food is cooked, ‘without flame,’=‘ glowing, 
smoldering.” Vitak&ika, ‘an eruption on the skin,’ belongs 
to the root ark, 


[11] G 


82 THE BOOK OF THE GREAT DECEASE. CH. 


trees, the utter passing away of the Tathagata will 
take place. Come, Ananda! let us go on to the 
river Kakuttha,’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 


52. The pair of robes of cloth of gold, 
All burnished, Pukkusa had brought, 
Clad on with them the Master then 
Shone forth in colour like to gold?! 


53. Now the Blessed One with a great company 
of the brethren went on to the river Kakuttha; and 
when he had come there, he went down into the water, 
and bathed, and drank. And coming up out again 
on the other side he went on to the Mango Grove. 

54. And when he was come there he addressed 
the venerable Aundaka, and said: ‘Fold, I pray you, 
Kundaka, a robe in four and spread it out. I am 
weary, Aundaka, and would lie down.’ 

‘Even so, Lord!’ said the venerable Aundaka, in 
assent, to the Blessed One. And he folded a robe 
in four, and spread it out. 


1 We have here the commencement of the legend which after- 
wards grew into an account of an actual ‘transfiguration’ of the 
Buddha. It is very curious that it should have taken place soon 
after the Buddha had announced to Ananda his approaching death, 
and that in the Buddhist Sutta it should be connected so closely 
with that event; for a similar remark applies also to the Trans- 
figuration mentioned in the Gospels. The Malalankara-vatthu, 
for instance, says, ‘His body appeared shining like a flame. Ananda 
was exceedingly surprised. Nothing of this kind had, as yet, 
_ happened. “ Your exterior appearance,” said he to Budha, “is all 
at once white, shining, and beautiful above all expression.” “What 
you say, O Ananda, is perfectly true. There are two occasions [&c., 
much as above]. The shining light emanating from: my body is a 
certain forerunner of this great event [his Parinibbfna].’’’ 
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55. And the Blessed One laid himself down on 
his right side, with one foot resting on the other ; 
and calm and self-possessed, he meditated on the 
idea of rising up again in due time. And the 
venerable Aundaka seated himself there in front of 
the Blessed One. 

56. The Buddha to Kakuttha’s river came, 

Whose clear and pleasant waters limpid flow, 

He plunged beneath the stream wearied and 
worn, 

The Buddha without equal in the world! 

When he had bathed and drunk, the teacher 
then 

Crossed o’er, the brethren thronging round 
his steps ; 

The Blessed Master, preaching the while the 
truth, 

The Mighty Sage came to the Mango Grove. 

There spake he to the brother Kundaka : 

‘Spread me the fourfold robe out as a couch.’ 

Cheered by the Holy One, he quickly spread 

The fourfold robe in order on the ground. 

The Master laid him down, wearied and worn; 

And there, before him, Aunda took his seat. 


57. And the Blessed One addressed the vener- 
able Ananda, and said: ‘ Now it may happen, 
Ananda, that some one should stir up remorse in 
Kunda the smith, by saying, “ This is evil to thee, 
Kunda, and loss to thee in that when the Tathagata 
had eaten his last meal from thy provision, then he 
died.” Any such remorse, Ananda, in Aunda 
the smith should be checked by saying, “ This is 
good to thee, Aunda, and gain to thee, in that when 

G 2 


84 THE BOOK OF THE GREAT DECEASE. CH. 


the Tathagata had eaten his last meal from thy 
provision, then he died. From the very mouth of 
the Blessed One, Aunda, have I heard, from his 
own mouth have I received this saying, ‘These two 
offerings of food are of equal fruit, and of equal 
profit, and of much greater fruit and much greater 
profit than any other — and which are the two? 
The offering of food which, when a Tathagata has 
eaten, he attains to supreme and perfect insight ; 
and the offering of food which, when a Tathagata 
has eaten, he passes away by that utter passing 
away in which nothing whatever remains behind— 
these two offerings of food are of equal fruit and of 
equal profit, and of much greater fruit and much 
greater profit than any others. There has been laid 
up by Aunda the smith a karma redounding to 
length of life, redounding to good birth, redounding 
to good fortune, redounding to good fame, redound- 
ing to the inheritance of heaven, and of sovereign 
power.’” In this way, Ananda, should be checked 
any remorse in Aunda the smith.’ 

58. Then the Blessed One perceiving how the 
matter stood, uttered, even at that time, this hymn 
of exultation : 


‘'To him who gives shall virtue be increased ; 
In him who curbs himself, no anger can arise ; 
The righteous man casts off all sinfulness, 
And by the rooting out of lust, and bitterness, 
And all delusion, doth to Nirv4za reach!’ 


End of the Fourth Portion for Recitation, containing 
the Episode of Adira. 
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CHAPTER V, 


1. Now the Blessed One addressed the venera- 
ble Ananda, and said : ‘Come, Ananda, let us go on 
to the Sala Grove of the Mallas, the Upavattana 
of Kusin4ra, on the further side of the river Hira- 
nyavatt.’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 

2. And the Blessed One proceeded with a great 
company of the brethren to the Sdla Grove of the 
Mallas, the Upavattana of Kusinar4, on the further 
side of the river Hiranyavatt: and when he had 
come there he addressed the venerable Ananda, and 
said : 

3. ‘Spread over for me, I pray you, Ananda, the 
couch with its head to the north, between the twin 
Sala trees’. I am weary, Ananda, and would lie 
down.’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. And he spread a 


1 According to the commentator ‘tradition says that there was 
a row of Sala trees at the head (stsa) of that couch (maa), and 
another at its foot, one young Sala tree being close to its head, 
and another close to its foot. The twin Sala trees were so called 
because the two trees were equally grown in respect of the roots, 
trunks, branches, and leaves. There was a couch there in the 
park for the special use of the (periodically elected) raga of the 
Mallas, and it was this couch which the Blessed One asked Ananda 
to make ready.’ There is no further explanation of the term 
uttara-sisakam, which may have been the name for a slab of 
weod or stone reserved on great occasions for the use af the 
leaders of the neighbouring republic, but available at other times 
for passers by. 


“nee 
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covering over the couch with its head to the north, 
between the twin S4la trees. And the Blessed One 
laid himself down on his right side, with one leg 
resting on the other; and he was mindful and self- 
possessed. 


4. Now at that time the twin Sala trees were 
all one mass of bloom with flowers out of season?; 
and all over the body of the Tathagata these dropped 
and sprinkled and scattered themselves, out of 
reverence for the successor of the Buddhas of old. 
And heavenly Mand4rava flowers, too, and. hea- 
venly sandal-wood powder came falling from 
the sky, and all over the body of the Tathagata 
they descended and sprinkled and scattered them- 
selves, out of reverence for the successor of the 
Buddhas of old. And heavenly music was sounded 
in the sky, out of reverence for the successor of the 
Buddhas of old. And heavenly songs came wafted 
from the skies, out of reverence for the successor of 
the Buddhas of old! 

5. Then the Blessed One addressed the vene- 
rable Ananda, and said: ‘The twin S4la trees are 
all one mass of bloom with flowers out of season; 
all over the body of the Tathagata these drop 
and sprinkle and scatter. themselves, out of rever- 
ence for the successor of the Buddhas of old. And 
heavenly Mandarava flowers, too, and heavenly 
sandal-wood powder come falling from the sky, 
and all over the body of the Tathagata they descend 
and sprinkle and scatter themselves, out of rever- 


1 Sabbaph4liphullé ti sabbe samantato pupphit4 mflato 
patihaya yava agga ekakk&hanna ahesum. (S.V. ¢hlu.) Com- 
pare ekaphaliphullam vanam at Gataka I, 52. 
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ence for the successor of the Buddhas of old. And 
heavenly music sounds in the sky, out of reverence 
for the successor of the Buddhas of old. And hea- 
venly songs come wafted from the skies, out of rever- 
ence for the successor of the Buddhas of old!’ 

6. ‘Now it is not thus, Ananda, that the Tath4- 
gata is rightly honoured, reverenced, venerated, held 
sacred or revered. But the brother or the sister, the 
devout man or the devout woman, who continually 
fulfils all the greater and the lesser duties, who is 
correct in life, walking according to the precepts—it 
is he who rightly honours, reverences, venerates, holds 
sacred, and reveres the Tathagata with the worthiest 
homage. Therefore, O Ananda, be ye constant. in 
the fulfilment of the greater and of the lesser duties, 
and be ye correct in life, walking according to the 
precepts; and thus, Ananda, should it be taught.’ 


7. Now at that time the venerable Upavama 
was standing in front of the Blessed One, fanning 
him. And the Blessed One was not pleased with 
Upavaza, and he said to him: ‘Stand aside, O 
brother, stand not in front of rite!’ 

8. Then this thought sprung up in the mind of 
the venerable Ananda: ‘The venerable Upavana 
has long been in close personal attendance and ser- 
vice on the Blessed One. And now, at the last 
moment, the Blessed One is not pleased with Upé- 
vana, and has said to him, “ Stand aside, O brother, 
stand not in front of me!” What may be the cause 
and what the reason that the Blessed One is not 
pleased with Upavama, and speaks thus with him?’ 

9. And the venerable Ananda said to the 
Blessed One: ‘The venerable Upavawa has long 
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been in close personal attendance and service on the 
Blessed One. And now, at the last moment, the 
Blessed One is not pleased with Up4vaza, and has 
said to him, “ Stand aside, O brother, stand not in 
front of me!” What may be the cause and what 
the reason that the Blessed One is not pleased with 
Upfvama, and speaks thus with him?’ 

10. ‘In great numbers, Ananda, are the gods of 
the ten world-systems assembled together to be- 
hold the Tathagata. For twelve leagues, Ananda, 
around the Sala Grove of the Mallas, the U pavattana 
of Kusinara, there is no spot in size even as the 
pricking of the point of the tip of a hair which is 
not pervaded by powerful spirits’, And the spirits, 
Ananda, are murmuring, and say, “ From afar have 
we come to behold the Tathagata. Few and far 
between are the Tathagatas, the Arahat Buddhas 
who appear in the world: and now to-day, in the 
last watch of the night, the death of a Tathagata 
will take place; and this eminent brother stands in 


1 Buddhaghosa explains that even twenty to sixty angels or gods 
(devat4yo) could stand 4ragga-ko/i-nittfidana- (MS. nittad- 
dana-) matte pi, ‘on a point pricked by the extreme point of 
a gimlet,’ without inconveniencing one another (afiiam afiam 
avyabadhenti). It is most curious to find this exact analogy to the 
notorious discussion as to how many angels could stand on the 
point of a needle in a commentary written at just that period of 
Buddhist history which corresponds to the Middle Ages of Christen- 
dom. The passage in the text does not really imply or suggest 
any such doctrine, though the whole episode is so absurd that the 
author of the text could not have hesitated to say so, had such 
an idea been the common belief of the early Buddhists. With 
these sections should be compared the similar sections in Chapter 
VI, of which these are perhaps merely an echo. 

There is no comment on nittfidana, but there can be little 
doubt that Childers’s conjectural reading is correct.‘ 
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front of the Tathagata, concealing him, and in his 
last hour we are prevented from beholding the 
Tath4gata ;’’ thus, Ananda, do the spirits murmur.’ 

11. ‘ But of what kind of spirits is the Blessed 
One thinking ?’ 

12. ‘ There are spirits, Ananda, in the sky, but of 
worldly mind, who dishevel their hair and weep, who 
stretch forth. their arms and weep, who fall prostrate 
on the ground, and roll to and fro in anguish at the 
thought: ‘Too soon will the Blessed One die! Too 
soon will the Happy One pass away! Full soon 
will the Light of the world vanish away*!”’ 

13. ‘ There are spirits, too, Ananda, on the earth, 
and of worldly mind, who tear their hair and weep, 
who stretch forth their arms and weep, who fall pros- 
trate on the ground, and roll to and fro in anguish 
at the thought: “Too soon will the Blessed One die! 
Too soon will the Happy One pass away! Full soon 
will the Eye of the world disappear from sight!” 

14. ‘But the spirits who are free from passion bear 
it, calm and _ self-possessed, mindful of the saying 
which begins, “ Impermanent indeed are all compo- 
nent things. How then is it possible [whereas any- 
thing whatever, when born, brought into being, and 


' Kakkum loke antaradhayissati, on which there is no com- 
ment. It is literally, ‘the Eye in the world will vanish away, where 
Eye is of course used figuratively of that by the aid of which 
spiritual truths can be perceived, corresponding exactly to the 
similar use in Europe of the word Light. The Master is often 
called Kakkhum4, ‘ He with the Eye,’ ‘He of the spiritual Eye’ 
(see, for instance, the last verses in this Sutta), and here by a bold 
figure of speech he is called the Eye itself, which was shortly about 
to vanish away from the world, the means of spiritual insight which 
was no longer to be available for the common use of all men. But 
this is, it will be noticed, only the lament of the foolish and 
ignorant. 
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organised, contains within itself the inherent neces- 
sity of dissolution—how then is it possible that such 
a being should not be dissolved? No such condition 
can exist!”’]? 

15. ‘In times past, Lord, the brethren, when they 
had spent the rainy season in different districts, used 
to come to see the Tath4gata, and we used to receive 
those very reverend brethren to audience, and to 
wait upon the Blessed One. But, Lord, after the 
end of the Blessed One, we shall not be able to 
receive those very reverend brethren to audience, 
and to wait upon the Blessed One.’ 


16. ‘There are these four places, Ananda, which 
the believing man should visit with feelings of rever- 
ence and awe. Which are the four ? 

17. ‘The place, Ananda, at which the believing 
man can say, “Here the Tathagata was born!” is a 
spot to be visited with feelings of reverence and awe. 

18. ‘ The place, Ananda, at which the believing 
man can say, ‘“ Here the Tathagata attained to the 
supreme and perfect insight!” is a spot to be visited 
with feelings of reverence and awe. 

19. ‘The place, Ananda, at which the believing 
man can say, “ Here was the kingdom of righteous- 
ness set on foot by the Tathagata!” is a spot to be 
visited with feelings of reverence and awe. 

20. ‘The place, Ananda, at which the believing 
man can say, “ Here the Tathagata passed finally 
away in that utter passing away which leaves nothing 
whatever to remain behind!” is a spot to be visited 
with feelings of reverence and awe. 


1 The words in brackets have been inserted from par. III, 63 
above. See par. VI, 39 below. 
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21. ‘And there will come, Ananda, to such spots, 
believers, brethren and sisters of the order, or devout 
men and devout women, and will say, “ Here was 
the Tathagata born!” or, “ Here did the Tathagata 
attain to the supreme and perfect insight!” or, “ Here 
was the kingdom of righteousness set on foot by the 
Tathagata!” or, “ Here the Tathagata passed away 
in that utter passing away which leaves nothing 
whatever to remain behind!” 

22. ‘And they, Ananda, who shall die while they, 
with believing heart, are journeying on such pilgrim- 
age, shall be reborn after death, when the body shall 
dissolve, in the happy realms of heaven.’ 


nad 


: mane ae: 
=~ “3'9. § How are we to conduct ourselves, Lord, 
\ 


~ with regard to womankind?’ 


‘Don’t see them, Ananda.’ 

‘But if we should see them, what are we to do?’ 

‘Abstain from speech, Ananda.’ 

‘But if they should speak to us, Lord, what are 
we to do ?’ 

Keep 1 wide awake, Ananda.’ 


24. ‘What are we to do, Lord, with the remains 
of the Tathagata ?’ 

“Hinder not yourselves, Ananda, by honouring 
the remains of the Tathagata. Be zealous, I beseech 
you, Ananda, in your own behalf! Devote your- 
selves to your own good! Be earnest, be zealous, 
be intent on your own good! There are wise men, 
Ananda, among the nobles, among the Brahmans, 
among the heads of houses, who are firm believers 
in the Tathagata; and they will do due honour to 
the remains of the TathAgata.’ 
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25. 1‘What should be done, Lord, with the 
remains of the Tathagata ?’ 

‘As men treat the remains of a king of kings, 
so, Ananda, should they treat the remains of a 
Tathagata,’ 

‘And how, Lord, do they treat the remains of a 
king of kings???’ 

26. ‘They wrap the body of a king of kings, 
Ananda, in a new cloth. When that is done they 
wrap it in carded cotton wool®, When that is done 
they wrap it in a new cloth,—and so on till they have 
wrapped the body in five hundred successive layers 
of both kinds. Then they place the body in an oil 
vessel of iron‘, and cover that close up with another 


? This conversation occurs also below (VI, 33), and the older 
tradition probably had it only in that connection. 

* King of kings is an inadequate rendering of Xakkavatti Raga. 
It is a king whose power no other king can dispute, who is the 
acknowledged overlord in India. The idea can scarcely have 
existed before Xandragupta, the first Kakravarti, had raised himself 
to power. This passage, therefore, is a guide to the date at which 
the Mah&-parinibbana Sutta assumed its present form. 

* Vihatena kapp4sen4 tisupho/itena kapp4sena: K asika- 
vattham hi sukhumatté telam na gamhati, tasma vihatena 
kapp&sena ti 4ha. ‘As Benéres cloth, by reason of its fineness 
of texture, does not take the oil, he therefore says, “with vihata 
cotton wool,” that is, with cotton wool that has been well forced 
asunder.’ That pho/ita is here the participle of the causal verb, 
and not of the simple verb, follows of necessity from its being 
used as an explanation of vihata, ‘torn to pieces.’ The technical 
use of the word, as applied to cotton wool, has only been found in 
this passage. It usually means ‘torn with grief.’ 

* Ayas4ya tela-domiy4, where one would expect 4yas4ya, but 
my MS. of the Digha Nik4ya confirms twice over here, and twice 
again below, § VI, 33, 35, the reading given by Childers. Buddha- 
ghosa says, Ayasan ti suvammam, suvannamhi idha ayasan 
ti adhippeto, but here again we should expect the second time 
to find ayo or ayasam. The meaning of the word is also not 
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oil vessel of iron’. They then build a funeral pile 
of all kinds of perfumes, and burn the body of the 
king of kings. And then at the four cross roads 
they erect a dagaba ° to the king of kings. This, 
Ananda, is the way in which they treat the remains 
of a king of kings. 

‘And as they treat the remains ofa king of kings, 
so, Ananda, should they treat the remains of the 
Tathagata. At the four cross roads a d4gaba should 
be erected to the Tath4gata. And whosoever shall 
there place garlands or perfumes or paint, or make 
salutation there, or become in its presence calm in 
heart—that shall long be to them for a profit and 


a joy.’ 


27. ‘These men, Ananda, worthy of a dagaba?, 
are four in number. Which are the four? _ 

‘A Tathagata, or Arahat-Buddha, is worthy of a 
dagaba. A Pa#&eka-Buddha is worthy of a dagaba’. 


quite clear. It no doubt was originally used for bronze, and only later 
for iron also, and at last exclusively of iron. As kamsa is already a 
common word for bronze in very early Buddhist Pali texts, I think 
dyasa or ayasa must here mean ‘of iron.’. When Buddhaghosa 
Says it is here a name for gold, we can only conclude that iron 
had become, in his time, a metal which he might fairly consider 
too base for the purpose proposed. 

1 Buddhaghosa has no note on pa/ikuggetva; but from its use 
at Gataka I, 50, 29: 69, 23, it must, I think, have this meaning. 
I am not certain to what root it ought to be referred. I should 
mention that pakkhipati seems to me never to mean in Pali, ‘to 
hurl forth into, to throw forth,’ but always ‘to place (slowly and 
carefully) into.’ 

2 A solid mound or tumulus, in the midst of which the bones and 
ashes are to be placed. The dome of St. Paul’s as seen from the 
Thames Embankment gives a very good idea of one of the later 
Buddhist dagabas. The P4li word here and below is Thipa. 

8 A Pakkeka-Buddha, who has attained to the supreme and per- 
fect insight ; but dies without proclaiming the truth to the world. 
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A true hearer of the Tathagata is worthy of a da- 
gaba. A king of kings is worthy of a dagaba. 

28. ‘And on account of what circumstance, 
Ananda, is a Tathagata, an Arahat-Buddha, worthy 
of a dagaba? 

‘At the thought, Ananda, “This is the d4gaba 
of that Blessed One, of that Arahat-Buddha,” the 
hearts of many shall be made calm and happy; 
and since they there had calmed and satisfied their 
hearts they will be reborn after death, when the 
body has dissolved, in the happy realms of heaven. 
It is on account of this circumstance, Ananda, that 
a Tathagata, an Arahat-Buddha, is worthy of a 
dagaba.’ 

29. ‘And on account of what circumstance, 
Ananda, is a Pak&eka-Buddha worthy of a dagaba? 

‘At the thought, Ananda, “ This is the dagaba of 
that Blessed One, of that Pa&ééeka-Buddha,” the 
hearts of many shall be made calm and happy; and 
since they there had calmed and satisfied their 
hearts they will be reborn after death, when the 
body has dissolved, in the happy realms of heaven. 
It is on account of this circumstance, Ananda, that 
a Paékeka-Buddha is worthy of a dagaba. 

30. ‘And on account of what circumstance, 
Ananda, is a true hearer of the Blessed One, the 
Arahat-Buddha, worthy of a dagaba ? 

‘At the thought, Ananda, “ This is the dagaba of 
that true hearer of the Blessed Arahat-Buddha,” the 
hearts of many shall be made calm and happy; and 
since they there had calmed and satisfied their hearts 
they will be reborn after death, when the body has 
dissolved, in the happy realms of heaven. It is on 
account of this circumstance, Ananda, that a true 
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hearer of the Blessed One, the Arahat-Buddha, is 
worthy of a dagaba. 

31. ‘And on account of what circumstance, 
Ananda, is a king of kings worthy of a dagaba ? 

‘At the thought, Ananda, “ This is the dagaba of 
that righteous king who ruled in righteousness,’ the 
hearts of many shall be made calm and happy; and 
since they there had calmed and satisfied their 
hearts they will be reborn after death, when the 
body has dissolved, in the happy realms of heaven. 
It is on account of this circumstance, Ananda, that 
a king of kings is worthy of a dagaba. 

‘These four, Ananda, are the persons worthy of 
a dagaba.’ 


32. ‘Now the venerable Ananda went into the 
Vihara, and stood leaning against the lintel of the 
door’, and weeping at the thought: “Alas! I remain 
still but a learner, one who has yet to work out his 
own perfection®. And the Master is about to pass 


away from me—he who is so kind!””’ 


33. Now the Blessed One called the brethren, 
and said: ‘Where, then, brethren, is Ananda ?’ 
The venerable Ananda, Lord, has gone into the 


1 Kapistsam. Buddhaghosa says, Kapistsakan ti dvara- 
baha-ko/siyam fhitam aggala-rukkham, ‘a piece of wood fixed 
as a bolt at the top of the door posts.’ The Sanskrit lexicographers 
give kapi-sirsha in the sense of ‘coping of a wall.’ Compare 
Patimokkha, Pasittiya, No. 19. 

The expression that Ananda went ‘into the Vihfra’ at the end of 
a conversation represented as having taken place in the Sala Grove, 
would seem to point to the fact that this episode originally stood 
in some other connection. Buddhaghosa attempts to explain away 
the discrepancy by saying that Vihara here means Mandala. 

2 Ananda had entered the Noble Path, but had not yet reached 

the end of it. He had not attained to Nirvaza. 
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Vih4ra, and stands leaning against the lintel of the 
door, and weeping at the thought: ‘Alas! I remain 
still but a learner, one who has yet to work out his 
own perfection. And the Master is about to pass 
away from me—he who is so kind!’ 

34. And the Blessed One called a certain brother, 
and said: ‘Go now, brother, and call Ananda in my 
name, and say, “Brother Ananda, the Master calls 
for thee.”’’ 

‘Even so, Lord!’ said that brother, in assent, to 
the Blessed One. And he went up to the place 
where the Blessed One was; and when he had come 
there, he said to the venerable Ananda: ‘Brother 
Ananda, the Master calls for thee.’ 

‘Very well, brother,’ said the venerable Ananda, 
in assent, to that brother. And he went up to the 
place where the Blessed One was, and when he had 
come there, he bowed down before the Blessed One, 
and took his seat respectfully on one side. 

35. Then the Blessed One said to the venerable 
Ananda, as he sat there by his side: ‘Enough, 
Ananda! Do not let yourself be troubled; do not 
weep! Have I not already, on former occasions, told 
you that it is in the very nature of all things most 
near and dear unto us that we must divide ourselves 
from them, leave them, sever ourselves from them? 
How, then, Ananda, can this be possible—whereas 
anything whatever born, brought into being, and 
organised, contains within itself the inherent neces- 
sity of dissolution—how, then, can this be possible, 
that such a being should not be dissolved? No 
such condition can exist! For a long time, Ananda, 
have you been very near to me by acts of love, 
kind and good, that never varies, and is beyond all 
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measure. Fora long time, Ananda, have you been 
very near to me by words of love, kind and good, 
that never varies, and is beyond all measure. For. 
a long time, Ananda, have you been very near 
to me by thoughts of love, kind and good, that 
never varies, and is beyond all measure. You 
have done well, Ananda! Be earnest in effort, and 
you too shall soon be free from the great evils—from 
sensuality, from individuality, from delusion, and 
from ignorance ?!’ 


36. ? Then the Blessed One addressed the bre- 
thren, and said: ‘ Whosoever, brethren, have been 
Arahat-Buddhas through the long ages of the past, 
there were servitors just as devoted to those Blessed 
Ones as Ananda has been to me. And whosoever, 
brethren, shall be Arahat-Buddhas in the long ages 
of the future, there shall be servitors just as devoted 
to those Blessed Ones as Ananda has been to me. 

37. ‘He is a wise man, brethren,—is Ananda. 


’ Advayena, which Buddhaghosa explains as not being that 
kind of love which is now one thing and now another, or which 
varies in the presence or the absence of the object loved. When 
the Buddha is called in the Amara Kosha I, 1, 1, 9, advaya- 
vadin, that must mean in a similar way, ‘One whose teaching does 
not vary.’ 

2 Literally, thou shalt become an Andasava, that is, one who is 
free from the four Asavas, all which are explained above in § I, 12, 
from which I have taken the details suggested to a Buddhist by 
the word used. The state of mind to which an An&sava has 
reached is precisely the same, though looked at from a different 
point of view, as the state of mind expressed by the better known 
word Nirvaza. 

5 What follows is repeated in the Satipatthdza Vagga of the 
Samyutta Nikaya; but in regard to Sdriputta (Upatissa) and 
Moggallana, and reading sdvaka-yugam for upas/hako. 


{11] H 
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He knows when it is the right time for him to come 
and visit the Tathagata, and when it is the right 
time for the brethren and sisters of the order, for 
devout men and devout women, for a king, or fora 
king’s ministers, for other teachers or their disciples, 
to come and visit the Tathagata. 

38. ‘Brethren, there are these four wonderful and 
marvellous qualities in Ananda. Which are the four? 

‘If, brethren, a number of the brethren of the 
order should come to visit Ananda, they are filled 
with joy on beholding him; and if Ananda should 
then preach the truth to them, they are filled with 
joy at the discourse; while the company of brethren 
is ill at ease, brethren, when Ananda is silent. 

‘If, brethren, a number of the sisters of the 
order, or of devout men, or of devout women, 
should come to visit Ananda, they are filled with 
‘joy on beholding him; and if Ananda should then 
preach the truth to them, they are filled with joy at 
the discourse ; while the company of sisters is ill at 
ease, brethren, when Ananda is silent. 

39. ‘Brethren, there are these four wonderful 
and marvellous qualities in a king of kings. What 
are the four? 

‘If, brethren, a number of nobles, or Brahman, or 
heads of houses, or Samazas should come to visit 
a king of kings, they are filled with joy on behold- 
ing him; and if the king of kings should then speak, 
they are filled with joy at what is said; while they 
are ill at ease, brethren, when the king of kings is 
silent. | 

40. ‘Just so, brethren, are the four wonderful and 
marvellous qualities in Ananda. 

‘If, brethren, a number of the brethren of the 
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order, or of the sisters of the order, or of devout 
men, or of devout women, should come to visit 
Ananda, they are filled with joy on beholding him ; 
and if Ananda should thén preach the truth to them, 
they are filled with joy at the discourse; while the 
company of brethren is ill at ease, brethren, when 
Ananda is silent. 

‘Now these, brethren, are the four wonderful and 
marvellous qualities that are in Ananda.’ 


41. When he had thus spoken’, the venerable 
Ananda said to the Blessed One: 

‘Let not the Blessed One die in this little wattel 
and daub town, in this town in the midst of the 
jungle, in this branch township?. For, Lord, there 
are other great cities, such as Kampa, Ragagaha, 
Savatthi, Saketa, Kosambi, and Ben4ares. Let the 
Blessed One die in one of them. There there are 
many wealthy nobles and Brahmans and heads of 
houses, believers in the Tathagata, who will pay due 
honour to the remains of the Tathagata *’ 


1 From here down to the end of section 44 is found also, nearly 
word for word, in the beginning of the Maha-Sudassana Sutta, 
translated below; compare also Maha-Sudassana Gataka, No. 95. 

? Kudda-nagarake ti pafiripake sambadhe khuddaka- 
nagare: Uggangala-nagarake ti visama-nagarake. (S.V. fol. 
thau.) Kudda, if this explanation be right, seems to be merely an 
old and unusual form for kshudra, and the Burmese correction 
into khudda to be unnecessary: but I venture to think it is more 
likely to be=kudya, and to mean a wall built of mud and sticks, or 
what is called in India, of wattel and daub. When Buddhaghosa 
explains uggangala as ‘lawless,’ he is expressing his view that 
a town in the jungle is likely to be a heathen, pagan sort of 
place. 

$ With reference to Childers’s note in his Dictionary on maha- 
sala, with which every one must entirely agree, Buddhaghosa’s 
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42. ‘Say not so, Ananda! Say not so, Ananda, that 
this is but a small wattel and daub town, a town in 
the midst of the jungle, a branch township. Long 
ago, Ananda, there was a king, by name Mah4-Sudas- 
sana, a king of kings, a righteous man who ruled in 
righteousness, Lord of the four quarters of the earth, 
conqueror, the protector of his people, possessor of 
the seven royal treasures. This Kusind4ra, Ananda, 
was the royal city of king Maha-Sudassana, under the 
name of Kus4vatt, and on the east and on the west it 
was twelve leagues in length, and on the north and on 
the south it was seven leagues in breadth. 

43. ‘That royal city KusAvatt, Ananda, was mighty, 
and prosperous, and full of people, crowded with 
men, and provided with all things for food’. Just, 
Ananda, as the royal city of the gods, A/akamanda 
by name, is mighty, prosperous, and full of people, 
crowded with the gods, and provided with all kinds 
of food, so, Ananda, was the royal city Kusdvatt 
mighty and prosperous, full of people, crowded 
with men, and provided with all kinds of food. 

44. ‘Both by day and by night, Ananda, the royal 
city Kusavatt resounded with the ten cries; that is 
to say, the noise of elephants, and the noise of 
horses, and the noise of chariots; the sounds of the 


explanation of the word will be interesting as a proof (if proof 
be needed) that the Ceylon scholars are not always trustworthy. 
He says, Khattiya-mah4sala ti khattiya-mahasara sara- 
patta maha-khattiyé. Eso nayo sabbattha. 

1 The first three of these adjectives are applied at Gataka I, 29 
(v. 212) to the religion of the Buddhas; and I think the right 
reading there must be phftam, in. accordance with the corrections 
in two MSS. as noted by Mr. Fausbdéll, and not pittam as he 
has preferred to read. The whole set of epithets is often used 
of cities. 
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drum, of the tabor, and of the lute; the sound of 
singing, and the sounds of the cymbal and of the 
gong; and lastly, with the cry, “ Eat, drink, and be 
merry !!” 


45. ‘Go now, Ananda, and enter into Kusinara, 
and inform the Mallas of Kusinara, saying, “ This 
day, O Vasef¢¢has, in the last watch of the night, the 
final passing away of the Tathagata will take place. 
Be favourable herein, O VAaseé‘has, be favourable. 
Give no occasion to reproach yourselves hereafter, 
saying, ‘In our own village did the death of our 
Tathagata take place, and we took not the opportu- 
nity of visiting the TathAgata in his last hours.’”’’ 

‘Even so, Lord,’ said the venerable Ananda, in 
assent, to the Blessed One; and he robed himself, 
and taking his bowl?, entered into Kusinara attended 
by another member of the order. 


1 This enumeration is found also at Gataka, p. 3, only that the 
conch shell is added there—wrongly, for that makes the number of 
cries eleven. The Maha-Sudassana Sutta has in the corresponding 
passage, like the Burmese MS. noted here by Childers, conch 
instead of cymbal. My MS. reads cymbal here. 

2 Nivdsetva patta-kivaram Adaya atta-dutiyo. Buddha- 
ghosa has, naturally enough, no comment on this oft-recurring 
phrase. It cannot be meant that he put on only his under-gar- 
ments, and carried his upper robe with him ; for then his shoulders 
would have been bare; and it is quite against the rules to go into 
a village without all the robes having been put carefully on (Pati- 
mokkha, Sekhiya 1-3). Ido not even understand how Ananda, 
with due regard to the rules of the brotherhood (see Patimokkha, 
Nisaggiya 21-29), could have had a spare robe then with him. 
And patta-ivaram can scarcely mean simply ‘ bowl-robe,’ refer- 
ring to the length of cotton cloth in which the bowl was carried 
over the shoulder (‘ Buddhist Birth Stories,’ p. 71). ‘With both 
his under-garments on, he entered Kusinara duly bowled and robed’ 
may be impossible English, but it probably correctly catches the 
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46. Now at that time the Mallas of Kusinara 
were assembled in the council hall on some public 
affair 1. 

And the venerable Ananda went to the council 
hall of the Mallas of Kusindr4; and when he had 
arrived there, he informed them, saying, ‘ This 
day, O VAseé¢thas, in the last watch of the night, 
the final passing away of the Tathagata will take 
place. Be favourable herein, O Vase/¢¢has, be 
favourable. Give no occasion to reproach your- 
selves hereafter, saying, “In our own village did 
the death of our Tathagata take place, and we took 
not the opportunity of visiting the Tathagata in his 
last hours.” ’ 

47. And when they had heard this saying of the 
venerable Ananda, the Mallas with their young men 
and maidens and their wives were grieved, and sad, 
and afflicted at heart. And some of them wept, dis- 
hevelling their hair, and stretched forth their arms 
and wept, fell prostrate on the ground, and rolled 
to and fro in anguish at the thought: ‘Too soon 
will the Blessed One die! Too soon will the Happy 
One pass away! Full soon will the Light of the 
world vanish away!’ 


48. Then the Mallas, with their young men and 


idea involved, though of course one (at least) of the under-cloths 
had been put on long before. See p. 122. A Thera never goes 
about in public alone, he is always accompanied by a Sdmamzera. 

1 Kenakid eva karaztyena. Professor Pischel, in his edition 
of the Assalayana Sutta (p. 1), prints this expression kenafi deva- 
Sateen and translates it (p. 28), ‘for some religious pur- 
poses.’ It seems to me that he has been misled by the commentary, 


which really presupposes the more correct division adopted by 
Childers. 
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maidens and their wives, being grieved and sad 
_ and afflicted at heart, went to the Sala Grove of the 
Mallas, to the Upavattana, and to the place where 
the venerable Ananda was. 

49. Then the venerable Ananda thought: ‘If 
I allow the Mallas of Kusinara, one by one, to pay 
their respects to the Blessed One, the whole of the 
_ Mallas of Kusinara will not have been presented to 
the Blessed One until this night brightens up into the 
dawn. Let me, now, cause the Mallas of Kusinara 
to stand in groups, each family in a group, and so 
present them to the Blessed One, saying, “ Lord! a 
Malla of such and such a name, with his children, 
his wives, his retinue, and his friends, humbly bows 
down at the feet of the Blessed One.”’ 

50. And the venerable Ananda caused the Mallas 
of Kusinard to stand in groups, each family in a 
group, and so presented them to the Blessed One, and 
said: ‘Lord! a Malla of such and such a name, with 
his children, his wives, his retinue, and his friends, 
humbly bows down at the feet of the Blessed One.’ 

51. And after this manner the venerable Ananda 
presented all the Mallas of Kusinara to the Blessed 
One in the first watch of the night. 


52. Now at that time a mendicant named Su- 
bhadda, who was not a believer, was dwelling at 
Kusinara. And the mendicant Subhadda heard 
the news: ‘ This very day, they say, in the third 
watch of the night, will take place the final passing 
away of the Samavza Gotama.’ 

53. Then thought the mendicant Subhadda: 
‘This have I heard from fellow mendicants of 
mine, old and well stricken in years, teachers and 


104 THE BOOK OF THE GREAT DECEASE. CH. 


disciples, when they said: “Sometimes and full 
seldom do Tath4gatas appear in the world, the 
Arahat Buddhas.” Yet this day, in the last watch 
of the night, the final passing away of the Samaza 
Gotama will take place. Now a certain feeling of 
uncertainty has sprung up in my mind; and this 
faith have I in the Samaza Gotama, that’ he, me- 
thinks, is able so to present the truth that I may 
get rid of this feeling of uncertainty.’ 

54. Then the mendicant Subhadda went to the 
Sala Grove of the Mallas, to the Upavattana of Kusi- 
narA, to the place where the venerable Ananda was. 

55. And when he had come there he said to the 
venerable Ananda: ‘ Thus have I heard from fellow 
mendicants of mine, old and well stricken in years, 
teachers and disciples, when they said: “ Sometimes 
and full seldom do Tathagatas appear in the world, 
the Arahat Buddhas.” Yet this day, in the last watch 
of the night, the final passing away of the Samaza 
Gotama will take place. Now a certain feeling of 
uncertainty has sprung up in my mind ; and this faith 
have I in the Samaza Gotama, that he, methinks, is 
able so to present the truth that I may get rid of this 
feeling of uncertainty. O that I, even I, Ananda, 
might be allowed to see the Samaza Gotama!’ 

56. And when he had thus spoken the vener- 
able Ananda said to the mendicant Subhadda: 
‘Enough! friend Subhadda. Trouble not the Tatha- 
gata. The Blessed One is weary.’ 

57. And again the mendicant Subhadda [made the 
same request in the same words, and received the 
same reply]; and the third time the mendicant 
Subhadda [made the same request in the same 
words, and received the same reply]. 
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58. Now the Blessed One overheard this con- 
versation of the venerable Ananda with the men- 
dicant Subhadda. And the Blessed One called 
the venerable Ananda, and said: ‘It is enough, 
Ananda! Do not keep out Subhadda. Subhadda, 
Ananda, may be allowed to see the Tathdgata. 
Whatever Subhadda may ask of me, he will ask 
from a desire for knowledge, and not to annoy me. 
And whatever I may say in answer to his questions, 
that he will quickly understand.’ 

59. Then the venerable Ananda said to Subhadda, 
the mendicant: ‘Enter in, friend Subhadda; for 
the Blessed One gives you leave.’ 

60. Then Subhadda, the mendicant, went in to 
the place where the Blessed One was, and saluted 
him courteously, and after exchanging with him the 
compliments of esteem and of civility, he took his 
seat on one side.) And when he was thus seated, 
Subhadda, the mendicant, said to the Blessed One: 
‘The Brahmans by saintliness of life!, Gotama, who 


* Samana-braéhmaza, which compound may possibly mean 
Samazas and Brahmans as it has usually been rendered, but I think 
not necessarily. Not one of those here specified were Brahmans 
by caste, as is apparent from the Sumangala Vilasini on the Sé- 
manna Phala Sutta, p.114. Compare the use of Kshatriya- 
brahmano, ‘a soldier priest,’ a Kshatriya who offered sacrifice ; 
and of Brahmano, absolutely, as an epithet of an Arahat. In 
the use of the word samaza there seems to me to be a hopeless 
confusion between, a complete mingling of the meanings of, the 
two roots sram and sam (which, in P4li, would both become sam), 
It connotes both asceticism and inward peace, and might best be 
rendered ‘devotee,’ were it not for the intellectual inferiority im- 
plied by that worc in our language. A Samama Brahman should 
therefore mean a man of any caste, who by his saintliness of life, 
by his renunciation of the world, and by his reputation as a reli- 
gious thinker, had acquired the position of a quasi Brahman, and 
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are heads of companies of disciples and students, 
teachers of students, well known, renowned, founders 
of schools of doctrine, esteemed as good men by the 
multitude—to wit, Piraza Kassapa, Makkhali of the 
cattle-pen, Agita of the garment of hair, Ka#éayana 
of the Pakudha tree, Sa#gaya the son of the Be- 
lat¢hi slave-girl, and Nigaztha of. the Natha clan 
—have they all, according to their own assertion, 
thoroughly understood things? or have they not? 
or are there some of them who have understood, 
and some who have not! ?’ 

61. ‘Enough, Subhadda! Let this matter rest 
whether they, according to their own assertion, 
have thoroughly understood things, or whether 
they have not, or whether some of them have 
understood and some have not! The truth, Ananda, 
will I teach you. Listen well to that, and give 
ear attentively, and I will speak.’ 

‘Even so, Lord!’ said the mendicant Subhadda, 
in assent, to the Blessed One. 

62. And the Blessed One spake: ‘In whatso- 
ever doctrine and discipline, Subhadda, the noble 
eightfold path is not found, neither in it is there 
found a man of true saintliness of the first or of 
the second or of the third or of the fourth degree ®. 


was looked up to by the people in the same way as that in which 
they looked up to a Bréhman by caste. Compare further my 
‘Buddhist Birth Stories,’ vol. i. p. 260; and also Mr. Beal’s remarks 
in the Indian Antiquary for May, 1880; and Professor Max 
Miiller’s note on Dhammapada, verse 265. 

* Buddhaghosa has an exegetical note on abbhavzwamsu, but 
passes over those celebrated Six Teachers in silence. The little 
that is thus far known of them will be discussed in another place. 

? This refers to the four divisions of the Noble Eightfold Path. 
See above, chap. II, § 8, where their characters are described. The 
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And in whatsoever doctrine and discipline, Su- 


bhadda, the noble eightfold path is found, is found 
the man of true saintliness of the first and the 
second and the third and the fourth degree. Now 
in this doctrine and discipline, Subhadda, is found 
the noble eightfold path, and in it alone, Subhadda, 
is the man of true saintliness. Void are the sys- 
tems of other teachers—void of true saints. And 
in this one, Subhadda, may the brethren live the 
Life that’s Right, so that the world be not bereft of 
Arahats }. 


word translated ‘man of true saintliness,’ or ‘true saint,’ is in the 
text Samazo, on which see the note on page 105. I am at a loss 
how to render the word adequately here. 

1 Arahats are those who have reached Nirvaza, the ‘ supreme 
goal,’ the ‘highest fruit’ of the Noble Eightfold Path. To live 
‘the Life that’s Right’ (samm4) is to live in the Noble Path, each 
of the eight divisions of which is to be sammé, round, right and 
perfect, normal and complete. To live right (sammé) is therefore 
to have—1. Right views, free from superstition. 2. Right aims, 
high and worthy of the intelligent and earnest man. 3. Right 
speech, kindly, open, truthful. 4. Right conduct, in all concerns 
of life. 5. Right livelihood, bringing hurt or danger to no living 
thing. 6. Right perseverance, in all the. other seven. 7. Right 
mindfulness, the watchful, active mind. 8. Right contemplation, 
earnest thought on the deep mysteries of life. In each of these 
the word right is sammé4, and the whole paragraph being on the 
Noble Path, the allusion is certainly to this central doctrine of the 
Buddhist Dhamma. 

Buddhaghosa says that that bhikkhu sammé viharati, who, 
having himself entered the Noble Path, leads his brother into it, 
and this is, no doubt, good Buddhism, But it is a practical appli- 
cation of the text, a theological exegesis, and not a philological 
explanation. Even so it seems to lay the stress too much on 
‘bereft,’ and too little on ‘ Arahats,’ 

In the last words of the prose we seem to have a reminiscence 
of what were once verses, which may have run— 

Sunna pavada samazehi anne; 
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‘But twenty-nine was I when I renounced 

The world, Subhadda, seeking after good. 

For fifty years and one year more, Subhadda, 
Since I went out, a pilgrim have I been 
Through the wide realms of virtue and of truth, 
And outside these no really “saint” can be?! 


‘Yea, not of the first, nor of the second, nor of the 
third, nor of the fourth degree. Void are the systems 
of other teachers—void of true saints. But in this 
one, Subhadda, may the brethren live the perfect 
life, that the world be not bereft of those who have 
reached the highest fruit.’ 

63. And when he had thus spoken, Subhadda, 
the mendicant, said to the Blessed One: ‘ Most 
excellent, Lord, are the words of thy mouth, most 
excellent! Just as if a man were to set up that 
which is thrown down, or were to reveal that which 
is hidden away, or were to point out the right road 
to him who has gone astray, or were to bring a 
lamp into the darkness, so that those who have eyes 
can see external forms;—just even so, Lord, has 
the truth been made known to me, in many a figure, 
by the Blessed One. And I, even I, betake myself, 
Lord, to the Blessed One as my refuge, to the 
truth, and to the order. May the Blessed One 
accept me as a disciple, as a true believer, from this 
day forth, as long as life endures!’ 


Ime ka samm4 vihareyyu bhikkhf4, 
Asuvno loko ’rahatehi assa. 


} T have followed, though with some doubt, Childers’s punctua- 
tion. Buddhaghosa refers padesa-vattf to samamno; and ito, 
not to padesa, but to magga, understood ; and it is quite pos- 
sible that this is the correct explanation. On samadhikani see 
the comment at Gataka II, 383. 
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64. ‘Whosoever, Subhadda, that has formerly been 
a follower of another doctrine and then desires to be 
received into the higher or the lower grade in this. 
doctrine and discipline, he remains on probation 
for the space of four months; and at the end of the 
four months, the brethren, exalted in spirit, receive 
him into the lower or into the higher grade of the 
order. Nevertheless in this case I acknowledge the 
difference in persons.’ 

65. ‘If, Lord, whosoever that has formerly been 
a follower of another doctrine and then desires 
to be received into the higher or the lower grade 
in this doctrine and discipline,—if, in that case, 
such a person remains on probation for the space 
of four months; and at the end of the four 
months, the brethren, exalted in spirit, receive 
him into the lower or into the higher grade of the 
order—I too, then, will remain on probation for the 
space of four months; and at the end of the four 
months let the brethren, exalted in spirit, receive 
me into the lower or into the higher grade of the 
order !’ 

66. But the Blessed One called the venerable 
Ananda, and said: ‘As it is, Ananda, receive Su- 
bhadda into the order!’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the Blessed One. 

67. And Subhadda, the mendicant, said to the vene- 
rable Ananda: ‘Great is your gain, friend Ananda, 
great is your good fortune, friend Ananda, that you 
all have been sprinkled with the sprinkling of dis- 
cipleship in this brotherhood at the hands of the 
Master himself!’ | 

68. So Subhadda, the mendicant, was received 
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into the higher grade of the order under the Blessed 
One; and from immediately after his ordination the 
venerable Subhadda remained alone and separate, 
earnest, zealous, and resolved. And eer long he 
attained to that supreme goal of the higher life! for 
the sake of which men go out from all and every 
household gain and comfort to become houseless 
wanderers—yea, that supreme goal did he, by him- 
self, and while yet in this visible world, bring him- 
self to the knowledge of, and continue to realise, and 
to see face to face! And he became conscious that 
birth was at an end, that the higher life had been 
fulfilled, that all that should be done had been 
accomplished, and that after this present life there 
would be no beyond! 

69. So the venerable Subhadda became yet another 
among the Arahats; and he was the last disciple 
whom the Blessed One himself converted?. 


End of the Hira##avatiya portion, being the 
Fifth Portion for Recitation. 


1 That is, Nirvaza. Compare Mangala Sutta V, 11, and the 
Dhammapada, verses 180, 354, and above Chap. I, § 7. 

2 Buddhaghosa says that the last five words in the text (the last 
twelve words in my translation) were added by the Theras who 
held the Council. On Subhadda’s ordination he has the following 
interesting note: ‘The Thero (that is, Ananda), they say, took 
him on one side, poured water over his head from a water vessel, 
made him repeat the formula of meditation on the impermanency 
of the body (Taka-pawkaka-kamma/‘hanam ; see my “Buddhist 
Birth Stories,” p. 161), shaved off his hair and beard, clad him in 
the yellow robes, made him repeat the “ Three Refuges,” and led 
him back to the Blessed One. The Blessed One himself admitted 
him then into the higher rank of the brotherhood, and pointed out 
to him a subject for meditation (kamma/‘Aanam; see “ Buddhist 
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Birth Stories,” p. 147). He accepted this, and walking up and 
down in a quiet part of the grove, he thought and meditated upon 
it, till overcoming the Evil Spirit, he had acquired Arahatship, and 
with it the discriminating knowledge of all the Scriptures (Pa/i- 
sambhid4). Then, returning, he came and took his seat beside 
the Blessed One.’ 

According to this, no set ceremony for ordination (Sangha- 
kammaz), as laid down in the Vinaya, took place; and it is other- 
wise probable that no such ceremony was usual in the earliest days 
of Buddhism. 
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CHAPTER VI. 


1. Now the Blessed One addressed the venerable 
Ananda, and said: ‘It may be, Ananda, that in some 
of you the thought may arise, “ The word of the 
Master is ended, we have no teacher more!” But 
it is not thus, Ananda, that you should regard it. 
The truths and the rules of the order which I 
have set forth and laid down for you all, let them, 
after I am gone, be the Teacher to you.’ 


2. ‘Ananda! when I am gone address not one 
another in the way in which the brethren have 
heretofore addressed each other—with the epithet, 
that is, of “Avuso” (Friend). A younger brother 
may be addressed by an elder with his name, or his 
family name, or the title “Friend.” But an elder 
should be addressed by a younger brother as “ Lord” 
or as “ Venerable Sir.”’ 


3. ‘When I am gone, Ananda, let the order, if 
it should so wish, abolish all the lesser and minor 
precepts 1.’ . 

4. ‘When I am gone, Ananda, let the higher 
penalty be imposed on brother anna.’ 

‘But what, Lord, is the higher penalty ?’ 


1 In Xulla Vagga XI, 1, 9, 10, is related how the brotherhood 
formally considered the permission thus accorded to them, and 
resolved to adhere to all the precepts as laid down in the Buddha’s 
lifetime. In his comment on this passage Buddhaghosa incident- 
ally refers to a conversation on the subject between Nagasena and 
Milinda Raga, but makes no mention of the work known as Milinda 
Paztha, Compare Trenckner’s edition of that work, p. 142. 
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‘Let Kanna say whatever he may like, Ananda, 
the brethren should neither speak to him, nor 
exhort him, nor admonish him?,’ 


5. Then the Blessed One addressed the brethren, 
and said: ‘It may be, brethren, that there may be 
doubt or misgiving in the mind of some brother as 
to the Buddha, or the truth, or the path, or the 
way. Enquire, brethren, freely. Do not have to 
reproach yourselves afterwards with the thought, 
“Our teacher was face to face with us, and we 
could not bring ourselves to enquire of the Blessed 
One when we were face to face with him.”’ 

And when he had thus spoken the brethren were 
silent. 

6. And again the second and the third time the 
. Blessed One addressed the brethren, and said: ‘ It 
may be, brethren, that there may be doubt or mis- 
giving in the mind of some brother as to the Buddha, 
or the truth, or the path, or the way. Enquire, 
brethren, freely. Do not have to reproach your- 
selves afterwards with the thought, “Our teacher 
was face to face with us, and we could not bring 
ourselves to enquire of the Blessed One when we 
were face to face with him.””’ _ 

And even the third time the brethren were silent. 


1 Compare Aulla Vagga I, 25-31: IV,.14, 1: XI, 1, r2—14. 
Khanna is represented as an obstinate, perverse man; so destitute 
_ of the proper ‘esprit de corps’ that he dared to take part with 
the sisterhood, and against the brotherhood, in a dispute which 
had arisen between them. But after the social penalty here re- 
ferred to had been duly imposed upon him, even his proud and 
independent spirit was tamed; he became humble: his eyes were 
opened ; and he, also, attained to the ‘supreme goal’ of the 
Buddhist faith. : 


[11] I 
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7. Then the Blessed One addressed the brethren, 
and said: ‘It may be, brethren, that you put no 
questions out of reverence for the teacher. Let 
one friend communicate to another.’ 

And when he had thus spoken the brethren were 
silent. 

8. And the venerable Ananda said to the Blessed 
One: ‘How wonderful a thing is it, Lord, and how 
marvellous! Verily, I believe that in this whole 
assembly of the brethren there is not one brother 
who has any doubt or misgiving as to the Buddha, 
or the truth, or the path, or the way!’ 

9. ‘It is out of the fulness of faith that thou hast 
spoken, Ananda! But, Ananda, the Tathdgata 
knows for certain that in this whole assembly of the 
brethren there is not one brother who has any 
doubt or misgiving as to the Buddha, or the truth, 
or the path, or the way! For even the most back- 
ward, Ananda, of all these five hundred brethren 
has become converted, and is no longer liable to be 
born in a state of suffering, and is assured of final 
salvation 1.’ 


10. Then the Blessed One addressed the brethren, 
and said: ‘Behold now, brethren, I exhort you, 
saying, “ Decay is inherent in all component things! 
Work out your salvation with diligence!” ’ 

This was the last word of the Tathagata! 


11. Then the Blessed One entered into the first 


1 Compare above, Chap. II, § 7. By ‘the most backward,’ 
according to Buddhaghosa, the Blessed One referred to Ananda, 
and he said this to encourage him. 
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stage of deep meditation'. And rising out of the 
first stage he passed into the second. And rising 
out of the second he passed into the third. And 
rising out of the third stage he passed into the 
fourth. And rising out of the fourth stage of 
deep meditation he entered into the state of mind 
to which the infinity of space is alone present*. And 
passing out of the mere consciousness of the in- 
finity of space he entered into the state of mind to 
which the infinity of thought is alone present. And 
passing out of the mere consciousness of the infi- 
nity of thought he entered into a state of mind to 
which nothing at all was specially present. And 
passing out of the consciousness of no special object 
he fell into a state between consciousness and 
unconsciousness. And passing out of the state be- 
tween consciousness and unconsciousness he fell 
into a state in which the consciousness both of 
sensations and of ideas had wholly passed away. 

12. Then the venerable Ananda said to the 
venerable Anuruddha: ‘O my Lord, O Anuruddha, 
the Blessed One is dead!’ 

‘Nay! brother Ananda, the Blessed One is not 
dead. He has entered into that state in which both 
sensations and ideas have ceased to be!’ 

13. Then the Blessed One passing out of the’ 
state in which both sensations and ideas have 
ceased to be, entered into the state between con- 
sciousness and unconsciousness. And passing out 
of the state between consciousness and uncon- 
sciousness he entered into the state of mind to 


1 Ghana, the full text and an explanation of which will be found 
in the translator’s ‘Buddhism,’ pp. 174-176. 
* Compare above, Chap. III, §§ 37-42. 
I 2 
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which nothing at all is specially present. And 
passing out of the consciousness of no special 
object he entered into the state of mind to which 
the infinity of thought is alone present. And 
passing out of the mere consciousness of the infi- 
nity of thought he entered into the state of mind 
to which the infinity of space is alone present. 
And passing out of the mere consciousness of the 
infinity of space he entered into the fourth stage of 
deep meditation. And passing out of the fourth stage 
he entered into the third. And passing out of the 
third stage he entered into the second. And passing 
out of the second he entered into the first. And 
passing out of the first stage of deep meditation he 
entered into the second. And passing out of the 
second stage he entered into the third. And passing 
out of the third stage he entered into the fourth 
stage of deep meditation. And passing out of the 
last stage of deep meditation he immediately ex- 
pired. 


14. When the Blessed One died there arose, at the 
moment of his passing out of existence, a mighty 
earthquake, terrible and awe-inspiring: and the 
thunders of heaven burst forth. 

15. When the Blessed One died, Brahma Saham- 
pati, at the moment of his passing away from exist- 
ence, uttered this stanza: 


‘They all, all beings that have life, shall lay 
Aside their complex form—that aggregation 
Of mental and material qualities, 

That gives them, or in heaven or on earth, 
Their fleeting individuality ! 
E’en as the teacher—being such a one, 
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Unequalled among all the men that are, 

Successor of the prophets of old time, 

Mighty by wisdom, and in insight clear— 
Hath died?!’ 


16. When the Blessed One died, Sakka, the king 
of the gods, at the moment of his passing away 
from existence, uttered this stanza: 


‘They're transient all, each being’s parts and 
powers, 
Growth is their nature, and decay. 
They are produced, they are dissolved again : 
And then is best, when they have sunk to rest?!’ 


1 Brahma, the first cause, the highest result of Indian theo- 
logical speculation, the one God of the Indian Pantheists, is repre- 
sented as using expressions full of deep allusions to the most 
characteristic Buddhist doctrines. The Samussaya is the result 
of the temporary collocation of the ‘aggregations’ (khandha) of 
mental and material qualities which give to each being (bhfito, 
that is, man, animal, god, ghost, fairy, or what not) its outward and 
visible shape, its individuality. Loka is here not the world in our 
sense, but the ‘locality’ in the Buddhist universe which such an 
individual occupies until it is dissolved. (Comp. Chap. II, §§ 14, 34.) 
Brahma appears therefore as a veritable Vibhaggavadi. 

? On this celebrated verse see below the Introduction to Maha- 
Sudassana Sutta. It must be the original of the first verse in the 
Chinese work, Fa Kheu Pi Hu (Beal, Dhammapada, p. 32), though 
it is there so changed that every clause has lost its point. 


‘Whatever exists is without endurance. 

And hence the terms “ flourishing” and “ decaying.” 
A man is born, and then he dies. 

Oh, the happiness of escaping from this condition !’ 


The very meaning which is here the most essential connotation of 
sankhar4 is lost in the phrase ‘ whatever exists.’ By a misap- 
prehension of the, no doubt, difficult word Dhamma, which, 
however, never means ‘term,’ the second clause has lost its point. 
And by a grammatical blunder the third clause in the Chinese con- 
fines the doctrine, erroneously, to man. In a Chinese tale, called 
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17. When the Blessed One died, the venerable 
Anuruddha, at the moment of his passing away from 
existence, uttered these stanzas: 


‘When he who from all craving want was free, 
Who to Nirvdza’s tranquil state had reached, 
When the great sage finished his span of life, 
No gasping struggle vexed that steadfast heart ! 


All resolute, and with unshaken mind, 

He calmly triumphed o’er the pain of death. 
E’en as a bright flame dies away, so was 
His last deliverance from the bonds of life 1!’ 


18. When the Blessed One died, the venerable 
Ananda, at the moment of his passing away from 
existence, uttered this stanza: 


‘Then was there terror ! 
Then stood the hair on end! 
When he endowed with every grace— 
The supreme Buddha—died #1’ 


Ngan shih niu, translated by Mr. Beal, in the Indian Antiquary 
for May, 1880, the following verses occur; and they are possibly 
another reflection of this stanza: 

‘All things that exist are transitory. 

They must of necessity perish and disappear ; 

Though joined together, there must be separation ; 

Where there is life there must be death.’ 

1 Ketaso Vimokho. Kenafi dhammena an4varana-vimo- 
kho sabbaso apafiwatti-bhavapagamo, says Buddhaghosa; 
that is, ‘the deliverance which is free from the restraint of each 
and every mental quality completely vanishing away’ (dhamm4 
being here = savinvé and vedana and sankh4r4; see ‘Bud- 
dhism,’ pp. 91, 92). See also below, p. 153. 

? In these four stanzas we seem to have the way in which the 
death of the Buddha would be regarded, as the early Buddhist 
thought, by four representative persons—the exalted God of the 
theologians ; the Jupiter of the multitude (allowing in the case of 
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19!, When the Blessed One died, of those of the 
brethren who were not yet free from the passions, 
some stretched out their arms and wept, and 
some fell headlong on the ground, rolling to and 
fro in anguish at the thought: ‘Too soon has the 
Blessed One died! Too soon has the Happy One 
passed away from existence! Too soon has the 
Light gone out in the world!’ 

But those of the brethren who were free from 
the passions (the Arahats) bore their grief collected 
and composed at the thought: ‘Impermanent are all 
component things! How is it possible that [they 
should not be dissolved] ?’ 

20. Then the venerable Anuruddha exhorted the 
brethren, and said: ‘ Enough, my brethren! Weep 
not, neither lament! Has not the Blessed One 
formerly declared this to us, that it is in the very 
nature of all things near and dear unto us, that we 
must divide ourselves from them, leave them, sever 
ourselves from them ? How then, brethren, can this 
be possible—that whereas anything whatever born, 
brought into being, and organised, contains within 
itself the inherent necessity of dissolution—how 
then can this be possible that such a being should 
not be dissolved? No such condition can exist! 
Even the spirits, brethren, will reproach us * 


each of these for the change in character resulting from their con- 
version to Buddhism); the holy, thoughtful Arahat ; and the loving, 
childlike disciple. 

1 Nearly=V, 11-14; and below, VI, 39. 

* Ugghayanti. Ihave followed the reading of my own MS., 
which is confirmed by the Sumangala Vilasinf and the Mala- 
lankara-vatthu. Vigghayanti, which Childers reads, would be 
questionable Buddhism. The spirits do not become extinct ; that 
is, not as a general rule, as would be implied by the absolute state- 
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‘But of what kind of spirits is the Lord, the 
venerable Anuruddha, thinking ?’ 

21. ‘There are spirits, brother Ananda, in the 
sky, but of worldly mind, who dishevel their hair 
and weep, and stretch forth their arms and weep, 
fall prostrate on the ground, and roll to and fro 
in anguish at the thought: “Too soon has the 


ment, ‘ Even the spirits, brethren, become extinct.’ It is no doubt 
true that all spirits, from the lowest to the highest, from the most 
insignificant fairy to the God of theological speculation, are re- 
garded as temporary. But when they cease to exist as gods or 
spirits (devat&), they do not go out, they are not extinguished 
(vigghayanti); they continue to exist in some other form. And 
though that other form would, from the European point of view, 
be a different being, as there would be no continuity of conscious- 
ness, no passage of a ‘soul’ from the one to the other; it would, 
from the Buddhist point of view, be the same being, as it would be 
the resultant effect of the same Karma. There would follow on 
the death of a devatdé, not extinction, but a transmutation of force, 
a transmigration of character, a passing on, an inheritance of 
Karma. Only in the exceedingly rare case of an anag4min, of 
which an instance will be found above, Chap. II, § 7, could it be 
said that a spirit becomes extinct. 

The expression ‘ of worldly mind,’ here and above in V, 11, is 
in Pali pashavi-sarniniyo, an ambiguous phrase which has only 
been found in this connection. Buddhaghosa says merely, ‘ because 
they made (m4petv4) an earth in heaven.’ This gloss again may 
be taken either in a figurative or in a literal sense; but, if not 
impossible, it is at least unlikely that the good commentator means 
calmly to state that the angels created a floor in the skies—for the 
greater convenience of tumbling! The word seems to me also to 
be opposed to vitaraga, ‘free from passion, and I have therefore 
taken it in a spiritual sense. There is a third possibility, viz. that 
it is used in an intellectual sense, ‘having the idea of the world 
present to their mind ;’ and this would be in accordance with the 
more usual use of sazvit. But how easily, especially in Buddhism, 
the intellectual merges into the religious may be seen from such 
a phrase as marama-sanwino, used at Mahavamsa 33 of the 
bhikkhus, Compare also above, ITI, 14. 
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Blessed One died! Too soon has the Happy One 
passed away! Too soon has the Light gone out in 
the world!”’ 

‘There are spirits, too, Ananda, on the earth, and 
of worldly mind, who tear their hair and weep, and 
stretch forth their arms and weep, fall prostrate on 
the ground, and roll to and fro in anguish at the 
thought: “ Too soon has the Blessed one died! Too 
soon has the Happy One passed away! Too soon 
has the Light gone out in the world!” 

‘But the spirits who are free from passion bear it, 
calm and self-possessed, mindful of the saying which 
begins, “Impermanent indeed are all component 
things. How then is it possible [that such a being 
should not be dissolved] ?”’ 


22. N ow the venerable Anuruddha and the vener- 
able Ananda spent the rest of that night in religious 
discourse. Then the venerable Anuruddha said to 
the venerable Ananda: ‘Go now, brother Ananda, 
into Kusinara and inform the Mallas of Kusinar4, 
saying, ‘ The Blessed One, O VAse/¢has, is dead: do, 
then, whatever seemeth to you fit!’ 

‘Even so, Lord!’ said the venerable Ananda, in 
assent, to the venerable Anuruddha. And having 
robed himself early in the morning, he took his 
bowl, and went into Kusin4r4 with one of the brethren 
as an attendant. 

23. Now at that time the Mallas of Kusinara 
were assembled in the council hall concerning that 
very matter. 

And the venerable Ananda went to the council 
hall of the Mallas of Kusindra; and when he had 
arrived there, he informed them, saying, ‘The 
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Blessed One, O VA4se¢thas, is dead; do, then, what- 
ever seemeth to you fit!’ 

24. And when they had heard this saying of the 
venerable Ananda, the Mallas, with their young men 
and their maidens and their wives, were grieved, 
and sad, and afflicted at heart. And some of them 
wept, dishevelling their hair, and some stretched 
forth their arms and wept, and some fell prostrate 
on the ground, and some reeled to and fro in anguish 
at the thought: ‘Too soon has the Blessed One 
died! ‘Too soon has the Happy One passed away! 
Too soon has the Light gone out in the world!’ 


25. Then the Mallas of Kusinara gave orders to 
their attendants, saying, ‘Gather together perfumes 
and garlands, and all the music in Kusinara!’ 

26. And the Mallas of Kusinara took the per- 
fumes and garlands, and all the musical instruments, 
and five hundred suits of apparel, and went to the 
Upavattana, to the SAla Grove of the Mallas, where 
the body of the Blessed One lay. There they past 
the day in paying honour, reverence, respect, and 
homage to the remains of the Blessed One with 
dancing, and hymns, and music, and with garlands 
and perfumes; and in making canopies of their gar- 
ments, and preparing decoration wreaths to hang 
thereon '. . 


1 The dress of the Mallas consisted probably of mere lengths of 
muslin or cotton cloth; and a suit of apparel consisted of two or, 
at the outside, of three of these—one to wrap round the loins, one 
to throw over the shoulders, and one to use as a turban. Taq make 
a canopy on occasions of state they would join such pieces to- 
gether; to make the canopy into a tent they would simply add 
walls of the same material; and the only decoratign, as simple as it 
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27. Then the Mallas of Kusinara thought: 

‘It is much too late to burn the body of the 
Blessed One to-day. Let us now perform the 
cremation to-morrow.’ And in paying honour, re- 
verence, respect, and homage to the remains of the 
Blessed One with dancing, and hymns, and music, 
and with garlands and perfumes; and in making 
canopies of their garments, and preparing decoration 
wreaths to hang thereon, they past the second 
day too, and then the third day, and the fourth, and 
the fifth, and the sixth day also. 


28. Then on the seventh day the Mallas of 
Kusinara thought : 

‘Let us carry the body of the Blessed One, by 
the south and outside, to a spot on the south, and 
outside of the city,— paying it honour, and reverence, 
and respect, and homage, with dance and song and 
music, with garlands and perfumes,—and there, to 
the south of the city, let us perform the cremation 
ceremony !’ | 

29. And thereupon eight chieftains among the 
Mallas bathed their heads, and clad themselves in 
new garments with the intention of bearing the 
body of the Blessed One. But, behold, they could 
not lift it up! ) 

30. Then the Mallas of KusinarA said to the 
venerable Anuruddha: ‘What, Lord, can be the 
reason, what can be the cause that eight chieftains 
of the Mallas who have bathed their heads, and 


clad themselves in new garments with the intention 


is beautiful, would be wreaths of flowers, or single lotuses, hanging 
from the roof, or stretched along the sides. 
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of bearing the body of the Blessed One, are unable 
to lift it up?’ 

‘It is because you, O V4se¢¢has, have one pur- 
pose, and the spirits have another purpose.’ 

31. ‘But what, Lord, is the purpose of the spirits?’ 

‘Your purpose, O VA4sed¢thas, is this, Let us carry 
the body of the Blessed One, by the south and out- 
side, to a spot on the south, and outside of the city,— 
paying it honour, and reverence, and respect, and 
homage, with dance and song and music, with gar- 
lands and perfumes,—and there, to the south of the 
city, let us perform the cremation ceremony. But 
the purpose of the spirits, VAse¢¢Zas, is this, Let us 
carry the body of the Blessed One by the north to the 
north of the city, and entering the city by the north 
gate, let us bring it through the midst of the city 
into the midst thereof. And going out again by the 
eastern gate,—paying honour, and reverence, and 
respect, and homage to the body of the Blessed 
One, with heavenly dance, and song, and music, 
and garlands, and perfumes,—let us carry it to the 
shrine of the Mallas called Makuéa-bandhana, to the 
east of the city, and there let us perform the crema- 
tion ceremony. 

‘Even according to the purpose of the spirits, so, 
Lord, let it be!’ 

32. Then immediately all Kusinaraé down even to 
the dust bins and rubbish heaps became strewn 
knee-deep with Mand4rava flowers from heaven! 
and while both the spirits from the skies, and the 
Mallas of Kusinara upon earth, paid honour, and 
reverence, and respect, and homage to the body 
of the Blessed One, with dance and song and music, 
with garlands and with perfumes, they carried the 
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body by the north to the north of the city; and 
entering the city by the north gate they carried 
it through the midst of the city into the midst 
thereof; and going out again by the eastern gate 
they carried it to the shrine of the Mallas, called 
Maku¢Za-bandhana; and there, to the east of the 
city, they laid down the body of the Blessed One?. 


33. 2 Then the Mallas of Kusinara said to the 
venerable Ananda: ‘What should be done, Lord, 
with the remains of the Tath4gata ?’ 

‘As men treat the remains of a king of kings, 
so, Vase¢thas, should they treat the remains of a 
Tathagata.’ 

‘And how, Lord, do they treat the remains of a 
king of kings ?’ 

‘They wrap the body of a king of kings, Vased¢¢has, 
in a new cloth. When that is done they wrap it in 
cotton wool. When that is done they wrap it in a 
new cloth,—and so on till they have wrapped the 
body in five hundred successive layers of both kinds. 
Then they place the body in an oil vessel of iron, 
and cover that close up with another oil vessel of 
iron. They then build a funeral pile of all kinds 
of perfumes, and burn the body of the king of kings. 
And then at the four cross roads they erect a dagaba 
to the king of kings. This, Vase¢¢has, is the way in 
which they treat the remains of a king of kings. 

‘And as they treat the remains of a king of kings, 
so, Vasetthas, should they treat the remains of the 


1 The point of this interesting legend is that the inhabitants of 
an Indian village of that time would have considered it a desecra- 
tion or pollution to bring a dead body into or through their village. 

2 Compare Chap. V, §§ 25-30. 
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Tathagata. At the four cross roads a dagaba should 
be erected to the Tathagata. And whosoever shall 
there place garlands or perfumes or paint, or make 
salutation there, or become in its presence calm in 
heart—that shall long be to them for a profit and 
a joy. 

34. Therefore the Mallas gave orders to their 
attendants, saying, ‘Gather together all the carded 
cotton wool of the Mallas!’ 

35. Then the Mallas of Kusinéraé wrapped the 
body of the Blessed One in a new cloth. And when 
that was done, they wrapped it in cotton wool. And 
when that was done, they wrapped it in a new cloth, 
—and so on till they had wrapped the body of the 
Blessed One in five hundred layers of both kinds. 
And then they placed the body in an oil vessel of 
iron, and covered that close up with another oil 
vessel of iron. And then they built a funeral pile 
of all kinds of perfumes, and upon it they placed 
the body of the Blessed One. 


36. Now at that time the venerable Maha Kas- 
sapa was journeying along the high road from Pavé 
to Kusinaré with a great company of the brethren, 
with about five hundred of the brethren. And the 
venerable Maha Kassapa left the high road, and sat 
himself down at the foot of a certain tree. 

37. Just at that time a certain naked ascetic who 
had picked up a Mandarava flower in Kusinara was 
coming along the high road to Pava. 

38. And the venerable Maha Kassapa saw the 
naked ascetic coming in the distance; and when he 
had seen him he said to the naked ascetic: 

‘O friend! surely thou knowest our Master ?’ 
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‘Yea, friend! I know him. This day the Samaza 
Gotama has been dead a week! That is how I 
obtained this Mand4rava flower.’ 

39. And immediately of those of the brethren 
who were not yet free from the passions, some 
stretched out their arms and wept, and some fell 
headlong on the ground, and some reeled to and 
fro in anguish at the thought: ‘Too soon has the 
Blessed One died! Too soon has the Happy One 
passed away from existence! Too soon has the 
Light gone out in the world!’ 

But those of the brethren who were free from 
the passions (the Arahats) bore their grief collected 
and composed at the thought: ‘Impermanent are 
all component things! How is it possible that they 
should not be dissolved ?’ 


40. Now at that time a brother named Subhadda, 
who had been received into the order in his old 
age, was seated there in their company. 

And Subhadda the old addressed the brethren, and 
said: ‘Enough, brethren! Weep not, neither lament! 
We are well rid of the great Samavza. We used to 
be annoyed by being told, “This beseems you, this 
beseems you not.” But now we shall be able to do 
whatever we like; and what we do not like, that we 
shall not have to do!’ 


1 At p. xxvi of the Introduction to his edition of the Maha 
Vagga, Dr. Oldenberg identifies this Subhadda with Subhadda the 
last convert, mentioned above in Chap. V, §§ 52-68. They are 
different persons ; the last convert being represented as a young 
man of high character, incapable of the conduct here ascribed 
to this Subhadda. The last convert was a Brahman, traditionally 
supposed to be younger brother to Aviwia Kondafia, the first 
convert; this Subhadda had been a barber in the village Atumé. 
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41. But the venerable Maha Kassapa addressed 
the brethren, and said: ‘Enough, my brethren! 
Weep not, neither lament! Has not the Blessed 
One formerly declared this to us, that it is in 
the very nature of all things, near and dear unto 
us, that we must divide ourselves from them, 
leave them, sever ourselves from them? How then, 
brethren, can this be possible—that whereas any- 
thing whatever born, brought into being, and or- 
ganised contains within itself the inherent necessity . 
of dissolution—how then can this be possible that 
such a being should not be dissolved? No such 
condition can exist!’ 


42. Now just at that time four chieftains of the 
Mallas had bathed their heads and clad themselves 
in new garments with the intention of setting on fire 
the funeral pile of the Blessed One. But, behold, 
they were unable to set it alight! 

43. Then the Mallas of Kusinara said to the 
venerable Anuruddha: ‘What, Lord, can be the 
reason, and what the cause, that four chieftains of 
the Mallas who have bathed their heads, and clad 
themselves in new garments, with the intention of 
setting on fire the funeral pile of the Blessed One, 
are unable to set it on fire?’ , 

‘It is because you, O V4se¢¢has, have one purpose, 
and the spirits have another purpose. 

44. ‘But what, Lord, is the purpose of the spirits?’ 

‘The purpose of the spirits, O Vasef¢¢has, is this: 
That venerable brother Mahd Kassapa is now 
journeying along the high road from P4va to Kusi- 
nar4 with a great company of the brethren, with 
five hundred of the brethren. The funeral pile of 
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the Blessed One shall not catch fire, until the venera- 
ble Mah&4 Kassapa shall have been able reverently 
to salute the sacred feet of the Blessed One.’ 

‘Even according to the purpose of the spirits, so, 
‘Lord, let it be!’ 


45. Then the venerable Maha Kassapa went on 
to Makud¢a-bandhana of Kusinara, to the shrine of 
the Mallas, to the place where the funeral pile of 
the Blessed One was. And when he had come up 
to it, he arranged his robe on one shoulder; and 
bowing down with clasped hands he thrice walked 
reverently round the pile; and then, uncovering the 
feet, he bowed down in reverence at the feet of 
the Blessed One. | 

46. And those five hundred brethren arranged 
their robes on one shoulder; and bowing down 
with clasped hands, they thrice walked reverently 
round the pile, and then bowed down in reverence 
at the feet of the Blessed One. 

47. And when the homage of the venerable Maha 
Kassapa and of those five hundred brethren was 
ended, the funeral pile of the Blessed One caught 
fire of itself}. 


1 It is possible that we have here the survival of some ancient 
custom. Spence Hardy appropriately refers to a ceremony among 
Jews (of what place or time is not mentioned) in the following 
terms: ‘ Just before a Jew is taken out of the house to be buried, 
the relatives and acquaintances of the departed stand round the 
coffin; when the feet are uncovered; and each in rotation lays hold 
of the great toes, and begs pardon for any offence given to the 
deceased, and requests a favourable mention of them in the next 
world.’ (Manual of Buddhism, p. 348.) 

The Buddhist bhikkhus in Siam and the great majority of 
those in Ceylon (the adherents of the Siyam-sam4gama) always 
keep one shoulder uncovered. It is evident that the bhikkhus 


[x1] K 
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_ 48. Now as the body of the Blessed One burned 

itself away, from the skin and the integument, and 
the flesh, and the nerves, and the fluid of the joints, 
neither soot nor ash was seen: and only the bones 
remained behind. 

Just as one sees no soot or ash when glue or 
oil is burned; so, as the body of the Blessed One 
burned itself away, from the skin and the integu- 
ment, and the flesh, and the nerves, and the fluid 
of the joints, neither soot nor ash was seen: and 
only the bones remained behind. And of those five 
hundred pieces of raiment the very innermost and 
outermost were both consumed. 

49. And when the body of the Blessed One had 
been burnt up, there came down streams of water 
from the sky and extinguished the funeral pile of 
the Blessed One; and there burst forth streams of 
water from the storehouse of the waters (beneath 
the earth), and extinguished the funeral pile of the 
Blessed One. The Mallas of Kusinar4 also brought 
water scented with all kinds of perfumes, and ex- 
tinguished the funeral pile of the Blessed One?. 


in Burma, and those in Ceylon who belong to the Amara-pura- 
samfgama, are more in accordance with ancient custom in 
wearing the robe ordinarily over both shoulders. 

1 There is something very quaint in the way in which the 
faithful Mallas are here represented as bringing coals to Newcastle. 
The ‘storehouse of the waters’ is in Pali udaka-s4la, on which 
Buddhaghosa has two theories: first, that the Sala trees around 
shed down a miraculous rain from their trunks and branches and 
leaves; and next, that the waters burst up from the earth and 
became as it were a diadem of crystal round the pyre. On the 
belief that water thus burst up miraculously through the earth, see 
‘Buddhist Birth Stories,’ pp. 64, 67. If the reading be correct it 
is scarcely possible that sala can here have anything to do with 
Sala trees; but the other interpretation is open to the objections 
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50. Then the Mallas of Kusinara surrounded the 
bones of the Blessed One in their council hall with 
a lattice work of spears, and with a rampart of bows; 
and there for seven days they paid honour and 
reverence and respect and homage to them with 
dance and song and music, and with 
perfumes. 


51. Now the king of Magadha, satti, 
son of the queen of the Videha clan: athe 
news that the Blessed One had died at Kusin4ré. 

Then the king of Magadha, Agdtasattu, the 
son of the queen of the Videha clan, sent a mes- 
senger to the Mallas, saying, ‘The Blessed One 
belonged to the soldier caste, and I too am of the 
soldier caste. I am worthy to receive a portion 
of the'relics of the Blessed One. Over the remains 
of the Blessed One will I put up a sacred cairn, 
and in their honour will I celebrate a feast !!’ 

52. And the Lif#&Zavis of Vesali heard the news 
that the Blessed One had died at Kusinéra. And 
the Likkhavis of Vesdli sent a messenger to the 
Mallas, saying, ‘The Blessed One belonged to the 
soldier caste, and we too are of the soldier caste. 
We are worthy to receive a portion of the relics of 
the Blessed One. Over the remains of the Blessed 
One will we put up a sacred cairn, and in their 
honour will we celebrate a feast!’ 

53. And the Sakiyas of Kapila-vatthu heard the 


that sala means an open hall rather than a storehouse, and that 
the belief in a ‘storehouse of water’ has not, as yet, been found 


elsewhere. 
1 The commentator gives a long account of Agatasattu’s pro- 


ceedings on this occasion. 
K 2 ° 
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news that the Blessed One had died at Kusinara. 
And the Sakiyas of Kapila-vatthu sent a messenger 
to the Mallas, saying, ‘The Blessed One was the 
pride of our race. We are worthy to receive a 
portion of the relics of the Blessed One. Over the 
remains of the Blessed One will we put up a sacred 
cairn, and in their honour will we celebrate a feast!’ 

54. And the Bulis of Allakappa heard the news 
that the Blessed One had died at Kusinara. And 
the Bulis of Allakappa sent a messenger to the 
-Mallas, saying, ‘The Blessed One belonged to the 
soldier caste, and we too are of the soldier caste. 
We are worthy to receive a portion of the relics 
of the Blessed One. Over the remains of the 
Blessed One will we put up a sacred cairn, and in 
their honour will we celebrate a feast!’ 

55. And the Koliyas of RAmagd4ma heard the 
news that the Blessed One had died at Kusinara. 
And the Koliyas of Ramagama sent a messenger 
to the Mallas, saying, ‘The Blessed One belonged 
to the soldier caste, and we too are of the soldier 
caste. We are worthy to receive a portion of the 
relics of the Blessed One. Over the remains of the 
Blessed One will we put up a sacred cairn, and in 
their honour will we celebrate a feast!’ © 

56. And the Brahman of Ve¢hadipa heard the 
news that the Blessed One had died at Kusinara. 
And the Brahman of Ve¢sadipa sent a messenger 
to the Mallas, saying, ‘The Blessed One belonged 
to the soldier caste, and I am a Brahman. I am 
worthy to receive a portion of the relics of the 
Blessed One. Over the remains of the Blessed 
One will I put up a sacred cairn, and in their 
honour will I celebrate a feast!’ 
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57. And the Mallas of PAvA heard the news that 
the Blessed One had died at Kusinara. 

Then the Mallas of Pava sent a messenger to the 
Mallas, saying, ‘The Blessed One belonged to the 
soldier caste, and we too are of the soldier caste. We 
are worthy to receive a portion of the relics of the 
Blessed One. Over the remains of the Blessed One 
will we put up a sacred cairn, and in their honour 
will we celebrate a feast!’ 


58. When they heard these things the Mallas of 
Kusin4raé spoke to the assembled brethren, saying, 
‘The Blessed One died in our village domain. 
We will not give away any part of the remains of 
the Blessed One!’ 

59. When they had thus spoken, Doza the Brah- 
man addressed the assembled brethren, and said: 

‘ Hear, reverend sirs, one single word from me. 
Forbearance was our Buddha wont to teach. 
Unseemly is it that over the division 
Of the remains of him who was the best of 

beings 

Strife should arise, and wounds, and war! 

Let us all, sirs, with one accord unite 

In friendly harmony to make eight portions. 

Wide spread let Thfpas rise in every land 

That in the Enlightened One mankind may trust!’ 

60. ‘Do thou then, O Brahman, thyself divide 
the remains of the Blessed One equally into eight 
parts, with fair division 1.’ 

‘Be it so, sir!’ said Doxa, in assent, to the assem- 


1 Here again the commentator expands and adds to the com- 
paratively simple version of the text. 
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bled brethren. And he divided the remains of the 
Blessed One equally into eight parts, with fair 
division. And he said to them: ‘Give me, sirs, 
this vessel, and I will set up over it a sacred cairn, 
and in its honour will I establish a feast.’ 

And they gave the vessel to Dova the Brahman. 


61. And the Moriyas of Pipphalivana heard the 
news that the Blessed One had died at Kusinara. 

Then the Moriyas of Pipphalivana sent a mes- 
senger to the Mallas, saying, ‘The Blessed One 
belonged to the soldier caste, and we too are of the 
soldier caste. We are worthy to receive a portion of 
the relics of the Blessed One. Over the remains of 
the Blessed One will we put up a sacred cairn, and 
in their honour will we celebrate a feast!’ 

And when they heard the answer, saying, ‘There 
is no portion of the remains of the Blessed One left 
over. The remains of the Blessed One are all dis- 
tributed, then they took away the embers. 


62. Then the king of Magadha, Agdtasattu, the 
son of the queen of the Videha clan, made a mound 
in Ragagaha over the remains of the Blessed One, 
and held a feast. 

And the Likghavis of Vesali made a mound in 
Ves4li over the remains of the Blessed One, and 
held a feast. 

And the Bulis of Allakappa made a mound in 
Allakappa over the remains of the Blessed One, and 
held a feast. 

And the Koliyas of Ramag&ma made a mound in 
Ramagdma over the remains of the Blessed One, 
and held a feast. 
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And Ve¢hkadtpaka the Brahman made a mound in 
Vethadipa over the remains of the Blessed One, and 
held a feast. 

And the Mallas of PAva made a mound in PAvA 
over the remains of the Blessed One, and held a 
feast. 

And the Mallas of Kusinaér&é made a mound in 
KusinarA over the remains of the Blessed One, and 
held a feast. 

And Doza the Brahman aad: a mound over the 
vessel in which the body had been burnt, and held a 
feast. 

And the Moriyas of Pipphalivana made a mound 
over the embers, and held a feast. 

Thus were there eight mounds [Thfpas] for the 
remains, and one for the vessel, and one for the 
embers. This was how it used to be2. 


[63. Eight measures of relics there were of him 
of the far-seeing eye, 

Of the best of the best of men. In India seven 
are worshipped, 

And one measure in Ramagama, by the kings of 
the serpent race. 

One tooth, too, is honoured in heaven, and one in 
Gandhara’s city, 

One in the K4linga realm, and one more by the 
Naga race. 


1 Here closes Buddhaghosa’s long and edifying commentary. 
He has no note on the following verses, which he says were added 
by Theras in Ceylon. The additional verse found in the Phayre 
MS. was in the same way probably added in Burma, 
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Through their glory the bountiful earth is made 
bright with offerings painless— 

For with such are the Great Teacher's relics best 
honoured by those who are honoured, 

By gods and by Nagas and kings, yea, thus by 
the noblest of monarchs— 

Bow down with clasped hands! 

Hard, hard is a Buddha to meet with through 
hundreds of ages!] 


End of the Book of the Great Decease. 


DHAMMAKAKKAPPAVAT- 
TANA-SUTTA. © 


INTRODUCTION 


TO THE 


FOUNDATION OF THE KINGDOM 
OF RIGHTEOUSNESS. 


THIS translation is made from a transcript of the text 
as found in the very beautiful Ceylon MS. on silver 
plates, now in the British Museum?. The letters, which 
are perfectly formed, are cut into the silver; and the 
MS. has this peculiarity, that every sentence is repeated 
with a slight change in the collocation of the words. 
Thus the first sentence is given as follows :— 

Evam me sutam,. Ekam samayam Bhagava 
Baradmasiyam viharati Isipatane Migadaye. Me 
evam sutam. Ekam samayam Bhagava Barazasi- 
yam Isipatane Migadaye viharati. 

As this repetition is merely carried out for the further se- 
curity of the text it has not been followed in the translation. 

This text belongs to the Anguttara Nikaya. M. Léon 
Feer has lithographed the Samyutta treatment in his 
‘Textes tirés du Kandjour?, together with the text 
of the corresponding passage in the Lalita Vistara, and 
the Tibetan translation from that poem. The Sanskrit 
text, so far as it runs parallel with our Sutta, will also 
be found in Rajendra Lal Mitra’s edition of the Lalita 
Vistara (p. 540 and foll.) and the Tibetan text, with a 
French translation, in M. Foucaux’s ‘rGya Cher Rol Pa,’ 
Dr. Oldenberg has just published the Vinaya treatment 
contained in the Maha Vagga I, 6. It is the same word 
for word as our Sutta (except § 1, which is of course not 
found there). The Samyutta expands the idea of the 
portion numbered below §§ 9-20, having also similar 
paragraphs in reference to the bhikkhus themselves. The 


1 MS. Egerton, 794; bought from a bookseller named Rodel in 1839. 
2 Livraison, No. X. 
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Lalita Vistara differs a good deal in minor details, but 
is substantially the same as regards the Noble Truths, 
and the eight divisions of the Noble Path. 

A translation of this Sutta, found among Mr. Gogerly’s 
papers after his death, was published in the Journal of 
the Ceylon Asiatic Society for 1865: and the Journal 
Asiatique for 1870 contained a translation and full analysis 
by M. Léon Feer. 


It would be difficult to estimate too highly the historical 
value of this Sutta. There can be no reasonable doubt that 
the very ancient tradition accepted by all Buddhists as 
to the substance of the discourse is correct, and that we 
really have in it a summary of the words in which the 
great Indian thinker and reformer for the first time suc- . 
cessfully promulgated his new ideas, And it presents 
to us in a few short and pithy sentences the very essence 
of that remarkable system which has had so profound 
an influence on the religious history of so large a portion 
of the human race. 

The name given to it by the early Buddhists—the 
setting in motion onwards of the royal chariot-wheel of 
the supreme dominion of the Dhamma—means, as I have 
shown elsewhere!, not ‘the turning of the wheel of the 
law,’ as it has been usually rendered ; but ‘the inaugura- 
tion, or foundation, of the Kingdom of Righteousness.’ _ 

Is it possible that the praying wheels of Thibet have led 
to the misapprehension and mistranslation now so common? 
But who would explain a passage in the New Testament by a 
superstition current, say,in Spain in the twelfth century? And 
so when Mr. Da Cunha thinks that the Dhamma is symbol- 
ised by the wheel, because ‘Gotama ignored the beginning, 
and was uncertain as to the end?,’ he seems to me to 
be following a vicious method of interpreting such figures 
of speech. It cannot be disputed that the term ‘wheel’ 
might have implied such an idea as he puts into it. 
But if we want to know what it did imply, we must be 
guided wholly by the previous use of the word at the 


1 « Buddhism,’ p. 45. 2 ‘Memoir on the Tooth Relic,’ &c., p. 15. 
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time when it was first used in a figurative sense: and 
that previous use allows only of the interpretation given 
above. Perhaps, however, Mr. Da Cunha is only copying 
(not very exactly) Mr. Alabaster, who has said, ‘ Buddha, 
as I have tried to show in other parts of this book, did 
not attempt to teach the beginning of existence, but as- 
sumed it as a rolling circle of causes or effects. This was 
his circle or wheel of the law1,’ 

Mr. Alabaster therefore calls his very useful book on 
Siamese Buddhism, ‘The Wheel of the Law;’—an ex- 
pression which he on the first page of his preface takes to 
be about equivalent to Buddhism. But his theory of the 
meaning of the term seems to be based upon a misunder- 
standing of a passage in the Siamese ‘ Life of Buddha,’ which 
he there translates. At page 78 he renders his text, ‘The 
Holy Wheel which the Law taught is plenteous in twelve 
ways, and he explains this on p. 169 as referring to the 
twelve Nidanas, the chain of causes and effects. But the 
passage in the Siamese text is evidently a reminiscence of 
the ‘twélvefold manner’ spoken of in the same connection 
in our Sutta (§ 21),and does not refer to the Nidanas at all. 

A better comment on the word is the legend of the 
Treasure of the Wheel, which will be found below in the 
‘Book of the Great King of Glory?,’ a passage which 
shows that this figure belonged to that circle of poetical 
imagery which the early Buddhists so often borrowed 
from the previous poets of Vedic literature to aid them 
in their attempts to describe the most important events 
in the life of their revered Teacher. And, like the day 
of Pentecost by the early Christians, this Inauguration 
of the Kingdom of Righteousness was rightly regarded 
by them as a turning-point in the history of their faith. 
We find this even in the closing sections of our Sutta; 
and in later times the poets of every Buddhist clime 
have vied one with another in endeavouring to express 
their sense of the importance of the occasion. 

‘The evening was like a lovely maiden; the stars 


1 * Wheel of the Law,’ p. 288. 2 Chap. I, §§ 10-20. 
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were the pearls upon her neck; the dark clouds her 
braided hair; the deepening space her flowing robe. As 
a crown she had the heavens where the angels dwell; 
these three worlds were as her body; her eyes were the 
white lotus flowers which open to the rising moon; and 
her voice was as it were the humming of the bees. To 
do homage to the Buddha, and to hear the first preaching 
of his word, this lovely maiden came.’ The angels (devas) 
throng to hear the discourse until the heavens are empty; 
and the sound of their approach is like the rain of a 
storm; all the worlds in which there are sentient beings 
are made void of life, so that the congregation assembled 
was in number infinite, but at the sound of the blast of 
the glorious trumpet of Sakka, the king of the gods, they 
became still as a waveless sea. And then each of the 
countless listeners thought that the sage was looking 
towards himself, and was speaking to him in his own 
tongue, though the language used was Magadhi! 

It is most curious that this last figure should be so 
closely analogous to the language used with respect to 
the corresponding event in the history of the Christian 
church: and I do not know the exact source from which 
Hardy (Manual of Buddhism, p. 186) derives it. But I think 
it is highly improbable that there is any borrowing on the 
one side or on the other. 

It cannot be denied that there is a real beauty of an 
Oriental kind in the various expressions which the Bud- 
dhists use; and that there was real ground for the 
enthusiasm which gave them birth. Never in the history 
of the world had a scheme of salvation been put forth 
so simple in its nature, so free from any superhuman 
agency, so independent of, so even antagonistic to the 
belief in a soul, the belief in God, and the hope for 
a future life. And we must not allow our estimate of 
the importance of the event to be influenced by our dis- 
agreement from the opinions put forth. Whether these 
be right or wrong, it was a turning-point in the religious 
history of man when a reformer, full of the most earnest 
moral purpose, and trained in all the intellectual culture 
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of his time, put forth deliberately, and with a knowledge 
of the opposing views, the doctrine of a salvation to be 
found here, in this life, in an inward change of heart, to 
be brought about by perseverance in a mere system of 
self-culture and of self-control. 


That system, it will be seen, is called the Noble Path, 
and is divided into eight sections or divisions, each of 
which commences with the word samma—a word for 
which we have no real equivalent in English, though 
it has been rendered by such terms as ‘right,’ ‘perfect,’ 
and ‘correct.’ Our word ‘right,’ in some of its uses, would 
be a sufficiently adequate translation, but it is based on 
a different derivation, and connotes a set of ideas not 
alluded to by samméa. If used as an adjective this 
word— signifying literally ‘going with’— means either 
‘general, common, or ‘corresponding, mutual,’ and as an 
adverb, ‘commonly, usually, normally,’ or ‘fittingly, pro- 
perly, correctly ;’ and hence, in a secondary sense, and 
with allusion to both these ideas, ‘round, fit, and perfect, 
normal and complete.’ When used to characterise such 
widely different things as language, livelihood, and belief, 
the meaning of the term is by no means difficult to grasp ; 
but it is difficult, if not impossible, to find any single 
English word which in each case would convey its full 
force without importing also some extraneous idea. From 
a desire to follow closely the Pali form of expression I 
had first in my manual of ‘Buddhism’ adopted the one 
word ‘right’ throughout the translation of the text; and 
I have kept to this below, though I feel that that word 
quite fails to give the force of the preposition sam (ovr-, 
con-), which is the essential part of the Pali sammé, 
But I think the meaning of the Buddhist ideal, of the 
summary which is the most essential doctrine, the very 
pith of Buddhism, would be better brought out by a 
diversified rendering in the way I afterwards attempted 
in an article in the Fortnightly Review (No. CLVI); or, as 
above (p. 107), with the authorised interpretation appended. 
It would then run— 
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1. Right Views; free from superstition or delusion. 

2. Right Aims; high, and worthy of the intelligent, 
earnest man. 

3. Right Speech; kindly, open, truthful. 

4. Right Conduct; peaceful, honest, pure. 

5. Right Livelihood; bringing hurt or danger to no 
living thing. 

6, Right Effort; in self-training, and in self-control. 

7, Right Mindfulness; the active, watchful mind. 

8. Right Contemplation; earnest thought on the 
deep mysteries of life. 


It is interesting to notice that Gogerly, who first rendered 
samma4 throughout by correct'!, afterwards adopted the 
other method ?; and as these eight divisions of the perfect 
life are of such vital importance for a correct understanding 
of what Buddhism really was, I here add in parallel columns 
his two versions of the terms used :— 


1. Correct views (of truth). Correct doctrines. 


2. Correct thoughts. A clear perception (of their 
nature). 
3. Correct words. Inflexible veracity. 
4. Correct conduct. Purity of conduct. 
5. Correct (mode of obtain- A sinless occupation. 
ing a) livelihood. 
6. Correct efforts. Perseverance in duty. 
7. Correct meditation. ‘Holy meditation. 
8. Correct tranquillity. Mental tranquillity. 


The varying expressions in these two lists are intended in all 
cases, (except perhaps the second,) to convey the same idea. 
The second division (samm4-sankappo) is not really 
open to any doubt. Sankappo is will, volition, determina- 
tion, desire; that exertion of the will in the various affairs 
of life which results from the feeling that a certain result 
will be desirable. The only variation in the meaning is 
that sometimes more stress is laid upon the implied exertion 
of the will, sometimes more stress upon the implied desire 


1 Journal of the Ceylon Asiatic Society, 1845. 2 Ibid. 1865. 
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which calls it into action. ‘Motive’ would be somewhat 
too impersonal, ‘volition’ too metaphysical a rendering; 
‘aims’ or ‘aspirations’ seems to me to best express 
the sense intended in this passage. 

In No. 7 (samma-sati) sati is literally ‘memory,’ but 
is used with reference to the constantly repeated phrase 
‘mindful and thoughtful’ (sato sampagdno); and means 
that activity of mind and constant presence of mind 
which is one of the duties most frequently inculcated on 
the good Buddhist. Gogerly’s rendering of the term should 
have been reserved for the last division (samma4-sam4dhi), 
that prolonged meditation on the deep mysteries of life, 
which is stated in the Great Decease! to be the necessary 
complement and accessory to intelligence and goodness. 
Reason and works are good in themselves, but they require 
to be made perfect by that samadhi which in Buddhism 
corresponds to faith in Christianity. 


This Buddhist ideal of the perfect life has an analogy 
most instructive from a historical point of view with the 
ideals of the last pagan thinkers in Europe before the 
rise of Christianity, and of the modern exponents of what 
has been called fervent atheism. When after many cen- 
turies of thought a pantheistic or monotheistic unity has 
been evolved out of the chaos of polytheism,—which is 
itself a modified animism or animistic polydzemonism,— 
there has always arisen at last a school to whom theo- 
logical discussions have lost their interest, and who have 
sought for a new solution of the questions to which the 
theologies have given inconsistent answers, in a new system 
in which man was to work out here, on earth, his own 
salvation. It is their place in the progress of thought that 
helps us to understand how it is that there is so much 
in common between the Agnostic philosopher of India, 
the Stoics of Greece and Rome, and some of the newest 
schools in France, in Germany, and among ourselves. 


1 Chap. I, § 12, and often afterwards. 
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DHAMMA-KAKKA-PPAVATTANA-SUTTA. 


Reverence to the Blessed One, the Holy One, 
the Fully-Enlightened One. 


1. Thus have I heard. The Blessed One was 
once staying at Benares, at the hermitage called 
Migad4ya. And there the Blessed One addressed 
the company of the five Bhikkhus 1, and said: 

2. ‘There are two extremes, O Bhikkhus, which 
the man who has given up the world? ought not 
to follow—the habitual practice, on the one hand, 
of those things whose attraction depends upon the 
passions, and especially of sensuality—a low and 
pagan ® way (of seeking satisfaction) unworthy, un- 
profitable, and fit only for the worldly-minded— 


1 These are the five mendicants who had waited on the Bodisat 
during his austerities, as described in ‘Buddhist Birth Stories,’ 
pp. 88, 89. Their names are given on p. 113 of that book; see 
below, the note on § 32. 

* Pabbagito, one who has gone forth, who has renounced 
worldly things, a ‘ religious.’ 

* Gamma, a word of the same derivation as, and corresponding 
meaning to, our word ‘ pagan.’ 
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and the habitual practice, on the other hand, of 
asceticism (or self-mortification), which is painful, 
unworthy, and unprofitable. 

3. ‘There is a middle path, O Bhikkhus, avoiding 
these two extremes, discovered by the Tathdgata ? 
—a path which opens the eyes, and bestows under- 
standing, which leads to peace of mind, to the 
higher wisdom, to full enlightenment, to Nirv4za! 

4. ‘What is that middle path, O Bhikkhus, 
avoiding these two extremes, discovered by the 
Tathagata—that path which opens the eyes, and 
bestows understanding, which leads to peace of 
mind, to the higher wisdom, to full enlightenment, 
to Nirvaza? Verily! it is this noble eightfold 
path ; that is to say: 

‘Right views ; 

Right aspirations ; 
Right speech ; 

Right conduct ; 

Right livelihood ; 
Right effort ; 

Right mindfulness; and 
Right contemplation. 


‘This, O Bhikkhus, is that middle path, avoiding 
these two extremes, discovered by the Tathagata— 
that path which opens the eyes, and bestows under- 


1 The Tath4gata is an epithet of a Buddha, It is interpreted 
by Buddhaghosa, in the Samangala Vilasini, to mean that he came 
to earth for the same purposes, after having passed through the 
same training in former births, as all the supposed former Buddhas ; 
and that, when he had so come, all his actions corresponded with 
theirs. 

‘Avoiding these two extremes’ should perhaps be referred to the 
Tathagata, but I prefer the above rendering. 


L 2 
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standing, which leads to peace of mind, to the 
higher wisdom, to full enlightenment, to Nirvaza ! 


5. ‘Now? this, O Bhikkhus, is the noble truth 
concerning suffering. 

‘Birth is attended with pain?, decay is painful, 
disease is painful, death is painful. Union with the 
unpleasant is painful, painful is separation from 
the pleasant; and any craving that is unsatisfied, 
that too is painful. In brief, the five aggregates 
which spring from attachment (the conditions of 
individuality and their cause)* are painful. 

- “This then, O Bhikkhus, is the noble truth con- 
cerning suffering. 

6. ‘Now this, O Bhikkhus, is the noble truth 
concerning the origin of suffering. 

‘Verily, it is that thirst (or craving), causing the 
renewal of existence, accompanied by sensual de- 
light, seeking satisfaction now here, now there— 
that is to say, the craving for the gratification of the 
passions, or the craving for (a future) life, or the 
craving for success (in this present life) +. 


1 On the following ‘four truths’ compare Dhammapada, verse 
191, and Maha-parinibbana Sutta II, 2, 3, and IV, 7, 8. 

? Or ‘is painful.’ 

> Park upadanakkhandha. Onthe Khandha, or the mate- 
rial and mental aggregates which go to make up an individual, see 
my ‘Buddhism,’ Chap. III]. Up4adana, or ‘grasping’ is their 
source, and the uprooting of this upadana from the mind is 
Arahatship. 

One might express the central thought of this First Noble 
Truth in the language of the nineteenth century by saying that 
pain results from existence as an individual. It is the struggle to 
maintain one’s individuality which produces pain—a most preg- 
nant and far-reaching suggestion. See fora fuller exposition the 
Fortnightly Review for December, 1879. 

* <The lust of the flesh, the lust of the eye, and the pride of life’ 

oa 


DHAMMA-KAKKA-PPAVATTANA-SUTTA. 149 


‘This then, O Bhikkhus, is the noble truth con- 
cerning the origin of suffering. 

7. ‘Now this, O Bhikkhus, is the noble truth 
concerning the destruction of suffering. 

‘Verily, it is the destruction, in which no passion 
_ remains, of this very thirst ; the laying aside of, the 
getting rid of, the being free from, the harbouring 
no longer of this thirst. 

‘This then, O Bhikkhus, is the noble truth con- 
cerning the destruction of suffering. 

8. ‘Now this, O Bhikkhus, is the noble truth 
concerning the way' which leads to the destruction 
of sorrow. Verily! it is this noble eightfold path?; 
that is to say: 


correspond very exactly to the first and third of these three tazh4s. 
‘The lust of the flesh, the lust of life, and the pride of life,’ or ‘the 
lust of the flesh, the lust of life, and the love of this present world,’ 
would be not inadequate renderings of all three. 

The last two are in Pali bhava-tazha and vibhava-tazh4, 
on which Childers, on the authority of Vigesizha, says: ‘The 
former applies to the sassata-di//hi, and means a desire for an 
eternity of existence; the latter applies to the u#kheda-disthi, 
and means a desire for annihilation in the very first (the present) 
form of existence. Sassata-di‘/hi may be called the ‘ever- 
lasting life heresy,’ and ukAheda-di//hi the ‘let-us-eat-and-drink- 
for-to-morrow-we-die heresy.’ These two heresies, thus implicitly 
condemned, have very close analogies to theism and materialism. 

Spence Hardy says (‘ Manual of Buddhism,’ p. 496): ‘ Bhawa- 
tazh4 signifies the pertinacious love of existence induced by the 
supposition that transmigatory existence is not only eternal, but 
felicitous and desirable. Wibhawa-tazha is the love of the 
present life, under the notion that existence will cease therewith, 
and that there is to be no future state.’ 

Vibhava in Sanskrit means, 1. development; 2. might, majesty, 
prosperity; and 3. property: but the technical Buddhist sense, as 
will be seen from the above, is something more than this. 

1 Pasipada. 

2 Ariyo atangiko Maggo. 


tse tery a an Nak: a: 
ey , 4 
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‘Right views ; 

Right aspirations ; 
Right speech; 

Right conduct ; 

Right livelihood ; 

Right effort ; 

Right mindfulness; and 
Right contemplation. 


‘This then, O Bhikkhus, is the noble truth con- 
cerning the destruction of sorrow. 


9. ‘That this_was the noble truth concerning 
_sorrow, was not, O Bhikkhus, among the doctrines 
handed down, but there arose within me the eye 
(to perceive it), there arose the knowledge (of its 
nature), there arose the understanding (of its cause), 
there arose the wisdom (to guide in the path of 
tranquillity), there arose the light (to dispel darkness 
from it)". 

10, ‘And again, O Bhikkhus, that I should com- 
prehend that this was the noble truth concerning 
sorrow, though it was not among the doctrines 
handed down, there arose within me the eye, there 
arose the knowledge, there arose the understanding, 
there arose the wisdom, there arose the light. 

11. ‘And again, O Bhikkhus, that I had compre- 
hended that this was the noble truth concerning 
sorrow, though it was not among the doctrines 
handed down, there arose within me the eye, there 


1 The words in parentheses have been added by Gogerly, doubt- 
less from some comment not accessible to me; and I have included 
them also, but in parentheses, as they seem to complete the ideas 
actually involved in the text. 


DHAMMA-KAKKA-PPAVATTANA-SUTTA. 15! 


arose the knowledge, there arose the understanding, 
there arose the wisdom, there arose the light. 

12. ‘That this was the noble truth concerning 
the origin of sorrow, though it was not among the 
doctrines handed down, there arose within me the 
eye; but there arose within me the knowledge, there 
arose the understanding, there arose the wisdom, 
there arose the light. 

13. ‘And again, O Bhikkhus, that I should put 
away the origin of sorrow, though the noble truth 
concerning it was not among the doctrines handed 
down, there arose within me the eye, there arose 
the knowledge, there arose the understanding, there 
arose the wisdom, there arose the light. 

14. ‘And again, O Bhikkhus, that I had fully put 
away the origin of sorrow, though the noble truth 
concerning it was not among the doctrines handed 
‘down, there arose within me the eye, there arose 
the knowledge, there arose the understanding, there 
arose the wisdom, there arose the light. 

15. ‘That this, O Bhikkhus, was the noble truth 
concerning the destruction of sorrow, though it was 
not among the doctrines handed down; but there 
arose within me the eye, there arose the knowledge, 
there arose the understanding, there arose the wis- 
dom, there arose the light. 

16. ‘And again, O Bhikkhus, that I should fully 
‘realise the destruction of sorrow though the noble 
truth concerning it was not among the doctrines 
handed down, there arose within me the eye, there 
arose the knowledge, there arose the understanding, 
there arose the wisdom, there arose the light. 

17, ‘And again, O Bhikkhus, that I had fully 
realised the destruction of sorrow, though the noble 
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truth concerning it was not among the doctrines 
handed down, there arose within me the eye, there 
arose the knowledge, there arose the understanding, 
there arose the wisdom, there arose the light. 

18, ‘That this was the noble truth concerning the 
_way which leads to the destruction of sorrow, was 
not, O Bhikkhus, among the doctrines handed down; 
but there arose within me the eye, there arose the 
knowledge, there arose the understanding, there 
arose the wisdom, there arose the light. 

19. ‘And again, O Bhikkhus, that I should_ be- 
come versed in the way which leads to the destruc- 
tion of sorrow, though the noble truth concerning it 
was not among the doctrines handed down, there 
arose within me the eye, there arose the knowledge, 
there arose the understanding, there arose the 
wisdom, there arose the light. 

20. ‘And again, O Bhikkhus, that I had_be- 
come versed in the way which leads to the destruc- 
tion of sorrow, though the noble truth concerning it 
was not among the doctrines handed down, there 
arose within me the eye, there arose the knowledge, 
there arose the understanding, there arose the 
wisdom, there arose the light. 


21. ‘So long, O Bhikkhus, as my knowledge and 
insight were not quite clear, regarding each of these 
four noble truths in this triple order, in this twelve- 
fold manner—so long was I uncertain whether I 
had attained to the full insight of that wisdom 
which is unsurpassed in the heavens or on earth, 
among the whole race of Samazas and Brahmans, 
or of gods or men. 

22, ‘But as soon, O Bhikkhus, as my knowledge 
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and insight were quite clear regarding each of 
these four noble truths, in this triple order, in this 
twelvefold manner—then did I become certain that 
I had attained to the full insight of that wisdom 
which is unsurpassed in the heavens or on earth, 
among the whole race of Samazas and Brahmans, 
or of gods or men. 

23. ‘And now this knowledge and this insight has 
arisen within me. Immovable is the emancipation 
of my heart. This is my last existence. There 
will now be no rebirth for me!’ 


24. Thus spake the Blessed One. The company 
of the five Bhikkhus, glad at heart, exalted the 
words of the Blessed One. And when the discourse 
had been uttered, there arose within the venerable 
Kondazzia the eye of truth, spotless, and without 
a stain, (and he saw that) whatsoever has an origin, 
in that is also inherent the necessity of coming to 
an end’. 


25. And when the royal chariot wheel of the 
truth had thus been set rolling onwards by the 
Blessed One, the gods of the earth gave forth a 
shout, saying : | 

‘In Benares, at the hermitage of the Migadaya, 
the supreme wheel of the empire of Truth has been 
set rolling by the Blessed One—that wheel which 
not by any Samaza or Brahman, not by any god, 


1 It is the perception of this fact which is the Dhamma&akkhu, 
the Eye of Truth, or the Eye for Qualities as it might be rendered 
with reference to the meaning of Dhamma in the words that 
follow. 

They are in Pali yam kinAi samudaya-dhammam, sabbam 
tam nirodha-dhammazw, literally, ‘whatever has the quality of 
beginning, that has the quality of ceasing.’ 
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not by any Brahma or Mara, not by any one in the 
universe, can ever be turned back!’ 

26. And when they heard the shout of the gods 
of the earth, the attendant gods of the four great 
kings! (the guardian angels of the four quarters of 
the globe) gave forth a shout, saying : 

‘In Bendares, at the hermitage of the Migadaya, 
the supreme wheel of the empire of Truth has been 
set rolling by the Blessed One—that wheel which 
not by any Samaza or Brahman, not by any god, 
not by any Brahma or Mara, not by any one in the 
universe, can ever be turned back!’ 

27. [And thus as the gods in each of the heavens 
heard the shout of the inhabitants of the heaven 
beneath, they took up the cry until the gods in the 
highest heaven of heavens] gave forth the shout, 
saying : 

‘In Bendres, at the hermitage of the Migada4ya, 
the supreme wheel of the empire of Truth has been 
set rolling by the Blessed One—that wheel which 
not by any Samaza or Brahman, not by any god, 
not by any Brahma or Mara, not by any one in the 
universe, can ever be turned back?!’ 


1 Their names are given in the Maha Samaya Sutta in Grim- 
blot’s ‘ Sept Suttas Palis.’ 

2 The text repeats § 26 for each of the heavens; and the gods 
thus enumerated are as follows, beginning with Bhumma Deva 
in § 25: 
. Bhummé Deva. 

. Katumaharagika Deva. 
Yama Deva. 
. Tusita Deva. 
. Nimméanaratt Devé. 
. Paranimmitavasavattt Deva. 
7. Brahmakayika Deva. 
See the Maha Samaya Sutta in Grimblot’s ‘Sept Suttas Palis,’ and 
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28. And thus, in an instant, a second, a moment, 
the sound went up even to the world of Brahma: 
and this great ten-thousand-world-system quaked 
and trembled and was shaken violently, and an 
immeasurable bright light appeared in the universe, 
beyond even the power of the gods! 


29. Then did the Blessed One give utterance to 
this exclamation of joy: ‘Kondazz#a hath realised 
it. Konda#z#a hath realised it!’ And so the vener- 
able Kondazi#a acquired the name of A##ata- 
Konda##a (‘the Kondaz#a who realised ’) 1. 


End of the Dhamma-#akka-ppavattana-sutta. 


compare Professor Max Miiller’s note in ‘Buddhaghosha’s Parables,’ 
p. xxxiii, and Hardy in the ‘ Manual of Buddhism,’ p. 25. 

1 The Mahé Vagga completes the narrative as follows: ‘And 
then the venerable Afivata-Kondofivia having seen the truth, having 
arrived at the truth, having known the truth, having penetrated the 
truth, having past beyond doubt, having laid aside uncertainty, 
having attained to confidence, and being dependent on no one 
beside himself for knowledge of the religion of the teacher, spake 
thus to the Blessed One: 

‘* May I become, O my Lord, a novice under the Blessed 
One, may I receive full ordination !” 

‘*¢ Welcome, O brother!” said the Blessed One, “ the truth has 
been well laid down. Practice holiness to the complete suppression 
of sorrow !” 

‘And that was the ordination of the Venerable One.’ 

The other four, Vappa, Bhaddiya, Mahanadma, and Assagi, were 
converted on the following days, according to the ‘ Buddhist Birth 
Stories,’ p. 113. . 

It is there also said that ‘ myriads of the angels (devas) had been 
converted simultaneously with Kondanya.’ 
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INTRODUCTION 


TO 


THE TEVIGGA SUTTA. 


THIS is the twelfth and last Sutta in the first division 
of the Digha Nikaya, which is called the Stlakkhandha 
Vaggo, because the whole of its twelve Dialogues deal, 
from one point of view or another, with Sila, or Right 
Conduct. 

There is another Sutta sometimes called by the same 
name, No. 21 in the Middle Fifty of the Magghima Nikaya: 
but it has nothing, except the name, in common with the 
present. It is called Tevigga Sutta merely because 
Gotama is there described by the complimentary title 
of Tevigga, ‘Wise in the Vedas;’ and its full name is 
the Tevigga-vakkhagotta-sutta 1. 

I have made the present translation from a text con- 
stituted from three MSS..—my own MS. of the Digha 
Nikaya, referred to as D; the Turnour MS. of the same 
in the Indian Office, referred to as T; both in Sinhalese 
characters: and the Phayre MS. in the same place, in 
Burmese characters, referred to as P. 


In this book we have Right Conduct used as a sort 
of argumentum ad hominem for the conversion of 
two earnest young Brahmans. 

They ask which is the true path to a state of union 
(in the next birth) with God. After arguing, in a kind 
of Socratic dialogue, that on their own showing, on the 


1 It may be noted, in passing, that the substance of it recurs as the Vakkha- 
gotta Samyutta in the Samyutta Nikaya. 
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basis of facts they themselves admitted, the Brahmans 
could have no real knowledge of their God, Gotama 
maintains that union with a God whom they admitted 
to be pure and holy must be unattainable by men impure 
and sinful and self-righteous, however great their know- 
ledge of the Vedas. And he then lays down, not without 
occasional beauty of language, that system of Right 
Conduct, which must be the only direct way to a real 
union with God. 

One would think perhaps that such a Sutta might be 
adapted, without very great difficulty, for use as a mis- 
sionary tract, so closely does it remind us of the argument 
of many a sermon on the text, ‘Except your righteousness 
shall exceed the righteousness of the Scribes and Pharisees, 
ye shall in no wise enter the kingdom of heaven!’ And 
it is true that the Teviggia—the men of special knowledge 
in the three Vedas—correspond exactly in most essential 
particulars with the Scribes and Pharisees of the New 
Testament. They were the official preservers by repeating, 
as the Scribes were by copying, the sacred books; and 
they were the recognised interpreters, and the sole cus- 
todians of the traditional interpretation—which too often 
explained away the real meaning—of those books. It 
follows that as the law in both cases was included in the 
sacred books, it was they who, in both cases, were the 
real lawgivers, and practically the only lawyers. And 
as almost all learning was confined to, or in close con- 
nection with the sacred books, the Tevigga were the chief 
Pandits, as the Scribes were the ‘Doctors of the Law.’ 
Like the Pharisees, too, the Brahmans laid claim to 
peculiar sanctity ; and many of them in the pride of their 
education, their birth, and their wealth, looked down with 
self-righteous scorn on the masses of the people. And 
while, on the other hand, the Brahmans further resem- 
bled the Scribes and Pharisees in that many of them 
were justly deserving of the respect in which they were 
held; it is only the undeserving who, in both cases, are 
intended to be condemned. 

But whatever interpretation of the ‘kingdom of heaven’ 
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the reader may adopt, it must be very different from any- 
thing the Sutta can mean by ‘a state of union with 
Brahma.’ It is not easy to say what opinion is really 
imputed to the young Brahmans before their conversion. 
It is probably meant that they were seeking a way by 
which their Self should become identified, after death, 
with Brahman; a way by which they could escape from 
the immortality of transmigration, from existence alto- 
gether as separate individuals'. And in holding out a 
hope of union with Brahma as a result of the practice 
of universal love’, the Buddha is most probably intended 
to mean ‘a union with Brahma’ in the Buddhist sense— 
that is to say, a temporary companionship as a separate 
being with the Buddhist Brahma, to be enjoyed by a 
new individual not consciously identical with its pre- 
decessor. It is just possible that the argumentum ad 
hominem should be extended to this part of the Sutta; 
and that the statement in III, 1 should be taken to mean, 
‘This (universal love) is the only way to that kind of 
union with your own Brahma which you desire.’ But 
such a yielding to heretical opinion at the close of his 
own exposition of the truth would scarcely be imputed 
to a Buddha. 

Just as during the time of the early Christians, in the 
way which Archbishop Trench has so instructively pointed 
out, it was not men only who received a new birth and 
a new baptism, but old words and terms of common use 
were also infused with a new spirit; so the Indian reformer, 
while clothing his new system in the current phraseology, 
infused a different and in many cases a higher meaning 
into the old expressions. 

Thus, for instance, Tevigga (Sanskrit Traividya) meant 
either knowledge of the Three Vedas, or as an adjective, 
a Brahman possessed of that knowledge; and then, as a 
noun of multitude, such an assembly of those Brahmans 


~ 1 Compare Professor Max Miiller’s Preface to the Sacred Books of the East, 
vol. i. p. XXX. 


3 See Chapter ITT, §§ 1, 2. 
(rr] M 
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as is described in the first sections of our Sutta. As there 
were many Brahmans who had not that knowledge, the 
word naturally came to imply a person worthy of the 
respect due to special learning, and was used as a compli- 
mentary title, not very different from our Doctor. It is. 
preserved as an epithet of Arahats in the Buddhist writings, 
but as meaning one possessed of the knowledge of a funda- 
mental threefold doctrine of Buddhism, the doctrine of the 
impermanency, the inherent pain, and the absence of any 
abiding principle (any Self) in the confections or compo- 
nent things'. That is to say, the knowledge of the Vedas 
was replaced by a knowledge of the real character of the 
deceptive and evanescent phenomena by which we are 
encircled, and of which we form a part. 

So also with regard to Brahma. The name was retained, 
but the idea was entirely changed. The course of religious 
belief had passed among the Indian section of the Aryan 
tribes through the usual stages of animism and polytheism 
to a kind of pantheism peculiar to India, in which Brahman 
was held to be a first cause, the highest self, emotion- 
less, infinite, absolute. As the Buddhist system was 
constructed without any use of the previous idea of a 
separate soul, or self, or ghost, or spirit, supposed to exist 
inside the human body, this woven chain of previous 
speculation had as little importance for it as theological 
discussions have for positivism. But Buddhism fell into 
what to the positivist would be the unpardonable sin— 
perhaps inevitable at the time and place of its youth—of 
continuing to express a belief in the external spirits, big 
and little, of the then Hindu pantheon. 

They were preserved very much in the previous order 
of precedence, and were all—except Mara, the Evil One, 
and his personal following, and a few others—supposed to be 
passably good Buddhists. They were not feared any more; 
they were patronized as a kind of fairies, usually beneficent, 


1 See Kulla Vagga VI, 6, 2, = Gataka, vol. i. p. 217; Mah&vamsa, p. 79; 
Dipavamsa XV, 80 (where the Arahats are women) ; and on ‘ confections’ below, 
in the Introduction to the ‘ Book of the Great King of Glory.’ 
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though always more or less foolish and ignorant. They 
were of course not worshipped any more, for they were 
much less worthy of reverence than any wise and good 
man. And they were not eternal,—all of them, even the 
very best or highest, being liable, like all things and all 
other creatures, to dissolution. If they had behaved well 
they were then reborn under happy outward conditions, 
and might even look forward to being some day born as 
men, so that they could attain to the supreme goal of 
the Buddhist faith, to that bliss which passeth not away,— 
the Nirvaza of a perfect life in Arahatship. 

The duty of a Buddhist who had entered the Noble Path 
towards these light and airy shapes—for to such vain things 
had the great gods fallen—was the same as his duty towards 
every fellowcreature; pity for his ignorance, sympathy with 
his weakness, equanimity (the absence of fear or malice, or 
the sense of any differing or opposing interest), and the 
constant feeling of a deep and lasting love, all pervading, 
grown great, and beyond measure. 

No exception was made in the case of Brahmd. He, 
like every other creature that had life, was evanescent, 
was bound by the chain of existence, the result of ignor- 
ance, and could only find salvation by walking along the 
Noble Eightfold Path. It must be remembered that the 
Brahma of modern times, the God of the ardent theism 
of some of the best of the later Hindus, had not then come 
into existence: that conception was one effect of the in- 
fluence of Mohammadan and Christian thought upon 
Hindu minds. And it would be useless to conjecture 
how the Buddhist theory might have been modified by 
contact with that ideal. 

While regarded however as essentially of the same class 
as all other external spirits, Brahma was still regarded 
aS a superior spirit, as a very devout Buddhist, and as 
a kind of king among the angels. The Brahma of this 
world system, who was living in Gotama’s time, and who 
is living now, acquired his present exalted position from 
his virtue in a previous birth as a Bhikkhu named Sahaka 
in the time when Kassapa Buddha’s religion flourished 

M 2 
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upon earth!, According to the author of the Gataka com- 
mentary, he assisted at the future Buddha’s birth?; and 
twice afterwards he rendered service to the Bodisat just 
before the great conflict with M4ra*. And when after the 
victory the Blessed One hesitated whether it would be 
of any use to tell to others the truth he had found, it 
was Brahma who appeared and besought him to proclaim 
the truth*. Brahm& Sahampati was the first to give 
utterance to the universal sorrow which followed on the 
death of the Buddha®; and at a critical period in the 
later history of the Buddhist church he is represented to 
have descended from heaven, and to have appeared to the 
Thera Sa/ha, to confirm his wavering faith °. 

These instances will show the high character ascribed 
to the Brahma of the world system in which we live; 
and in each of the infinite world systems which are scat- 
tered through space there is supposed to be a like finite, 
temporary, virtuous Brahma sitting as king over the most 
exalted of the angel hosts. 

It must be evident that it follows, without the possi- 
bility of question, that the early Buddhists cannot with 
any accuracy be described as ‘ monotheists,’ and it is much 
to be regretted that even cultured and scholarly writers 
still speak of them as such, and can suggest that the in- 
dependent monotheism of the later Jews can be paralleled 
by a supposed monotheism among the Buddhists’. 

And even if the idea of Brahma were at all the same 
as the idea of God, a union with this Brahma would mean 
a merely temporary life as an angel in the Brahma heaven 
—such a life as is represented below to have been the result 
of the noble life and noble thoughts of the Great King 


1 Teste a comment quoted by Childers, Dict. p. 227. 

2 «Buddhist Birth Stories,’ p. 66. 8 Ibid. pp. 92, 97. 

* Ibid. p.111. Related already in the Maha Vagga I, 2; 6, 7. 

5 Book of the Great Decease, Chapter VI, § 14. 

6 Mahavamsa, p. 17. 

7 * Their (the Jews’) monotheism was perhaps independently evolved ; but the 
Buddhists at least showed a contemporary monotheism.’ Mr. Huth, in ‘ Life 
&c. of Buckle,’ p. 238. 
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of Glory. ‘But this was not the supreme goal of the 
Buddhist faith; and the angel, though the same person 
as the king, from the Buddhist point of view (as resulting 
from, and carrying on, the same Karma), would be a dif- 
ferent person from the king, according to the Christian 
point of view; for there is no mention of the passage of 
a soul from the earth to heaven, no conscious identity, no 
continuing memory. 


We may draw, from the above, two conclusions. Firstly, 
that the use of a word in Sanskrit authors is but very 
little guide to the meaning of the corresponding word in 
the Pali Buddhist scriptures whenever the word has 
reference to an idea of a religious character. 

And, secondly, that very little reliance can be placed, 
without careful investigation, on a resemblance—however 
close at first sight— between a passage in the Pali Pizakas 
and a passage in the New Testament. 

It is true that many passages in these two litera- 
tures can be easily shown to have a similar tendency. 
But when some writers on the basis of such similarities 
proceed to argue that there must have been some historical 
connection between the two, and that the New Testament, 
as the later, must be the borrower, I venture to think 
that they are wrong. There does not seem to me to be 
the slightest evidence of any historical connection between 
them; and whenever the resemblance is a real one—and 
it often turns out to be really least when it first seems 
to be greatest, and really greatest when it first seems 
least—it is due, not to any borrowing on the one side or 
on the other, but solely to the similarity of the conditions 
under which the two movements grew. 

This does not of course apply to the later literature 
of the two religions; and it ought not to detract from 
the very great value and interest of the parallels which 
may be adduced from the earlier books. If we wish to 
understand what it was that gave such life and force to 
the stupendous movement which is called Buddhism, we 
cannot refrain from comparing it—not only in the points 
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in which it agrees with it, but also in the points in which 
it differs from it—with our own faith. I trust I have not 
been wrong in making use occasionally of this method, 
though the absence of any historical connection between 
the New Testament and the Pali Pizakas has always 
seemed to me so clear, that it would be unnecessary to 
mention it. But when a reviewer who has been kind 
enough to appreciate, I am afraid too highly, what he 
calls my ‘service in giving, for the first time, a thoroughly 
human, acceptable, and coherent’ account of the ‘life of 
Buddha, and of the ‘simple groundwork of his religion’ 
has gone on to conclude that the parallels I had thus 
adduced are ‘an unanswerable indication of the obligations 
of the New Testament to Buddhism,’ I must ask to be 
allowed to enter a protest against an inference which seems 
to me to be against the rules of sound historical criticism. 


ON KNOWLEDGE OF THE 
VEDAS. 


TEVIGGA-SUTTA., 


CuHapTer I. 


1. This have I heard. At one time when the 
Blessed One was journeying through Kosala with a 
great company of the brethren, with about five 
hundred brethren, he came to the Brdhman vil- 
lage in Kosala which is called Manasfka¢a. And 
there at Manasaka¢a the Blessed One stayed in the 
mango grove, on the bank of the river A4iravatt, to 
the south of Manasdka/a 1. 

2. Now at that time many very distinguished and 
wealthy Brahmans were staying at Manasakafa— 
to wit, Aanki the Brahman, Tarukkha the Brahman, 
Pokkharas4éti the Brahman, GAzussozi the Br&h- 
man, Todeyya the Brahman, and other very distin- 
guished and wealthy Brahmans. 


1 Burnouf, in a long note at ‘Lotus,’ &c., p. 491, already 
attempted to show that the river Afiravatt is the same as the 
modern Rapti, which he supposed to be a corruption of the latter 
part of the longer name. Hiouen Thsang mentions a river A-chi- 
lo-fa-ti, which is doubtless the same. It is evidently the river on 
which stood the town of Savatthi, and near to which lay the Geta- 
vana monastery (see ‘ Buddhist Birth Stories,’ p. 331); and it must 
therefore, in accordance with Burnouf’s conjecture, be the Rapti, 
which is the Sanskrit Iravati. The Phayre Burmese MS. has 
almost always Affravatf. 

2 Buddhaghosa says that 

. Kanki lived at Opasada, 
TAarukkha lived at [kkhagala, 
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3. Now a conversation sprung up between V4- 
settha and Bhdradv4ga, when they were taking 
exercise (after their bath) and walking up and down 
in thoughtful mood, as to which was the true path, 
and which the false’. 

4. The young Brahman V4se¢¢ha spake thus : 

‘This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahma?—TI mean that which 
has been announced by the Brahman PokkarasAti.’ 

5. The young Brahman Bharadvaga spake thus: 


Pokkharasadi (sic MS.) lived at Ukka/ssha, 

Ganussoni lived at Savatthi, and 

Todeyya lived at Tudigama. 
There is some difference in the MSS. as to the spelling of these 
names: T. reads Kanki; P. T.and D. Ppkkharasati (Sanskrit 
Paushkarasadi); P. Ganuyoni, T. Ganusoni, D. Ganusoni; P. To- 
reyya, and Burnouf Nodeyya (which is possibly merely a misread- 
ing). Gazusoni was converted by the Bhaya-bherava Sutta; and 
I think it very probable that the other names are also those of 
subsequent converts. 

Buddhaghosa adds that because Manasakafa was a pleasant 
place the Brahmans had built huts there on the bank of the river 
and fenced them in, and used to go and stay there from time to 
time to repeat their mantras. 

1Ganghaviharam anukankamantanam anuvikarantanam. 
On the first word see Gataka II, 272 (and comp. II, 240). Kan- 
kamati is to walk up and down thinking. I have added ‘ after their 
bath’ from Buddhaghosa, who says that this must be understood 
to have taken place when, after learning by heart and repeating all 
day, they went down in the evening to the river-side to bathe, and 
then walked up and down on the sand. 

2 Brahma-sahavyataya. The first part of the compound is 
masculine (see below, § 12), but the Buddhists probably included 
under the name, when put into the mouth of Brahmans, all that 
the Brahmans included under both Brahm4 and Brahman. The 
Buddhist archangel or god Brahma is different from both, being 
part of an entirely different system of thought. 
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‘This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahma—I mean that which has 
been announced by the Brahman TAérukkha.’ 

6. But neither was the young Brahman VAsed¢ha 
able to convince the young Brahman Bharadvaga, 
nor was the young Brahman Bharadvaga able to 
convince the young Brahman VAsed¢tha. 

7. Then the young Brahman VAse¢tha said to the 
young Brahman Bharadvaga: 

‘That Samaza Gotama, Bhdéradvaga, of the Sakya 
clan, who left the Sakya tribe to adopt the religious 
life, is now staying at Manasdka¢a, in the mango 
grove, on the bank of the river AAZiravati, to the 
south of Manasdka¢a. Now regarding that vener- 
able Gotama, such is the high reputation that has 
been noised abroad, that he is said to be “a fully 
enlightened one, blessed and worthy, abounding in 
wisdom and goodness, happy, with knowledge of 
the world, unsurpassed as a guide to erring mortals, 
a teacher of gods and men, a blessed Buddha'.” 
Come, then, Bhdradv4ga, let us go to the place 
where the Samaza Gotama is; and when we have 
come there, let us ask the Samaza Gotama touch- 
ing this matter. What the Samava Gotama shall 
declare unto us, that let us bear in mind.’ 

‘Very well, my friend!’ said the young Brahman 
Bhéradvaga, in assent, to the young Brahman 
Vasettha. . 


8. Then the young Brahman VA4se¢tha and the 
young Brahman Bharadvd4ga went on to the place 
where the Blessed One was. 


1 See below, § 46. 
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And when they had come there, they exchanged 
with the Blessed One the greetings and compli- 
ments of friendship and civility, and sat down 
beside him. __ | 

And while they were thus seated the young 
Brahman VAse¢tha said to the Blessed One: 

‘As we, Gotama, were taking exercise and 
walking up and down, there sprung up a con- 
versation between us on which was the true path 
and which the false. I said thus: 

‘“ This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahm&—I mean that which has 
been announced by the Brahman Pokkarasati.” 

‘Bharadvaga said thus: 

‘“This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahma—lI mean that which has 
been announced by the Brahman Térukkha.” 

‘Regarding this matter, Gotama, there is a strife, 
a dispute, a difference of opinion between us,’ 


9. ‘So you say, Vase¢¢ha, that you said thus: 

‘“ This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahm&—I mean that which has 
been announced by the Brahman Pokkarasati.” 

‘While Bharadvaga said thus: 

‘“This is the straight path, this the direct way 
which leads him, who acts according to it, into a 
state of union with Brahm&4—I mean that which has 
been announced by the Brahman Tarukkha.” 
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‘Wherein, then, O VaseZ¢ha, is there a strife, a 
dispute, a difference of opinion between you! ?’ 

10. ‘Concerning the true path and the false, Go- 
tama. Various Brahmans, Gotama, teach various 
paths —the Addhariya Br&éhmans, the Tittiriya 
Brahmans, the A/andoka Brahmans, the AZandava 
Brahmans, the Brahmagariya Brahmans*. Are all 
those saving paths? Are they all paths which will 
lead him, who acts according to them, into a state 
of union with Brahma ? 

‘Just, Gotama, as near a village or a town there 
are many and various paths, yet they all meet 
together in the village—just in that way are all 
the various paths taught by various Brahmans—the 
Addhariya Brahmans, the Tittirrya Brahmans, the 
Khandoka Brahmans, the Aandava Brahmans, the 
Brahmafariya Brahmans. Are all these saving 
paths? Are they all paths which will lead him, 
who acts according to them, into a state of union 
with Brahma ?’ 

11. ‘Do you say that they all lead aright, Vase¢tha ?’ 

‘I say so, Gotama.’ 

‘Do you really say that they all lead aright, 
Vasedtha ?’ 

‘So I say, Gotama.’ 


1 This is either mildly sarcastic—as much as to say, ‘that is six 
to one, and half a dozen to the other ’—or is intended to lead on 
VAasettha to confess still more directly the fact that the different 
theologians held inconsistent opinions. 

2 Pp. here Atthariya, but below Addhariy4 (Sans. Adhvaryu) ; 
D. Titittiriya, T. Tattiriya, P. apparently Titthiriya (Sans. Taitti- 
riya); D. Khandava, T. P. omit (? Sans. A#andasa); all three MSS. 
Khandoka (Sans. Khandoga); P. Bavhadiga here and below Kav- 
hadiga for Brahmafariya (? Sans. Brahmafari). See ‘ Lotus,’ p. 493. 

® Magg4ni, which is noteworthy as a curious change of gender. 
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12. ‘But then, Vase¢¢/a, is there a single one of 
the Brahmans versed in the Three Vedas who has 
ever seen Brahma face to face ?’ 

‘No, indeed, Gotama.’ 

‘But is there then, Vase¢tha, a single one of the 
teachers of the Brahmans versed in the Three Vedas 
who has seen Brahma face to face ?’ 

‘No, indeed, Gotama!’ 

‘But is there then, VAse¢¢ha, a single one of the 
pupils of the teachers of the Brahmans versed in the 
Three Vedas who has seen Brahma face to face?’ 

‘No, indeed, Gotama!’ 

‘But is there then, Vase¢‘ha, a single one of the 
Brahmans up to the seventh generation who has 
seen Brahma face to face ?’ 

‘No, indeed, Gotama!’ 

13. ‘Well then, Vase¢¢ha, those ancient zshis 
of the Brahmans versed in the Three Vedas, the 
authors of the verses, the utterers of the verses, 
whose ancient form of words so chaunted, uttered, 
or composed, the Brahmans of to-day chaunt over 
again or repeat ; intoning or reciting exactly as has 
been intoned or recited—to wit, A¢éhaka, Vamaka, 
Vamadeva, Vess4mitta, Yamataggi, Angirasa, Bha- 
radvaga, Vase¢tha, Kassapa, and Bhagu1—did even 
they speak thus, saying: “We know it, we have 
seen it, where Brahma is, whence Brahma is, whither 
Brahma is ?”’ 

‘Not so, Gotama!’ 

14. ‘Then you say, Vase¢tha [that not one of the 
Brahmans, or of their teachers, or of their pupils, 
even up to the seventh generation, has ever seen 
Brahma face to face. And that even the Azshis of 


* See Maha Vagga VI, 35, 2. 


¢ 
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old, the authors and utterers of the verses, of the 
ancient form of words which the Brahmans of 
to-day so carefully intone and recite precisely as 
they have been handed down—even they did not 
pretend to know or to have seen where or whence 
or whither Brahmé4 is]'. So that the Brahmans 
versed in the Three Vedas have forsooth said thus: 
“What we know not, what we have not seen, to a 
state of union with that we can show the way, 
and can say: ‘ This is the straight path, this is the 
direct way which leads him, who acts according to 
it, into a state of union with Brahma!’” 

‘Now what think you, Vase¢¢Za? Does it not follow, 
this being so, that the talk of the Brahmans, versed 
though they be in the Three Vedas, is foolish talk ?’ 

‘In sooth, Gotama, that being so, it follows that 
the talk of the Brahmans versed in the Three Vedas 
is foolish talk !’ 

15. ‘Verily, Vase¢¢Za, that Brahmans versed in 
the Three Vedas should be able to show the way 
to a state of union with that which they do not 
know, neither have seen—such a condition of things 
has no existence! 

‘Just, Vase¢éa, as when a string of blind men are 
clinging one to the other ?, neither can the foremost 


1 In the text §§ 12, 13 are repeated word for word. 

2 Andhavemi? paramparam samsatta. The Phayre MS. has 
replaced vent by pavezf, after the constant custom of the Bur- 
mese MSS. to improve away unusual or difficult expressions. 
Buddhaghosa explains andhavezi by andhapaveni, and tells 
a tale of a wicked wight, who meeting a company of blind men, 
told them of a certain village wherein plenty of good food was to 
be had. When they besought him for hire to lead them there, he 
took the money, made one blind man catch hold of his stick, the 
next of that one, and so on, and then led them on till they came 
to a wilderness. There he deserted them, and they all—still 
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see, nor can the middle one see, nor can the hindmost 
see—just even so, methinks, Vaseé¢#a, is the talk of 
the Brahmans versed in the Three Vedas but blind 
talk: the first sees not, the middle one sees not, 
nor can the latest see. The talk then of these 
Brahmans versed in the Three Vedas turns out to 
be ridiculous, mere words, a vain and empty thing!’ 


16. ‘Now what think you, Vase¢¢ha? Can the Brah- 
mans versed in the Three Vedas—like other, ordinary, 
folk—see the sun and the moon as they pray to, 
and praise, and worship them, turning round with 
clasped hands towards the place whence they rise 
and where they set ?’ 

‘Certainly, Gotama, they [can]}.’ 

17. ‘Now what think you, Vase¢¢éha? The Brah- 
mans versed in the Three Vedas, who can very 
well—like other, ordinary, folk—see the sun and 
the moon as they pray to, and praise, and worship 
them, turning round with clasped hands to the place 
whence they rise and where they set—are those 
Brahmans, versed in the Three Vedas, able to point 
out the way to a state of union with the sun or the 
moon, saying: “ This is the straight path, this the 
direct way which leads him, who acts according to it, 
to a state of union with the sun or the moon?”’ 

‘Certainly not, Gotama!’ 

18. ‘So you say, Vase¢¢ha, that the Brahmans 
[are not able to point out the way to union with that 


holding each the other, and vainly, and with tears, seeking both 
their guide and the path—came to a miserable end! 

1 The words of the question are repeated in the text in this and 
the following answers. It must be remembered, for these sections, 
that the sun and moon were Gads just as much as Brahma. 
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which they have seen], and you further say that 
[neither any one of them, nor of their pupils, nor 
of their predecessors even to the seventh generation 
has ever seen Brahma]. And you further say that 
even the Azshis of old, [whose words they hold in 
such deep respect, did not pretend to know, or to 
have seen where, or whence, or whither Brahma is. 
Yet these Brahmans versed in the Three Vedas say, 
forsooth, that they can point out the way to union 
with that which they know not, neither have seen !]! 
Now what think you, VAse¢/‘Za? Does it not follow 
that, this being so, the talk of the Brahmans, versed 
though they be in the Three Vedas, is foolish talk ?’ 

‘In sooth, Gotama, that being so, it follows that 
the talk of the Brahmans versed in the Three Vedas 
is foolish talk!’ 

19. ‘Very good, Vase¢éha. Verily then, Vased¢ha, 
that Brahmans versed in the Three Vedas should 
be able to show the way to a state of union with 
that which they do not know, neither have seen— 
such a condition of things has no existence. 


‘Just, Vase¢¢ha, as if a man should say, ‘“ How 
I long for, how I love the most beautiful woman 
in this land!” 

‘And people should ask him, “ Well! good friend! 
this most beautiful woman in the land whom you 
thus love and long for, do you know whether that 
beautiful woman is a noble lady or a Brahman 
woman, or of the trader class, or a Sidra ?” 

‘But when so asked he should answer “ No.” 

‘And when people should ask him, “Well! good 


1 The text repeats at. length the words of §§ 12, 13, 14. 
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friend! this most beautiful woman in all the land, 
whom you so love and long for, do you know what 
the name of that most beautiful woman is, or what 
is her family name, whether she be tall or short, 
dark or of medium complexion, black or fair, or 
in what village or town or city she dwells ?” 

‘But when so asked he should answer “ No.” 

‘And then people should say to him, “So then, 
good friend, whom you know not, neither have seen, 
her do you love and long for ?” 

‘And then when so asked he should answer 
“Yes,”’ 

‘Now what think you, Vase¢¢da? Would it not 
turn out, that being so, that the talk of that man 
was foolish talk ?’ 

‘In sooth, Gotama, it would turn out, that being 
so, that the talk of that man was foolish talk !’ 

20. ‘And just even so, Vase¢tha, though you say 
that the Brahmans [are not able to point out the 
way to union with that which they have seen], and you 
further say that [neither any one of them, nor of their 
pupils, nor of their predecessors even to the seventh 
generation has ever seen Brahm4]. And you further 
say that even the Azshis of old, [whose words they 
hold in such deep respect, did not pretend to know, 
or to have seen where, or whence, or whither Brah- 
ma is. Yet these Brahmans versed in the Three 
Vedas say, forsooth, that they can point out the ~ 
way to union with that which they know not, 
neither have seen!| Now what think you, Vase¢tha? 
Does it not follow that, this being so, the talk of 
the Brahmans, versed though they be in the Three 
Vedas, is foolish talk ?’ 

‘In sooth, Gotama, that being so, it follows that 
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the talk of the Brahmans versed in the Three Vedas 
is foolish talk!’ 

‘Very good, Vasetéha. Verily then, Vasedtha, 
that Brahmans versed in the Three Vedas should 
be able to show the way to a state of union with 
that which they do not know, neither have seen— 
such a condition of things has no existence.’ 


21. ‘Just, VAse¢tha, as ifa man should make a stair- 
case in the place where four roads cross, to mount 
up into a mansion. And people should say to him, 
“ Well, good friend, this mansion, to mount up into 
which you are making this staircase, do you know 
whether it is in the east, or in the south, or in the 
west, or in the north? whether it is high or low or 
of medium size ?’ 

‘And when so asked he should answer “ No,” ’ 

‘And people should say to him, “ But then, good 
friend, you are making a staircase to mount up into 
something—taking it for a mansion—which, all the 
while, you know not, neither have seen!” 

‘And when so asked he should answer “ Yes.” ’ 

‘Now what think you, Vase¢#Za? Would it not 
turn out, that being so, that the talk of that man 
was foolish talk ?’ | 

‘In sooth, Gotama, it would turn out, that being 

so, that the talk of that man was foolish talk !’ 
22, ‘And just even so, Vase¢tia, though you say 
that the Brahmans [are not able to point out the 
way to union with that which they have seen], and 
you further say that [neither any one of them, nor 
of their pupils, nor of their predecessors even to the 
seventh generation has ever seen Brahma], And 
you further say that even the A’shis of old, [whose 
[11] N 
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words they hold in such deep respect, did not 
pretend to know, or to have seen where, or whence, 
or whither Brahma is. Yet these Brdhmans 
versed in the Three Vedas say, forsooth, that they 
can point out the way to union with that which 
they know not, neither have seen!] Now what 
think you, Vase¢étha? Does it not follow that, this 
being so, the talk of the Brahmans versed in the 
Three Vedas is foolish talk ?’ 

‘In sooth, Gotama, that being so, it follows that 
the talk of the Brahmans versed in the Three 
Vedas is foolish talk!’ 

23. ‘Very good, V4se¢tha. Verily then, Vased¢ha, 
that Brahmans versed in the Three Vedas should 
be able to show the way to a state of union with 
that which they do not know, neither have seen— 
such condition of things has no existence.’ 


24. ‘Again, Vase¢¢ha, if this river AAiravatt 
were full of water even to the brim, and over- 
flowing}, And a man with business on the other 


1 Samatittika kakapeyya, a stock phrase used of a river in 
flood time. Buddhaghosa says, Samatittika ti samaharité 
(sic ?sam@harita): kakapeyy4 ti yatthakatthaAi tire ¢hitena 
kakena sakk4 pAtun ti kakapeyyA, which does not seem to me 
to solve the question as to the origin and history of these difficult 
terms. With respect to the right form of samatittika it should 
be noticed that the northern Buddhist spelling is samatirthaka 
(Sukhavativyfha, ed. Max Miiller in J. R. A. S. for 1880, p. 182), 
and that both Childers and Oldenberg have read samatitthika in 
the Burmese MSS. of Mah@parinibbana Sutta I, 33 = Maha Vagga 
VI, 28. Now the difference in Burmese letters between tt and tth 
(88 and §) is so very small that the copyists frequently write 
one for the other; and even in good MSS. where the two are not 
confounded, it is sometimes difficult to tell which is really meant. 
When talking of rivers the mention of titthas seems so appro- 
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side, bound for the other side, should come up, and 
want to cross over. And he, standing on this bank, 
should invoke the further bank, and say, “ Come 
hither, O further bank! come over to this side!” 


priate that a copyist, and especially a Burmese copyist, would 
naturally read a doubtful combination as tth; so that even if all 
Burmese MSS. spell this word with tth (which is by no means 
certain), very little reliance should be placed upon the fact. On 
the other hand, the distinction in Sinhalese between tt and tth is 
very marked (3 and 30), and the Sinhalese MSS. all read tt. 
I think therefore that Childers was right in finally adopting sama- 
tittika as the correct Pali form. In the numerous words in 
which Buddhist Sanskrit has a form differing in a way which sets 
philological rules at defiance from the corresponding Pali form, 
Childers thought (see Dict. p. xi, where the list of words might be 
greatly extended) that the Sanskrit was always derived from the 
Pali, and the Sanskrit writers had merely blundered. I venture, 
with great diffidence, to doubt this. It seems more likely that, at 
least in many instances, both Pali and Sanskrit were alike derived 
from a previous Prakrit form, and that in differently interpreting 
a difficult word, both Sanskrit and Pali authors made mistakes. 
That may be the case here; and it is almost certain that the 
original word had nothing to do with tirtha. How easily this 
idea could be adopted we see from the fact that Childers when 
first editing the MSS. (in the J. R. A. S. for 1874), and when he 
had only Sinhalese MSS. then before him, altered their reading 
into samatitthika, and put this form into his Dictionary; though 
he afterwards (in the separate edition), and after noting that 
reading in the Phayre MS., chose the other. But what, after all, 
does ‘having equal or level tirthas or landing-places’ mean, when 
spoken of a river? Comp. Samatittikam bhuwgami (Mil. 213, 
214); Sabbato tittam pokkharanim (Gat. I, 339, text tittham) ; 
and Samatittiko telapatto (ibid. 393, text “iyo, but see p. 400). 
The root perhaps is T2/P. 

Kakapeyya, according to Buddhaghosa, would mean ‘ crow- 
drinkable.’ Crows do not drink on the wing ; and they could stand 
to drink either when a river actually overflowed its banks and 
formed shallows on the adjoining land; or when in the hot season 
it had formed shallows in its own bed. ‘ Crow-drinkable’ might 
mean therefore just as well ‘shallow’ as ‘overflowing. Had the 
word originally anything to do with kaka after all? 


N 2 
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‘Now what think you, Vase¢##a? Would the 
further bank of the river AZiravati, by reason of 
that man’s invoking and praying and hoping and 
praising, come over to this side ?’ 

‘Certainly not, Gotama!’ 
~25. ‘In just the same way, VAseftha, do the 
Brahmans versed in the Three Vedas — omitting 
the practice of those qualities which really make a 
man a Brahman, and adopting the practice of those 
qualities which really make men not Brahmans—say 
thus: “Indra we call upon, Soma we call upon, 
Varua we call upon, fsdna we call upon, | Pag4pati 
we call upon, Brahma we call upon, Mahiddhi we 
call upon, Yama we call upon?!” Verily, Vase¢tha, 
that those Brahmans versed in the Three Vedas, 
but omitting the practice of those qualities which 
really make a man a Brahman, and adopting the 
practice of those qualities which really make men 
not Brahmans—{tthat they, by reason of their in- 
voking and praying and hoping and praising, should, 
after death and when the body is dissolved, become 
united with Brahm4}}verily such a condition of 
things has no existence !’ 


26. ‘Just, VAseftha, as if this river AAiravati 
were full, even to the brim, and overflowing. And 
a man with business on the other side, bound for 
the other side, should come up, and want to cross 
over. And he, on this bank, were to be bound 
tightly, with his arms behind his back, by a strong 


1 The Sinhalese MSS. omit Mahiddhi and Yama, but repeat the 
verb ‘we call upon’ three times after Brahma. It is possible that 
the Burmese copyist has wrongly inserted them to remove the 
strangeness of this repetition. The comment is silent. 
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chain. Now what think you, VAse¢tha, would that 
man be able to get over from this bank of the river 
Afiravatt to the further bank ?’ 

‘Certainly not, Gotama !’ 

27. ‘In the same way, V4sed¢ha, there are five 
things leading to lust, which are called in the 
Discipline of the Noble One a “chain” and a 
“bond.” ’ 

‘What are the five ?’ 

‘Forms perceptible to the eye; desirable, agree- 
able, pleasant, attractive forms, that are accom- 
panied by lust and cause delight. Sounds of the 
same kind perceptible to the ear. Odours of the 
same kind perceptible to the nose. Tastes of the 
same kind perceptible to the tongue. Substances 
of the same kind perceptible to the body by touch. 
These five things predisposing to passion are called 
in the Discipline of the Noble One a “chain” and 
a “bond.” And these five things predisposing to 
lust, VAse¢tha, do the Brahmans versed in the 
Three Vedas cling to, they are infatuated by them, 
guilty of them, see not the danger of them, know 
not how unreliable they are, and so enjoy them. 

28. ‘And verily, Vase¢¢##a, that Brahmans versed 
in the Three Vedas, but omitting the practice of 
those qualities which really make a man a Brah- 
man, and. adopting the practice of those qualities 
which really make men non-Brahmans—clinging to 
these five things predisposing to passion, infatuated 
by them, guilty of them, seeing not their danger, 
knowing not their unreliability, and so enjoying 
them—that these Brahmans should after death, on 
the dissolution of the body, become united to Brahma 
—such a condition of things has no existence.’ 
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29. ‘Again, Vase¢¢ha, if this river Afiravatt were 
full of water. even to the brim, and overflowing. 
And a man with business on the other side, bound 
for the other side, should come up, and want to 
cross over. And if he covering himself up, even to 
his head, were to lie down, on this bank, to sleep. 

‘Now what think you, Vase¢é#a? Would that 
man be able to get over from this bank of the river 
AAfiravati to the further bank ?’ 

‘Certainly not, Gotama!’ 

30. ‘And in the same way, VAse¢fha, there are 
these five hindrances, in the Discipline of the Noble 
One, which are called “veils',” and are called “ hin- 
drances?,” and are called “obstacles?,” and are called 
“entanglements ¢.” 

‘Which are the five ?’ 

‘The hindrance of lustful desire, 

The hindrance of malice, 

The hindrance of sloth and idleness, 

The hindrance of pride and self-righteousness, 

The hindrance of doubt. 

‘These are the five hindrances, VAset¢tha, which, 
in the Discipline of the Noble One, are called veils, 
and are called hindrances, and are called obstacles, 
and are called entanglements. 

31. ‘Now with these five hindrances, VAse¢¢ha, 
the Brahmans versed in the Three Vedas are veiled, 
hindered, obstructed, and entangled. 

32. ‘And verily, Vase¢¢ha, that Brahmans versed 


1 Avarané. 4 Nivaraza. 

8 All three MSS. onaha. S. V. reads onaddham in the text, 
and explains it by onaha. 

‘ All three MSS. pariyonaha. S.V.reads pariyoddham in 
the text, and explains it by pariyonaha. 
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in the Three Vedas, but omitting the practice of 
those qualities which really make a man a Bréhman, 
and adopting the practice of those qualities which 
really make men non-Br&ahmans—veiled, hindered, 
obstructed, and entangled by these Five Hindrances 
—that these BrAahmans should after death, on the 
dissolution of the body, become united to Brahm&é— 
such a condition of things has no existence.’ 


33. ‘Now what think you, Vase¢¢ka, and what 
have you heard from the Brahmans aged and well- 
stricken in years, when the learners and teachers 
are talking together? Is Brahmé4 in possession of 
wives and wealth, or is he not??’ 

‘ He is not, Gotama.’ 

‘Is his mind full of anger, or free from anger?’ 

‘Free from anger, Gotama.’ 

‘Is his mind full of malice, or free from malice ?’ 

‘Free from malice, Gotama.’ 

‘Is his mind depraved, or pure 2?’ 

‘It is pure, Gotama.’ 

‘ Has he self-mastery, or has he not °?’ 

‘He has, Gotama.’ 

34. ‘Now what think you, V4se¢¢#Za, are the 


1 Sapariggaho va Brahmé4 apariggaho va ti. Buddhaghosa 
says on Vase/fha’s reply, ‘Kamakkhandassa abhavato itthi- 
pariggaheno apariggaho, thus restricting the ‘ possession’ to 
women, with especial reference to the first ‘hindrance ;’ but the 
word in the text, though doubtless alluding to possession of women 
in particular, includes more. . Compare, on the general idea of the 
passage, the English expression ‘no encumbrances.’ 

2 Asankili/¢ha-kitto. That is, says Buddhaghosa, ‘free from 
mental sloth and idleness, self-righteousness, and pride.’ 

§ Vasavatti va avasavatti va. Buddhaghosa says, in expla- 
nation of the answer: ‘ By the absence of doubt he has his mind 
under control’ (vase vatteti). 
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Brahmans versed in the Vedas in the possession of 
wives and wealth, or are they not ?’ 

‘They are, Gotama.’ 

‘Have they anger in their hearts, or have they not?’ 

‘They have, Gotama.’ 

‘Do they bear malice, or do they not ?’ 

‘They do, Gotama.’ 

‘Are they pure in heart, or are they not ?’ 

‘They are not, Gotama.’ 

‘Have they self-mastery, or have they not ?’ 

‘They have not, Gotama.’ 

35. ‘Then you say, Vase¢¢a, that the Brahmans are 
in possession of wives and wealth, and that Brahma 
is not. Can there, then, be agreement and likeness 
between the Brahmans with their wives and pro- 
perty, and Brahma, who has none of these things ?’ 

‘Certainly not, Gotama!’ 

36. ‘Very good, VAset‘ha. But, verily, that these 
Brahmans versed in the Vedas, who live married 
and wealthy should after death, when the body is dis- 
solved, become united with Brahma, who has none 
of these things—such a condition of things has no 
existence.’ 


37. ‘Then you say, too, VAse¢tha, that the Bréh- 
mans bear anger and malice in their hearts, and are 
sinful and uncontrolled, whilst Brahma is free from 
anger and malice, and sinless, and has self-mastery. 
Now can there, then, be concord and likeness be- 
tween the Brahmans and Brahma ?’ 

‘Certainly not, Gotama!’ 

38. ‘Very good, Vase¢t#a. That these Brahmans 
versed in the Vedas and yet bearing anger and 
malice, in their hearts, sinful, and uncontrolled, 
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should after death, when the body is dissolved, 
become united to BrahmA, who is free from anger 
and malice, sinless, and has self-mastery—such a 
condition of things has no existence.’ 


39. ‘So that thus then, Vase¢¢/a, the Brahmans, 
versed though they be in the Three Vedas, while 
they sit down (in confidence), are sinking down (in 
the mire)?; and so sinking they are arriving only at 
despair, thinking the while that they are crossing 
over into some happier land. 

‘Therefore is it that the threefold wisdom of 
the Brahmans, wise in their Three Vedas, is called 
a waterless desert, their threefold wisdom is called a 
pathless jungle, their threefold wisdom is called 
destruction !’ 


40. When he had thus spoken, the young Brah- 
man Vase¢¢ha said to the Blessed One: 

‘It has been told me, Gotama, that the Samaza 
Gotama knows the way to the state of union with 
Brahma. 

41. ‘What do you think, Vase¢¢ha, is not Manasa- 
ka¢a near to this spot, not distant from this spot ?’ 

‘Just so, Gotama. Manasdka/Za is near to, is not 
far from here. 

42. ‘ Now what think you, Vase¢tha, suppose there 
were a man born in Manas&kada, and people should 


1 Astditva samstdanti. I have no doubt the commentator 
is right in his explanation of these figurative expressions. Confi- 
dent in their knowledge of the Vedas, and in their practice of Vedic 
ceremonies, they neglect higher things; and so, sinking into sin and 
superstition, ‘they are arriving only at despair, thinking the while 
that they are crossing over into some happier land.’ 
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ask him, who never till that time had left Manasé- 
kafa, which was the way to Manasdka¢a. Would 
that man, born and brought up in Manasakada, be 
in any doubt or difficulty ?’ 

‘Certainly not, Gotama! And why? Ifthe man 
had been born and brought up in Manasaka/a, every 
‘ road that leads to Manas4ka¢a would be perfectly 
familiar to him.’ 

43. ‘That man, Vase¢tha, born and brought up 
at Manasdka¢a might, if he were asked the way 
to Manas&kaZa, fall into doubt and difficulty, but 
to the Tathagata, when asked touching the path 
which leads to the world of Brahm4, there can be 
neither doubt nor difficulty. For Brahmé, I know, 
Vase¢éha, and the world of Brahm4, and the path 
which leadeth unto it. Yea, I know it even as 
one who has entered the Brahm& world, and has 
been born within it!’ 


44. When he had thus spoken, VAse¢¢ha the young 
Brahman said to the Blessed One: 

‘So has it been told me, Gotama, even that the 
Samaza Gotama knows the way to a state of union 
with Brahma. It is well! Let the venerable Gotama 
be pleased to show us the way to a state of union 
with Brahma, let the venerable Gotama save the 
Brahman race !’ 

45. ‘Listen then, Vase¢tha, and give ear atten- 
tively, and I will speak!’ 

‘So be it, Lord!’ said the young Brahman 
VaseZtha, in assent, to the Blessed One. 

46. Then the Blessed One spake, and said: 

“1 Know, V4seé¢ha, that! (from time to time) a 


+ From here down to the end of p. 200 is a repetition word for 
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Tathagata is born into the world, a fully Enlight- 
ened One, blessed and worthy, abounding in wisdom 
and goodness, happy, with knowledge of the world, 
unsurpassed as a guide to erring mortals, a teacher 
of gods and men, a Blessed Buddha?!. He, by him- 
self, thoroughly understands, and sees, as it were, 
face to face this universe—the world below with all 
its spirits, and the worlds above, of M4ra and of 
Brahm&4—and all creatures, Samazas and Brdh- 
mans, gods and men, and he then makes his 
knowledge known to others. The truth doth he 
proclaim both in its letter and in its spirit, lovely 
in its origin, lovely in its progress, lovely in its 
consummation: the higher life doth he make 
known, in all its purity and in all its perfectness. 

47. ‘A householder (gahapati), or one of his 
children, or a man of inferior birth in any class, 
listens to that truth*. On hearing the truth he has 
faith in the Tath4gata, and when he has acquired 
that faith he thus considers with himself : 

‘“Full of hindrances is household life, a path 
defiled by passion: free as the air is the life of 
him who has renounced all worldly things. How 
difficult is it for the man who dwells at home to live 
the higher life in all its fulness, in all its purity, 
in all its bright perfection! Let me then cut off 
my hair and beard, let me clothe myself in the 


word of Samafivia Phala Sutta, pp. 133 and following; including 
the passages there parallel to those in Subha Sutta, p. 157, and in 
Brahma-gala Sutta, pp. 5-16. 

1 See above, § 7. 

2 The point is, that the acceptance of this ‘Doctrine and 
Discipline’ is open to all, not of course that Brahmans never 


accept it. 
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orange-coloured robes, and let me go forth from 
a household life into the homeless state!” 

48. ‘Then before long, forsaking his portion of 
wealth, be it great or be it small; forsaking his 
circle of relatives, be they many or be they few, he 
cuts off his hair and beard, he clothes himself in the 
orange-coloured robes, and he goes forth from the 
household life into the homeless state. 

49. ‘When he has thus become a recluse he passes 
a life self-restrained according to the rules of the 
Patimokkha; uprightness is his delight, and he sees _ 
danger in the least of those things he should avoid; 
he adopts and trains himself in the precepts; he 
encompasses himself with holiness in word and deed; 
he sustains his life by means that are quite pure; 
good is his conduct, guarded the door of his senses ; 
mindful and self-possessed, he is altogether happy?!’ 


1 The argument is resumed after the Three Silas, or Descrip- 
tions of Conduct—a text, doubtless older than the Suttas in which 
it occurs, setting forth the distinguishing moral characteristics of 
a member of the Order. 

The First Sila isan expansion of the Ten Precepts (‘ Buddhism,’ 
p. 160), but omitting the fifth, against the use of intoxicating drinks. 
The Second Sila is a further expansion of the first and then of 
the last four, and finally of the fourth Precept. The Third Sfla 
is directed against auguries, divinations, prophecies, astrology, 
quackery, ritualism, and the worship of Gods (including Brahma). 

These Three Silas may perhaps have been inserted in the Sutta 
as a kind of counterpoise to the Three Vedas. Our Sutta really 
reads better without them; but they are interesting in themselves, 
and the third is especially valuable as evidence of ancient customs 
and beliefs. 
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CuaprTer II. 


Tue SHORT PARAGRAPHS ON CONDUCT. 
THe KOLA StLAMm., 


1. ‘Now wherein, VAse/¢¢ha, is his conduct good ?’ 

‘Herein, O VAased¢ha, that putting away the mur- 
der of that which lives, he abstains from destroying 
life. The cudgel and the sword he lays aside; and, 
full of modesty and pity, he is compassionate and 
kind to all creatures that have life! 

‘This is the kind of goodness that he has. 

2. ‘Putting away the theft of that which is not 
his, he abstains from taking anything not given. 
He takes only what is given, therewith is he con- 
tent, and he passes his life in honesty and in purity 
of heart! ; 

‘This, too, is the kind of goodness that he-has. 

3. ‘Putting away inchastity, he lives a life of 
chastity and purity, averse to the low habit of 
sexual intercourse. 


‘This, too, (&c., see § II, 2.) ? 


1 There is no division into actual chapters in the original, but it 
is convenient to arrange the following enumeration of moral pre- 
cepts separately, as they occur in various suttas in the same order ; 
and are always divided into the three divisions of Lower, Medium, 
and Higher Morality. 

3 The clause ‘this, too, is the kind of goodness that he has’ is 
repeated in the text after each section. The clause, which differs 
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4. ‘Putting away lying, he abstains from speaking 
falsehood. He speaks truth, from the truth he 
never swerves ; faithful and trustworthy, he injures 
not his fellow man by deceit. 

‘This, too, (&c., see § II, 2.) 

5. ‘Putting away slander, he abstains from ca- 
lumny. What he hears here he repeats not else- 
where to raise a quarrel against the people here: 
what he hears elsewhere he repeats not here to 
raise a quarrel against the people there. Thus he 
lives as a binder together of those who are divided, 
an encourager of those who are friends, a peace- 
maker, a lover of peace, impassioned for peace, a 
speaker of words that make for peace. 

‘This, too, (&c., see § II, 2.) 

6. ‘Putting away bitterness of speech, he abstains 
from harsh language. Whatever word is humane, 
pleasant to the ear, lovely, reaching to the heart, 
urbane, pleasing to the people, beloved of the 
people—such are the words he speaks. - 

‘This, too, (&c., see § IT, 2.) 

7. ‘Putting away foolish talk, he abstains from 
vain conversation. In season he speaks; he speaks 
that which is; he speaks fact; he utters good doc- 
trine; he utters good discipline; he speaks, and at the 
right time, that which redounds to profit, is well- 
grounded, is well-defined, and is full of wisdom. 

‘This, too, (&c., see § IT, 2.) 

8. ‘He refrains from injuring any herb or any 
creature. He takes but one meal a day; abstaining 


in the different suttas in which this enumeration of Buddhist 
morality is found, is distinct from the enumeration itself, and, like 
the opening reference to Vase/fha, characteristic only of the par- 
ticular Sutta. 
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from food at night time, or at the wrong time. He 
abstains from dancing, singing, music, and theatrical 
shows. He abstains from wearing, using, or adorning 
himself with garlands, and scents, and unguents, and 
he abstains from lofty couches and large beds. 

‘This, too, (&c., see § IT, 2.) 

9. ‘He abstains from the getting of silver or 
_gold. He abstains from the getting of grain un- 
cooked. He abstains from the getting of flesh that 
is raw. He abstains from the getting of any woman 
or girl. He abstains from the getting of bondmen 
or bondwomen. He abstains from the getting of 
sheep or goats. He abstains from the getting of 
fowls or swine. He abstains from the getting of 
elephants, cattle, horses, and mares. He abstains 
from the getting of fields or lands. 

‘This, too, (&c., see § IT, 2.) 

10. ‘ He refrains from carrying out those com- 
missions on which messengers can be sent. He 
refrains from buying and selling. He abstains from 
tricks with false weights, alloyed metals, or false 
measures. He abstains from bribery, cheating, 
fraud, and crooked ways. 

‘This, too, (&c., see § II, 2.) 

11. ‘He refrains from maiming, killing, im- 
prisoning, highway robbery, plundering vill 
obtaining money by threats of viol | 

‘This, too, (&c., see § II, 2.)’ ' 


ESD SK ies 
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THe MIppLE PARAGRAPHS ON CONDUCT. 
THE MAGGHIMA SILAm™. 


1. ‘Or whereas some Samaza-Brahmans, who 
live on the feod provided by the faithful, continue 
addicted to injuring plants or vegetables: that is to 
say, the germs arising from roots, the germs arising 
from trunks of trees, the germs arising from joints, 
the germs arising from buds, or the germs arising 
from seeds. He, on the other hand, refrains from 
injuring such plants or animals. 

‘This, too, (&c., see § IT, 2.) 

2. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to storing up property: that is to say, meat, 
drink, clothes, equipages, beds, perfumes, and grain. 
He, on the other hand, refrains from storing up 
such property. 

‘This, too, (&c., see § II, 2.) 

3. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to witnessing public spectacles: that is to 
say, dancing, singing, concerts, theatrical representa- 
tions, recitations, instrumental music, funeral cere- 
monies, drummings, balls, gymnastics, tumblings, 
feasts in honour of the dead, combats between 
elephants, horses, buffaloes, bulls, goats, rams, cocks, 
and quails, cudgel playing, boxing, wrestling, fencing, 
musters, marching, and reviews of troops. He, on 
the other hand, refrains from such public spectacles. 
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‘This, too, (&c., see § IT, 2.) 

4. ‘Or whereas some Samaza-Brdhmans, who 
live on the food provided by the faithful, continue 
addicted to occupying their time with games detri- 
mental to their progress in virtue: that is to say, 
with a board of sixty-four squares, or of one hun- 
dred squares; tossing up; hopping over diagrams 
formed on the ground; removing substances from a 
heap without shaking the remainder; dicing; trap- 
ball; sketching rude figures; tossing balls; blowing 
trumpets; ploughing matches; tumbling; forming 
mimic windmills; guessing at measures; chariot 
races; archery; shooting marbles from the fingers ; 
guessing other people’s thoughts; and mimicking 
other people’s acts. He, on the other hand, refrains 
from such games detrimental to virtue. 

‘ This, too, (&c., see § II, 2.) 

5. ‘Or whereas some Samamza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to the use of elevated and ornamented 
couches or things to recline upon: that is to say, 
of large couches; ornamented beds; coverlets with 
long fleece; embroidered counterpanes; woollen 
coverlets, plain or worked with thick flowers; cotton 
coverlets, worked with knots, or dyed with figures 
of animals; fleecy carpets; carpets inwrought with 
gold or with silk; far-spreading carpets; rich ele- 
phant housings, trappings, or harness; rugs for 
chariots ; skins of the tiger or antelope; and pillows 
or cushions ornamented with gold lace or embroi- 
dery. He, on the other hand, refrains from the use 
of such elevated or ornamented couches or things 
to recline upon. 

‘This, too, (&c., see § II, 2.) 

[11] O 
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6. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to the use of articles for the adornment 
of their persons: that is to say, unguents; fragrant 
oils; perfumed baths; shampooings ; mirrors; anti- 
mony for the eyebrows and eyelashes; flowers ; 
cosmetics; dentifrices; bracelets; diadems; hand- 
some walking-sticks; tiaras; swords; umbrellas; 
embroidered slippers; fillets; jewelry; fans of the 
buffalo tail; and long white garments. He, on the 
other hand, refrains from the use of such articles for 
the adornment of the person. 

‘This, too, (&c., see § IT, 2.) 

7. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to mean talk: that is to say, tales of kings, 
of robbers, or of ministers of state; tales of arms, 
of war, of terror; conversation respecting meats, 
drinks, clothes, couches, garlands, perfumes, relation- 
ships, equipages, streets, villages, towns, cities, pro- 
vinces, women, warriors, demigods; fortune-telling ; 
hidden treasures in jars; ghost stories; empty tales; 
disasters by sea; accidents on shore; things which 
are, and things which are not. He, on the other 
hand, refrains from such mean conversation. 

‘This, too, (&c., see § II, 2.) 

8. ‘Or whereas some Samamza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to wrangling: that is to say, to saying, 
‘You are ignorant of this doctrine and discipline, 


but I understand them!” “What do you know of 
doctrine or discipline?” ‘“ You are heterodox, but 
Iam orthodox!” “My discourse is profitable, but 


yours is worthless!” “That which you should speak 
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first you speak last, and that which you should speak 
last you speak first!’". “What you have long studied 
I have completely overturned!” ‘“ Your errors are 
made quite plain!” “You are disgraced!” ‘Go 
away and escape from this disputation; or if not, 
extricate yourself from your difficulties!” He, on 
the other hand, refrains from such wrangling. 

‘This, too, (&c., see § II, 2.) 

9. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
addicted to performing the servile duties of a go- 
between : that is to say, between kings, ministers of 
state, soldiers, Brahmans, people of property, or 
young men, who say, “Come here!” “Go there!” 
“Take this to such a place!” “ Bring that here!” 
But he refrains from such servile duties of a 
messenger. 

‘This, too, (&c., see 9 II, 2.) 

10. ‘Or whereas some Samawza-Braéhmans, who 
live on the food provided by the faithful, continue 
addicted to hypocrisy: that is to say, they speak 
much; they make high professions; they disparage 
others; and they are continually thirsting after 
gain. But he refrains from such hypocritical craft. 

‘This, too, (&c., see § IT, 2.)’ 


End of the Middle Paragraphs on Conduct. 
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Tue Lonc PARAGRAPHS ON CONDUCT. 
THE MAHA siLa”. 


1. ‘Or whereas some Samavza-Brahmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts, by such lying 
practices as these: that is to say, by divination from 
marks on the body; by auguries; by the interpreta- 
tion of prognostics, of dreams, and of omens, good or 
bad; by divinations from the manner in which cloth 
and other such things have been bitten by rats; by _ 
sacrifices to the god of fire, offerings of Dabba 
grass, offerings with a ladle, offerings of husks, 
of bran, of rice, of clarified butter, of oil, and of 
liquids ejected from the mouth; and by bloody 
sacrifices; by teaching spells for preserving the 
body, for determining lucky sites, for protecting 
fields, for luck in war, against ghosts and goblins, , 
to secure good harvests, to cure snake bites, to 
serve as antidotes for poison, and to cure bites of 
scorpions or rats; by divination, by the flight of 
hawks, or by the croaking of ravens; by guessing 
at length of life; by teaching spells to ward off 
wounds; and by pretended knowledge of the lan- 
guage of beasts.— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § II, 2.) 

2. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts, by such lying 
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practices as these: that is to say, by explaining the 
good and bad points in jewels, sticks, garments, 
swords, arrows, bows, weapons of war, women, men, 
youths, maidens, male and female slaves, elephants, 
horses, bulls, oxen, goats, sheep, fowl, snipe, iguanas 
long-eared creatures, turtle, and deer.— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § II, 2.) 

3. ‘Or whereas some Samaza-Brahmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts and such lying 
practices as these: that is to say, by foretelling future 
_ events, as these: 

‘“ There will be a sortie by the king.” “There 
will not be a sortie by the king.” “ The king within 
the city will attack.” “The king outside the city 
will retreat.” “The king within the city will gain 


the victory.” “The king outside the city will be 
defeated.” “ The king outside the city will be the 
conqueror.” “The king inside the city will be van- 


quished.” Thus prophesying to this one victory and 
to that one defeat.— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § IT, 2.) 

4. ‘Or whereas some Samavza-Brdhmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts and such lying 
practices as these: that is to say, by predicting— 

‘“T here will be an eclipse of the moon.” “There 
will be an eclipse of the sun.” “There will be an 
eclipse ofa planet.” “The sun and the moon will be 
in conjunction.” “The sun and the moon will be in 
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opposition.” “ The planets will be in conjunction.” 
“The planets will be in opposition.” ‘There will be 
falling meteors, and fiery coruscations in the atmo- 
sphere.” ‘“ There will be earthquakes, thunderbolts, 
and forked lightnings.” “The rising and setting of 
the sun, moon, or planets will be cloudy or clear.” 
And then: “The eclipse of the moon will have such 
and such a result.” “The eclipse of the sun will 
have such and such a result.” “The eclipse of the 
moon will have such and such a result.” “The sun 
and the moon being in conjunction will have such 
and such a result.” ‘The sun and the moon being 
in opposition will have such and such a result.” 
“The planets being in conjunction will have such and 
such a result.” “The planets being in opposition 
will have such and such a result.” ‘“ The falling 
meteors and fiery coruscations in the atmosphere 
will have such and such a result.” “The earth- 
quakes, thunderbolts, and forked lightnings will 
have such and such a result.” ‘The rising and 
setting of the sun, moon, or planets, cloudy or clear, 
will have such and such a result.” 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § II, 2.) 

5. ‘Or whereas some Samaza- Brahmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts and such lying 
practices as these: that is to say, by predicting— 

‘“ There will be an abundant rainfall.” “There will 
be a deficient rainfall.” ‘There will be an abundant 
harvest.” “There will be famine.” ‘There will be 
tranquillity.” ‘There will be disturbances.” “The 
season will be sickly.” “The season will be healthy.” 
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Or by drawing deeds, making up accounts, 
giving pills, making verses, or arguing points of 
casuistry— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘ This, too, (&c., see § II, 2.) 

6. ‘Or whereas some Samaza-Brdhmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts and such lying 
practices as these: that is to say, by giving advice 
touching the taking in marriage, or the giving in 
marriage ; the forming of alliances, or the dissolution 
of connections; the calling in property, or the laying 
of it out. By teaching spells to procure prosperity, 
or to cause adversity to others; to remove sterility; 
to produce dumbness, locked-jaw, deformity, or 
deafness. By obtaining oracular responses by the 
aid of a mirror, or from a young girl, or from a god. 
By worshipping the sun, or by worshipping Brahma; 
by spitting fire out of their mouths, or by laying 
hands on people’s heads— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § II, 2.) 

7. ‘Or whereas some Samaza- Brahmans, who 
live on the food provided by the faithful, continue 
to gain a livelihood by such low arts and such lying 
practices as these: that is to say, by teaching the 
ritual for making vows and performing them; for 
blessing fields; for imparting virility and rendering 
impotent ; for choosing the site of a house; for 
performing a house-warming. By teaching forms of 
words to be used when cleansing the mouth, when 
bathing, and when making offerings to the god of 
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fire. By prescribing medicines to produce vomiting 
or purging, or to remove obsfructions in the higher 
or lower intestines, or to relieve head-ache. By 
preparing oils for the ear, collyriums, catholicons, 
antimony, and cooling drinks. By practising cau- 
tery, midwifery, or the use of root decoctions or 
salves— 

‘He, on the other hand, refrains from seeking a 
livelihood by such low arts, by such lying practices. 

‘This, too, (&c., see § II, 2.)’ 


End of the Long Paragraphs on Conduct. 
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Cuapter III, 


1. ?‘And he lets his mind pervade one quarter of 
the world with thoughts of Love, and so the second, 
and so the third, and so the fourth. And thus the 
whole wide world, above, below, around, and every- 

where, does he continue to pervade with heart of 
~ Love, far-reaching, grown great, and beyond measure. 

2. ‘Just, Vasettha, as a mighty trumpeter makes 
himself heard—and that without difficulty—in all 
the four directions; even so of all things that have 
shape or life, there is not one that he passes by or 
leaves aside, but regards them all with mind set 
free, and deep-felt love. 

‘Verily this, Vase¢tha, is the way to a state of 
union with Brahma. 

3. ‘And he lets his mind pervade one quarter of 
the world with thoughts of pity, sympathy, and equa- 
nimity, and so the second, and so the third, and so 
the fourth, And thus the whole wide world, 
above, below, around, and everywhere, does he 
continue to pervade with heart of pity, sympathy, 
and equanimity, far-reaching, grown great, and be- 
yond measure. 

4. ‘Just, Vase¢éZa, as a mighty trumpeter makes 
himself heard—and that without difficulty—in all 
the four directions ; even so of all things that have 


1 This paragraph occurs frequently; see, inter alia, below, 
Maha-Sudassana Sutta II, 8. It will be seen from ‘ Buddhism,’ 
pp. 170, 171, that these meditations play a great part in later 
Buddhism, and occupy very much the place that prayer takes in 
Christianity. A fifth, the meditation on Impurity, has been added, 
at what time I do not know, before the last. All five are prac- 
tised in Siam (Alabaster, ‘Wheel of the Law,’ p. 168). 
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shape or life, there is not one that he passes by or 
leaves aside, but regards them all with mind set 
free, and deep-felt pity, sympathy, and equanimity. 

‘Verily this, V4se¢¢Za, is the way to a state of 
union with Brahma.’ 


5. ‘Now what think you, VA4se¢tha, will the 
Bhikkhu! who lives thus be in possession of 
women and of wealth, or will he not ?’ 

‘He will not, Gotama!’ 

“Will he be full of anger, or free from anger ?’ 

‘He will be free from anger, Gotama !’ 

‘Will his mind be full of malice, or free from 
malice ?’ 

‘Free from malice, Gotama !’ 

‘Will his mind be sinful, or pure ?’ 

‘It will be pure, Gotama!’ 

‘Will he have self-mastery, or will he not ?’ 

‘Surely he will, Gotama!’ 

6. ‘Then you say, VAseé¢ha, that the Bhikkhu is 
free from household cares, and that Brahma is free 
from household cares. Is there then agreement and 
likeness between the Bhikkhu and Brahma ?’ 

‘ There is, Gotama !’ 

7. ‘Very good, VAse¢éha. Then in sooth, Vased- 
tha, that the Bhikkhu who is free from household 
cares should after death, when the body is dissolved, 
become united with Brahm4, who is the same—such 
a condition of things is every way possible! 

8. ‘And so you say, VAse¢tha, that the Bhikkhu 
is free from anger, and free from malice, pure in 
mind, and master of himself; and that Brahma is 


1 Or ‘Member of our Order.’ See the note on Mahfparinib- 
bana Sutta I, 6. | 
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free from anger, and free from malice, pure in mind, 
and master of himself. Then in sooth, Vased¢ha, 
that the Bhikkhu who is free from anger, free from 
malice, pure in mind, and master of himself should 
after death, when the body is dissolved, become 
united with Brahm4, who is the same—such a 
condition of things is every way possible!’ 


9. When he had thus spoken, the young Brahmans 
Vasez¢ha and Bharadv4ga addressed the Blessed One, 
and said: 

‘Most excellent, Lord, are the words of thy 
mouth, most excellent! Just as if a man were to 
set up that which is thrown down, or were to reveal 
that which is hidden away, or were to point out the 
right road to him who has gone astray, or were to 
bring a lamp into the darkness, so that those who 
have eyes can see external forms ;—just even so, 
Lord, has the truth been made known to us, in 
many a figure, by the Blessed One. And we, even 
we, betake ourselves, Lord, to the Blessed One as 
our refuge, to the Truth, and to the Brotherhood. 
May the Blessed One accept us as disciples, as 
true believers, from this day forth, as long as life 
endures!’ 


End of the Tevigga Suttanta. 
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INTRODUCTION 


TO THE 


AKANKHEYYA SUTTA. 


Just as the Tevigga Sutta is an argumentum ad 
hominem to the man wise in the Vedas, and seeking 
through that knowledge for union with the Deity, urging 
him to adopt rather the Buddhist method of a life of right- 
eousness here on earth; so the present Sutta is a similar 
argument addressed to the seeker after the various things 
specified in its different sections. If he should desire any 
of these things then let him live the life of uprightness 
as set out in the opening section, and cultivate the intel- 
ligent earnestness and spiritual insight described in the 
refrain. 

The two combined amount, as would naturally be ex- 
pected, to the Nirvaza of a perfect life in Arahatship— 
the supreme goal not only of every good Buddhist, but 
of every good Buddhist argument. As applied in the 
earlier sections it is only a re-statement of a familiar doc- 
trine; as applied in the later sections it has the additional 
interest of showing us the answer of early Buddhism to 
the mystics, as the Tevigga shows us its answer to 
the theologians. And in the answer we find the details 
of some curious beliefs which existed in India when Bud- 
dhism arose, and which in after times, and especially in 
the northern church, had so disastrous an effect upon it. 

With regard to the reality of these mystical powers 
our Sutta gives an uncertain sound; leaving, however, an 
impression rather in its favour. The argument is equally 
good either way, but the author of the Sutta is so en- 
grossed with Arahatship that he does not stay to say 
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whether he regards the belief in the powers referred to 
as a delusion or not. I have no doubt that he really 
believed in their theoretical possibility, which is elsewhere 
also in the Pali Pizakas accepted or implied; though the 
practical effect of the belief has greatly varied among 
Buddhists in different times and countries. In the southern 
church, which adhered more closely to the simple doctrines 
of early Buddhism, these beliefs have been relegated to 
the region of legend and fairy tale; in the northern church 
there have been found, from time to time, believers who 
attached to them a practical importance. There is a useful 
analogy between the expressions used in 1 Samuel xxviii, 
and those in the latter part of our Suttas; and between 
the general position of witchcraft in the history of 
Christianity, and of these beliefs in the history of Bud- 
dhism ; but it would take too long to carry out the com- 
parison and contrast in detail here, and with due regard 
to the necessary limitations under which the comparison 
should be made. The analogy only reaches to their 
history, and to their relative importance in the religious 
systems with which they were connected; the two sets 
of belief themselves are fundamentally different, the Indian 
beliefs being much more nearly allied to modern spiritual- 
ism and mesmerism. 

We have a curious instance of the way in which such 
legends grow in a parallel passage of the earlier and 
later lives of Gotama as accepted by orthodox Buddhists. 
In the Maha Vagga’* it is said that during the first watch 
of the night following on Gotama’s victory over the Evil 
One, he fixed his mind upon the Chain of Causation, 
during the second watch he did the same, and during the 
third watch he did the same—the only difference in the 
narrative being the verses with which in each of the three 
watches the meditation closed. 

In the life of Gotama prefixed to the Gatakas?, the 
simplicity of this account is improved away by saying that 


1T, 1, 2-6. ? 
2 Gataka I, 75, translated in ‘ Buddhist Birth Stories,’ p. 102. 
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in the first watch he acquired the knowledge of Past Births 
(Pubbe-nivasa-nana, described in our § 17), in the 
second the knowledge of Present Births (Dibba-Zakkhu, 
described in our § 19), and only in the third the knowledge 
of the Chain of Causation (Patikka-samuppéda). It is 
curious that in the corresponding passage of the northern 
Buddhist Sanskrit poem, the Lalita Vistara!, we find 
precisely the same tradition, which must therefore have 
been current in both northern and southern churches before 
the fifth century of our era. 

‘I think it is quite possible that at that time it had 
become part of the Buddhist theory that every Arahat 
possessed this supernatural insight; and as Gotama was 
supposed by the authors of these two later works to have 
acquired Arahatship by his victory over the Evil One, it 
naturally seemed to them proper to say that he then also 
acquired these particular powers. It is clear that even in 
the time when the Pifakas were put into their present form 
it was considered that the Buddha had acquired them’, 
and that they could be acquired by less exalted persons 3. 
In the later literature several instances are given of par- 
ticular persons who possessed one or other of them in a 
greater or less degree; but it is instructive to notice that 
these are always persons who lived long before the time 
of the writer who records the instances, 

The early Buddhist doctrine as to witchcraft, astrology, 
omens, auguries, sacrifices, prophecies, and the like, will be 
found in the Maha Sila (above, pp. 196-200), and in the 
Third Fetter (below, p. 222). : 


? Calcutta edition, pp. 440-448. 
? See, for instance, the Tevigga-vakkhagotta Sutta. 
$ Samafna Phala Sutta, pp. 144-154. 
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1. Thus have I heard. The Blessed One was 
once staying at SAvatthi in Andtha Pizdika’s park. 

There the Blessed One addressed the Brethren, 
and said, ‘ Bhikkhus.’ ‘Yea, Lord!’ said the 
Brethren, in assent, to the Blessed One. 

Then spake the Blessed One: 

2. ‘Continue, Brethren, in the practice of Right 
Conduct!, adhering to the Rules of the Order?; 
continue enclosed by the restraint of the Rules of 
the Order, devoted to uprightness in life *; train 
yourselves according to the Precepts *, taking them 
upon you in the sense of the danger in the least 
offence. 

3. ‘If a Bhikkhu should desire, Brethren, to be- 
come beloved, popular, respected among his fellow- 
disciples, let him then fulfil all righteousness, let 
him be devoted to that quietude of heart which 
springs from within, let him not drive back the 
ecstasy of contemplation®, let him look through 
things’, let him be much alone!’ 


1 Sfla. 2 Patimokkha. 

* Akaragokara. Comp. Tevigga Sutta I, 49. 

‘ Sikkhapadesu. The Buddhist Decalogue (given in ‘ Bud- 
dhism,’ p. 160). 

> Agghattam keto samatham. § Ghana. 

7 Vipassana: it is always used, in contrast to samatha 
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4. ‘Ifa Bhikkhu should desire, Brethren, to receive 
the requisites—clothing, food, lodging, and medicine, 
and other necessaries for the sick—let him then fulfil 
all righteousness, let him be devoted to that quietude 
of heart which springs from within, let him not 
drive back the ecstasy of contemplation, let him look 
through things, let him be much alone!’ 

5. ‘If a Bhikkhu should desire, Brethren, that to 
those people among whom he receives the requisites 
—clothing, food, lodging, and medicine, and other 
necessaries for the sick—that charity of theirs should 
redound to great fruit and great advantage, let him 
then fulfil all righteousness, let him be devoted to 
that quietude of heart which springs from within, let 
him not drive back the ecstasy of contemplation, 
let him look through things, let him be much 
alone!’ 

6. ‘If a Bhikkhu should desire, Brethren, that 
those relatives of his, of one blood with him, dead 
and gone, who think of him with believing heart 
should find therein great fruit and great advantage}, 
let him then fulfil all righteousness, let him be de- 
voted to that quietude of heart which springs from 
within, let him not drive back the ecstasy of con- 
templation, let him look through things, let him be 
much alone!’ 


7. ‘Ifa Bhikkhu should desire, Brethren, that he 


(note 5), of insight into objective phenomena. These three quali- 
ties are constantly referred to as parts of Arahatship. The Rev. 
David da Silva makes vipassana identical with the sevenfold 
perception (sawnva, mentioned as conditions of the welfare of a 
community in the Book of the Great Decease, Chap. I, § 10). 

1 Even after death those who remember the Buddha, the Truth, 
or the Order with believing heart can reap spiritual advantage. 
Compare the Dhammapada commentary, p. 97. 
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should be victorious over discontent and lust}, that 
discontent should never overpower him, that he should 
master and subdue any discontent that had sprung 
up within him, let him then fulfil all righteousness, 
let him be devoted to that quietude of heart which 
springs from within, let him not drive back the 
ecstasy of contemplation, let him look through things, 
let him be much alone !’ 

8. ‘If a Bhikkhu should desire, Brethren, that he 
should be victorious over (spiritual) danger and 
dismay, that neither danger nor dismay should ever 
overcome him, that he should master and subdue 
every danger and dismay, let him then fulfil all 
righteousness, let him be devoted to that quietude 
of heart which springs from within, let him not 
drive back the ecstasy of contemplation, let him 
look through things, let him be much alone!’ 

9. ‘Ifa Bhikkhu should desire, Brethren, to realise 
the hopes of those spiritual men who live in the bliss 
which comes, even in this present world, from the 
four GhAnas, should he desire not to fall into the 
pains and difficulties (which they avoid), let him 
then fulfil all righteousness, let him be devoted to 
that quietude of heart which springs from within, let 
him not drive back the ecstasy of contemplation, — 
let him look through things, let him be much alone?!’ 

10. ‘If a Bhikkhu should desire, Brethren, to 
reach with his body and remain in those stages of 
deliverance which are incorporeal, and pass beyond 


1 Aratiratisaho. Arati is the disinclination. to fulfil the 
duties of a Samaza, discontent with the restrictions of the Order. 

2 The bliss here referred to, and described in detail below, 
Maha-Sudassana Sutta, Chap. III, is the ‘ecstasy of contem- 
plation’ referred to in the refrain. 
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phenomena}, let him then fulfil all righteousness, let 
him be devoted to that quietude of heart which 
springs from within, let him not drive back the 
ecstasy of contemplation, let him look through 
things, let him be much alone!’ 

11. ‘If a Bhikkhu should desire, Brethren, by the 
complete destruction of the three Bonds to become 
converted, to be no longer liable to be reborn in 
a state of suffering, and to be assured of final salva- 
tion’, let him then fulfil all righteousness, let him 
be devoted to that quietude of heart which springs 
from within, let him not drive back the ecstasy of 
contemplation, let him look through things, let him 
be much alone!’ 

12. ‘Ifa Bhikkhu should desire, Brethren, by the 
complete destruction of the three Bonds, and by the 
reduction to a minimum of lust, hatred, and delusion, 
to become a Sakad4gd4min, and (thus) on his first 
return to this world to make an end of sorrow, let 
him then fulfil all righteousness, let him be devoted 
to that quietude of heart which springs from within, 
let him not drive back the ecstasy of contemplation, 
let him look through things, let him be much alone!’ 

13. ‘Ifa Bhikkhu should desire, Brethren, by the 
complete destruction of the five Bonds which bind 
people to this earth, to become an inheritor of the 
highest heavens?, there to pass entirely away, thence 


1 These are the eight Vimokkh4, a list of which occurs in 
the Great Decease, Chap. ITI, § 33-42. 

2 On this and the two following sections compare Mahapari- 
nibbana Sutta II, 7, and on the Bonds or Fetters below, p. 222. 

$’ Opapatika. This is another of those words which, from 
their connoting Buddhist ideas unknown in Europe, are really 
untranslatable. It means a being who springs into existence 
without the intervention of parents, and therefore, as it were, 
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never to return, let him then fulfil all righteousness, 
let him be devoted to that quietude of heart which 
springs from within, let him not drive back the 
ecstasy of contemplation, let him look through 
things, let him be much alone!’ | 
14.1 ‘If a Bhikkhu should desire, Brethren, to 
exercise one by one each of the different Iddhis, 
being one to become multiform, being multiform to 
become one; to become visible, or to become in- 
visible; to go without being stopped to the further 
side of a wall, or a fence, or a mountain, as if 
through air; to penetrate up and down through 
solid ground, as if through water; to walk on the 
water without dividing it, as if on solid ground; to 
travel cross-legged through the sky, like the birds on 
wing; to touch and feel with the hand even the 
sun and the moon, mighty and powerful though 
they be; and to reach in the body even up to the 
heaven of Brahma; let him then fulfil all righteous- 


uncaused, and seeming to appear by chance. All the higher 
devas (angels or gods) are opapatika, there being no sex or 
birth in the highest heavens; and it is with especial. allusion to 
this that the word is here used. ‘There is. of course from the 
Buddhist point of view (which admits of nothing without a cause) 
a very sufficient cause for the sudden appearance of an opapé- 
tika in heaven, viz. the karma of a being who has past away 
somewhere else; but the Buddhist theory necessitated the choice 
of an expression which would give no countenance to the (here- 
tical) idea of a soul flying away after the death of its body from 
one world to another. 

In the expression ‘ which bind people to this world,’ by world 
is meant the Rfpa-loka, or world of form, which include all 
those parts. of the universe whose inhabitants have an outward 
form and are subject to lusts. 

1 With this paragraph compare Mahaparinibbéna Sutta III, 14, 
and Samafva Phala Sutta, p. 145. 
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ness, let him be devoted to that quietude of heart 
which springs from within, let him not drive back 
the ecstasy of contemplation, let him look through 
things, let him be much alone!’ 

15.1 ‘If a Bhikkhu should desire, Brethren, to 
hear with clear and heavenly ear, surpassing that 
of men, sounds both human and celestial, whether 
far or near, let him then fulfil all righteousness, let 
him be devoted to that quietude of heart which 
springs from within, let him not drive back the 
ecstasy of contemplation, let him look through 
things, let him be much alone!’ 

16.2 ‘If a Bhikkhu should desire, Brethren, to com- 
prehend by his own heart the hearts of other beings 
and of other men; to discern the passionate mind to 
be passionate, and the calm mind calm; the angry 
mind to be angry, and the peaceable peaceable ; 
the deluded mind to be deluded, and the wise mind 
wise; the concentrated thoughts to be concentrated, 
and the scattered to be scattered; the lofty mind 
to be lofty, and the narrow mind narrow; the sub- 
lime thoughts to be sublime, and the mean to be 
mean; the steadfast mind to be steadfast, and the 
wavering to be wavering; the free mind to be free, 
and the enslaved mind to be enslaved; let him then 
fulfil all righteousness, let him be devoted to that 
quietude of heart which springs from within, let 
him not drive back the ecstasy of contemplation, let 
him look through things, let him be much alone!’ 

17. ‘If a Bhikkhu should desire, Brethren, to be 
able to call to mind his various temporary states 
in days gone by; such as one birth, two births, 


1 With this paragraph compare Samafizia Phala Sutta, p.146. 
2 Compare M. P. S. I, 16, and Sdmagisia Phala Sutta, p. 147. 
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three, four, five, ten, twenty, thirty, forty, fifty, a 
hundred or a thousand, or a hundred thousand 
births!; his births in many an zon of destruction, 
in many an zon of renovation, in many an zon of 
both destruction and renovation’; (so as to be able 
to say), “ In that place such was my name, such my 
family, such my caste®, such my subsistence, such 
my experience of comfort or of pain, and such the 
limit of my life; and when | passed from thence, 
I took form again in that other place where my 
name was so and so, such my family, such my 
caste, such my subsistence, such my experience of 
comfort or of joy, and such my term of life; and 
when I fell from thence, I took form in such and 
such a place‘ ;’—should he desire thus to call to 
mind his temporary states in days gone by in all 
their modes and all their details let him then fulfil 
all righteousness, let him be devoted to that quie- 
tude of heart which springs from within, let him 
not drive back the ecstasy of contemplation, let him 
look through things, let him be much alone!’ 

18.5 ‘If a Bhikkhu should desire, Brethren, to see 
with pure and heavenly vision, surpassing that of 


1 The Lalita Vistara (p. 442) characteristically carries this enu- 
meration further up into innumerable kofis and niyutas of 
births. 

* This is based on the Buddhist theory of the periodical] destruc- 
tion and renovation of the universe, each of which takes countless 
years to be accomplished. 

S$ Vanna, colour. 

* The text of this clause recurs nearly word for word in the 
Brahma-gala Sutta, pp. 17-21; and in the Lalita Vistara, Chap. 
XXII, p. 442; and exactly in the Samafifia Phala Sutta, p. 148. 

® This paragraph recurs in the SAmavi#a Phala Sutta, p. 150, 
and in nearly the same words in the Lalita Vistara, Chap. XXII. 
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men, beings as they pass from one state of existence 
and take form in others; beings base or noble, 
good-looking or ill-favoured, happy or miserable, 
according to the karma they inherit—(if he should 
desire to be able to say), “ These beings, reverend 
sirs, by their bad conduct fh action, by their bad 
conduct in word, by their bad conduct in thought, by 
their speaking evil of the Noble Ones’, by their 
adhesion to false doctrine, or by their acquiring 
the karma of false doctrine *, have been reborn, on 
the dissolution of the body after death, in some 
unhappy state of suffering or woe*.” “These beings, 
reverend sirs, by their good conduct in action, by 
their good conduct in word, by their good conduct 
in thought, by their not speaking evil of the Noble 
Ones, by their adhesion to right doctrine, by their 
acquiring the karma of right doctrine, have been 
reborn, on the dissolution of the body after death, 
into some happy state in heaven ;”— should he desire 
thus to see with pure and heavenly vision, sur- 
passing that of men, beings as they thus pass from 
one state of existence and take form in others; 
beings base or noble, good-looking or ill-favoured, 
happy or miserable, according to the karma they 
inherit; let him then fulfil all righteousness, let him 
be devoted to that quietude of heart which springs 


1 This is a collective term, meaning Buddhas, Pak&eka Buddhas, 
Arahats, Anag4mins, Sakad4gdmins, and Sotapannas ; that is, those 
who are walking in the Noble Eightfold Path. 

2 The Pali is mi#&h4- (and below samm4-) di/#hi-kamma- 
samad4ana; the Lalita Vistara, whose other expressions are 
identical with the P4li, has, very strangely, mithy4- (and below 
samyag-) dif/hi-karma-dharma-samadana. 

§ See note on M. P. S., Chap. I, § 23. 
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from within, let him not drive back the ecstasy of 
contemplation, let him look through things, let him 
be much alone!’ 

19.1 ‘If a Bhikkhu should desire, Brethren, by 
the destruction of the great evils (Asavas 2), by him- 
self, and even in this very world, to know and realise 
and attain to Arahatship, to emancipation of heart, 
and emancipation of mind, let him then fulfil all right- 
eousness, let him be devoted to that quietude of 
heart which springs from within, let him not drive 
back the ecstasy of contemplation, let him look 
through things, let him be much alone!’ 

20. ‘Continue therefore, Brethren, in the practice 
of Right Conduct, adhering to the Rules of the 
Order; continue enclosed by the restraint of the 
Rules of the Order, devoted to uprightness in life; 
train yourselves according to the Precepts, taking 
them upon you in the sense of the danger in the 
least offence. For to this end alone has all, that 
has been said, been said!’ 

21. Thus spake the Blessed One. And those 
Brethren, delighted in heart, exalted the word of 
the Blessed One. 


End of the Akankheyya Sutta. 


1 Compare Samaziia Phala Sutta, p. 151; Mahdaparinibb4na 
Sutta II, 7; and Lalita Vistara, Chap. XXII, p. 442. 
2 Sensuality, individuality, delusion, and ignorance. 
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THE following translation has been made from a text, 
based on the Turnour and Phayre MSS. in the India Office, 
of which Dr. Morris was kind enough to allow me the use. 
The Suttas in the Magghima Nikaya are usually distin- 
guished by the way in which a single thought or one or 
two allied thoughts are stated shortly at the commence- 
ment, and are then elaborated and repeated through a 
number of consecutive and carefully-balanced paragraphs 
arranged in a literary form that would now be considered 
monotonous and tiresome in the extreme. The repetitions 
in the Suttas of the Digha Nikaya are no doubt equally 
artificial, but the train of reasoning being longer and more 
varied, there is always the hope of a change in the form, or 
of a new departure in the thought, to sustain the reader’s 
flagging interest. 

The argument of this Sutta may be shortly stated thus. 
The means by which freedom from barrenness and bondage 
of heart can be reached are zeal and determined effort. 
But that zeal will be crippled in its struggle against barren- 
ness by want of confidence in the teacher, his doctrine, his 
order, or his system of self-culture, and by want of concord 
with the brethren. And that zeal will be crippled in its 
struggle against bondage by sensuality, by sloth, or by 
a craving after a future life in any of its various forms. If 
the disciple be strenuously diligent in the struggle against 
these things he need not fear or doubt, he will never fail, 
but will assuredly reach even to the supreme security of 
Arahatship. 

When I first read this Sutta I was irresistibly reminded 
of that passage in the New Testament where the exhorta- 
tion to the disciple, ‘ giving all diligence’ to add to his faith 
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virtue, knowledge, temperance, patience, godliness, and 
brotherly kindness, is followed by the figure that these 
things will make him to be ‘neither barren nor unfruitful;’ 
and closes with the promise that if he do these things, 
giving diligence to make his calling and election sure, he 
shall never fall, but shall enter into that everlasting kingdom 
which is the supreme goal of the Christian life. 

The analogy is sufficiently close to throw considerable 
light upon our Sutta, but it touches only the barrenness. 
The bondage is specially Buddhistic, and is allied with the 
doctrine of the Sanyoganas, or fetters, which the pilgrim 
along the Noble Path has to break before he can reach the 
full fruit of Arahatship. It should be compared also with 
the fivefold bond mentioned in the Tevigga Sutta, Chap. I, 
§§ 26-28, the word there used being bandhanam, as 
against vinibandhanam here, and the fivefold bond 
being a fivefold division of our first bondage. 

The ten fetters are— 

1. The delusion of self (sakkaya-dit¢hi). 

2. Doubt (vizikizs £4). 

3. Reliance on the efficacy of rites and ceremonies 

(stlabbata-param4sa). 

4. The bodily lusts or passions (k4ma). 

5. Hatred, ill-feeling (patigha). 

6. Desire for a future life in the worlds of form 

(rad paraga). 
. Desire for a future life in the formless worlds 
(ardpardga). | 
. Pride (mano). 
g. Self-righteousness (ud dhafka). 
10. Ignorance (avigg 4). 
Here the 4th fetter is correlative to our first bondage; the 
6th fetter to our 2nd and 3rd bondage; and part of the 
3rd fetter to our 5th bondage. 

The 2nd, 3rd, and 5th bondage are in fact but a new way 
of stating the fundamental Buddhist doctrine that good 
must be pursued without any ulterior motive ; and that 
that man is not spiritually free in whom there is still the 
least hankering after any future life beyond the grave. 


“I 


co 


BARRENNESS AND BONDAGE. 


KXKETOKHILA-SUTTA, 


1. Thus have I heard. The Blessed One was 
once dwelling at SAvatthi, in the park of Andatha 
Pizdika. 

There the Blessed One addressed the brethren, 
saying, ‘ Brethren !’ 

‘Yea, Lord!’ said those brethren, in assent, to the 
Blessed One. 

Then the Blessed One spake: 

2. ‘Whatsoever brother,O Bhikkhus, has not 
quite become free from the five kinds of spiritual 
barrenness}, has not altogether broken through the 
five kinds of mental bondage*—that such a one 
should reach up to the full advantage of, should 
attain to the full growth in, to full breadth in, this 
doctrine and discipline °—that can in no wise be!’ 


3. ‘And who has not become free from the five 
kinds of spiritual barrenness ?’ 


‘In the first place, O Bhikkhus, when a brother 


1 Patka ketokhila. 

2 Panka ketaso vinibandha. 

$ Dhamma-vinaye. On the disputed question as to whether 
this compound is a Dvanda or not, see Dr. Oldenberg, Maha 
Vagga, p.x. M. Léon Feer (‘Etudes Bouddhiques,’ p. 203) has 
taken it as Tatpurusha; and it would be hazardous to say that 
it is never used as such. Here I think it is a Dvandva. 


224 BARRENNESS AND BONDAGE. 


doubts in the Teacher (Satth4), is uncertain re- 
garding him, has not confidence in him, and has not 
faith in him; then is his mind not inclined towards 
zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not towards 
zeal, exertion, perseverance, and struggle, he has 
not become free from this first spiritual barrenness. 

4. ‘And further, O Bhikkhus, when a brother 
doubts in the System of Belief (Dhamma), is 
uncertain regarding it, has not confidence in it, has 
not faith in it; then is his mind not inclined towards 
zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not towards 
zeal, exertion, perseverance, and struggle, he has 
not become free from this second spiritual barren- 
ness. 

5. ‘And further, O Bhikkhus, when a brother 
has doubt in the Brotherhood (Sangha), is un- 
certain about it, has no confidence in it, has no faith 
in it; then is his mind not inclined towards zeal, 
exertion, perseverance, and struggle. | 

‘But whosesoever mind inclineth not towards 
zeal, exertion, perseverance, and struggle, he has not 
become free from this third spiritual barrenness. 

6. ‘And further, O Bhikkhus, when a brother 
has doubt in the System of Self-culture (Sik- 
kh4), is uncertain about it, has no confidence in it, 
has no faith in it; then is his mind not inclined 
towards zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not towards zeal, 
exertion, perseverance, and struggle, he has not 
become free from this fourth spiritual. barrenness. 

7. ‘And further, O Bhikkhus, when a brother 
is angry with his fellow-disciples, discontented with 
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them, excited against them, barren towards them, 
the mind of the brother, O Bhikkhus, thus angry 
with his fellow-disciples, discontented with them, 
excited against them, barren towards them does 
not incline towards zeal, exertion, perseverance, 
and struggle. 

‘But whosesoever mind inclineth not towards 
zeal, exertion, perseverance, and struggle, he has 
not become free from this fifth spiritual barrenness. 

‘It is such a one, O Bhikkhus, who is not free 
from the five kinds of spiritual barrenness.’ 


8. ‘And who has not broken through the five 
kinds of spiritual bondage ?’ 

‘In the first place, O Bhikkhus, when a brother 
has not got rid of the passion for lusts (k4me), has 
not got rid of the desire after lusts, has not got rid 
of the attraction to lusts, has not got rid of the 
thirst for lusts, has not got rid of the fever of lust, 
has not got rid of the craving after lusts.— 

‘Whatsoever brother, O Bhikkhus, has not got 
rid of the passion for lusts, has not got rid of the 
desire after lusts, has not got rid of the attraction to 
lusts, has not got rid of the thirst for lusts, has not 
got rid of the fever of lust, has not got rid of the 
craving after lusts, his mind does not incline to zeal, 
exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not toward zeal, 
exertion, perseverance, and struggle, he has not 
broken through this first spiritual bondage. 

9. ‘And further, O Bhikkhus, when a brother 
has not got rid of the passion for a body! (kaye), 


1 It is possible that kaya may be used here in a technical sense, 
as the group or aggregate of qualities, apart from form, which go 


[11] Q 
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has not got rid of the desire after a body, has not 
got rid of the attraction to a body, has not got 
rid of the thirst for a body, has not got rid of the 
fever of a body, has not got rid of the craving 
after a body.— 

‘Whatsoever brother, O Bhikkhus, has not got 
rid of the passion for a body, has not got rid of the 
desire after a body, has not got rid of the attraction 
to a body, has not got rid of the thirst for a body, 
has not got. rid of the fever of a body, has not got 
rid of the craving after a body, his mind does not 
incline to zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not toward zeal, 
exertion, perseverance, and struggle, he has not 
broken through this second spiritual bondage. 

10. ‘And further, O Bhikkhus, when a brother 
has not got rid of the passion for a form (ripe), 
has not got rid of the desire after a form, has not 
got rid of the attraction to a form, has not got 
rid of the thirst for a form, has not got rid of the 
fever of a form, has not got rid of the craving 
after a form.— 

‘Whatsoever brother, O Bhikkhus, has not got 
rid of the passion for a form, has not got rid of the 
desire after a form, has not got rid of the attraction 
to a form, has not got rid of the thirst for a form, 
has not got rid of the fever of a form, has not got 
rid of the craving after a form, his mind does not 
incline to zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth not toward zeal, 
exertion, perseverance, and struggle, he has not 
broken through this third spiritual bondage. 


to make up an individual. This paragraph would then correspond 
to the 7th Samyogana. 
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11. ‘And further,O Bhikkhus, a brother may 
have eaten enough and to satiety, and begins to 
follow after the ease of sleep, the ease of softness, 
the ease of sloth. . 

‘Whatsoever brother, O Bhikkhus, when he has 
eaten enough and to satiety, begins to follow after 
the ease of sleep, the ease of softness, the ease 
of sloth, his mind does not incline to zeal, exertion, 
perseverance, and struggle. 

‘But whosesoever mind inclineth not toward zeal, 
exertion, perseverance, and struggle, he has not 
broken through this fourth spiritual bondage. 

12, ‘And further, O Bhikkhus, a brother may 
have adopted the religious life in the aspiration of 
belonging to some one or other of the angel 
hosts?, and thinking to himself: “By this morality, 
or by this observance, or by this austerity, or by 
this religious life, I shall become an angel, or one 
of the angels !”— 

‘Whatsoever brother, O Bhikkhus, may have 
adopted the religious life in the aspiration of be- 
longing to some one or other of the angel hosts, 
and thinking to himself: ‘‘ By this morality, or by 
this observance, or by this austerity, or by this reli- 
gious life, I shall become an angel, or one of the 
angels!” his mind does not incline to zeal, exertion, 
perseverance, and struggle. 

‘But whosesoever mind inclineth not toward zeal, 
exertion, perseverance, and struggle, he has not 
broken through this fifth spiritual bondage. 

‘It is such a one, O Bhikkhus, who has not 
broken through the five kinds of mental bondage. 


1 Aniataram deva-nikayam. Compare Mahaparinibbana 
Sutta, Chap. I, § 11, Chap. II, § 9. : 
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13. ‘And whatsoever brother, OO Bhikkhus, has 
not quite become free from the five kinds of spiritual 
barrenness, has not altogether broken through the 
five kinds of mental bondage—that such a one 
should reach up to the full advantage of, should 
attain to the full growth in, to full breadth in, this 
doctrine and discipline—that can in no wise be! 


14. ‘But whatsoever brother,O Bhikkhus, has 
become quite free from the five kinds of mental 
barrenness, has altogether broken through the five 
kinds of spiritual bondage—that such a one should 
reach up to the full advantage of, should attain to 
full growth in, to full breadth in, this doctrine and 
discipline—that can well be!’ 

15. ‘And who has become free from the five 
kinds of spiritual barrenness ?’ 

‘In the first place, O Bhikkhus, when a brother 
does not doubt in the Teacher (Satth4), is not 
uncertain regarding him, has confidence in him, and 
has faith in him; then his mind does incline to zeal, 
exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this first spiritual barrenness. 

16. ‘And further, O Bhikkhus, when a brother 
does not doubt in the System of Belief (Dhamma), 
is not uncertain regarding it, has confidence in it, 
and has faith in it; then his mind does incline to 
zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this second spiritual barrenness. 

17. ‘And further, O Bhikkhus, when a brother 
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does not doubt in the Brotherhood (Sangha), is not 
uncertain about it, has confidence in it, and has faith 
in it; then his mind does incline to zeal, exertion, 
perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this third spiritual barrenness. 

18. ‘And further, O Bhikkhus, when a brother 
does not doubt in the System of Self-culture (Sik- 
khA), is not uncertain about it, has confidence in it, 
and has faith in it; then his mind does incline to 
zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this fourth spiritual barrenness. 

19. ‘And further, O Bhikkhus, when a brother 
is not angry with his fellow-disciples, is not discon- 
tented with them, is not excited against them, is not 
barren towards them, the mind of the brother, O 
Bhikkhus, who is thus not angry with his fellow- 
disciples, not discontented with them, not excited 
against them, not barren towards them, does incline 
toward zeal, exertion, perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this fifth spiritual barrenness.’ 


20. ‘And who has broken through the five kinds 
of spiritual bondage ?’ 

‘In the first place, O Bhikkhus, when a brother 
has got rid of the passion after lusts (kame), has 
got rid of the desire after lusts, has got rid of 
the attraction to lusts, has got rid of the thirst for 
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lusts, has got rid of the fever of lust, has got rid of 
the craving after lusts.— 

‘Whatsoever brother, O Bhikkhus, has got rid 
of the passion after lusts, has got rid of the desire 
after lusts, has got rid of the attraction to lusts, has 
got rid of the thirst for lusts, has got rid of the 
fever of lust, has got rid of the craving after lusts, 
his mind does incline to zeal, exertion, perseverance, 
and struggle. | 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this first spiritual bondage. 

21. ‘And, further, O Bhikkhus, when a brother 
has got rid of the passion after a body (kAye), has 
got rid of the desire after a body, has got rid of the 
attraction to a body, has got rid of the thirst for a 
body, has got rid of the fever of a body, has got rid 
of the craving after a body.— 

‘Whatsoever brother,O Bhikkhus, has got rid 
of the passion after a body, has got rid of the desire 
after a body, has got rid of the attraction to a body, 
has got rid of the thirst for a body, has got rid of 
the fever of a body, has got rid of the craving after 
a body, his mind does incline to zeal, exertion, per- 
severance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this second spiritual bondage 

22. ‘And further, O Bhikkhus, when a brother 
has got rid of the passion for a form (rape); has 
got rid of the desire after a form, has got rid of the 
attraction to a form, has got rid of the thirst for a 
form, has got rid of the fever of a form, has got 
rid of the craving after a form— 


a 
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‘Whatsoever brother, O Bhikkhus, has got rid 
of the passion for a form, has got rid of the desire 
after a form, has got rid of the attraction to a form, 
has got rid of the thirst for a form, has got rid 
of the fever of a form, has got rid of the craving 
after a form, his mind does incline to zeal, exertion, 
perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this third spiritual bondage. 

23. ‘And further, O Bhikkhus, when a brother 
does not, having eaten enough and to satiety, begin 
to follow after the ease of sleep, the ease of softness, 
the ease of sloth. 

‘Whatsoever brother, O Bhikkhus, does not, 
having eaten enough and to satiety, begin to follow 
after the ease of sleep, the ease of softness, the ease 
of sloth, his mind does incline to zeal, exertion, 
perseverance, and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this fourth spiritual bondage. 

24. ‘And further, O Bhikkhus, when a brother 
has not adopted the religious life in the aspiration 
of belonging to some one or other of the angel 
hosts, thinking to himself: ‘“ By this morality, or 
by this observance, or by this austerity, or by this 
religious life, I shall become an angel, or one of the 
angels !”— 

‘Whatsoever brother, O Bhikkhus, has not 


1 In this section, and in section 11, I have rendered sukha by 
ease, and not by happiness, as I think the former is always its 
more exact meaning in such passages. 
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adopted the religious life in the aspiration of be- 
longing to some one or other of the angel hosts, 
thinking to himself: ‘“ By this morality, or by this 
observance, or by this austerity, or by this religious 
life, I shall become an angel, or one of the angels!” 
his mind does incline to zeal, exertion, perseverance, 
and struggle. 

‘But whosesoever mind inclineth towards zeal, 
exertion, perseverance, and struggle, he has become 
free from this fifth spiritual bondage. 

‘It is such a one, O Bhikkhus, who has broken 
through the five kinds of spiritual bondage. 

25. ‘Whatsoever brother, O Bhikkhus, has be- 
come quite free from the five kinds of mental 
barrenness, has altogether broken through the five 
kinds of spiritual bondage—that such a one should 
reach up to the full advantage of, should attain to 
full growth in, to full breadth in, this doctrine and 
discipline—that can well be! 


26. ‘He practises the (first) road to saintship }, 
which is accompanied by the union of the will to 
acquire it with earnest contemplation, and with the 
struggle against sin. He practises the (second) road 
to saintship, which is accompanied by the union 
of exertion with earnest contemplation, and with 
the struggle against sin. He practises the (third) 
road to saintship, which is accompanied by the 
union of thought with earnest contemplation, and 
with the struggle against sin. He practises the 
(fourth) road to saintship, which is accompanied 
by the union of investigation with earnest con- 


1 Iddhipadam. Here Iddhi must be (spiritual) welfare. 
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templation and the struggle against sin!,—and strong 
determination too as a fifth. | 

27. ‘The brother, O Bhikkhus, thus endowed 
with fifteenfold determination? becomes destined 
to come forth into the light, capable of the higher 
wisdom, sure of attaining to the supreme security *. 

28. ‘Just, O Bhikkhus, as when a hen has 
eight or ten or twelve eggs, and the hen has pro- 
perly brooded over them, properly sat upon them, 
properly sat herself round them, however much such 
a wish may arise on her heart as this, “O would 
that my little chickens should break open the egg- 
shell with the points of their claws, or with their 
beaks, and come forth into the light in safety!”’ yet 
all the while those little chickens are sure to break the 
egg-shell with the points of their claws, or with their 
beaks, and to come forth into the light in safety. 

29. ‘Just even so, a brother thus endowed with 
fifteenfold determination is sure to come forth into 
the light, sure to reach up to the higher wisdom, 
sure to attain to the supreme security *!’ 


1 The text of this section, so far, will be found in Childers’s 
dictionary, sub voce Iddhipado. 

2 That is, the four Iddhipadas, and Usso/Ai, each multiplied 
by three. . 

> Anuttarassa Yogakkhemassa; that is, Nirvaiza. Com- 
pare Dhammapada, ver. 23 and p. 180. | 

* The tertium quid of the parable is the absolute certainty of 
the event which will follow on the hen having duly and diligently 
followed the law of her instinct, even though she, meanwhile, in 
her ignorance, be full of doubt and desire. The certainty of the 
delivery of a woman with child is not unfrequently used as a 
symbol of what can be absolutely depended upon. So of ‘the 
word of the glorious Buddhas,’ which endureth for ever, in ‘ Bud- 
dhist Birth Stories,’ p.18. I have attempted to imitate the play in 
the text upon the two words for the ‘coming forth into the light,’ 
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30. Thus spake the Blessed One. And those - 
Brethren, delighted in heart, exalted the word of 
the Blessed One. 


End of the Sutta, the sixth, on barrenness and 
bondage. 


figuratively and literally, of the disciple and of the little chicken. 
The first is in Pali bhabbo abhinibbidaya (from vid), the latter 
is aho vata... sotthina abhinibbhiggeyyan (from bhid). 
On samma-paribhavitani, here applied to the amdani, see 
above, Mahaparinibbana Sutta, Chap. I, § 12, note. 
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THE following translation is made from a text based on 
three MSS. from the same sources as those referred to at 
the commencement of the Tevigga Sutta, and referred to in 
my notes by the same letters. 

This Sutta follows in the Digha Nikaya immediately 
after the Book of the Great. Decease, and is based on the 
same legend as the Maha-Sudassana Gataka, No. 95 in 
Mr. Fausboll’s edition. As the latter differs in several 
important particulars from our Sutta, it is probably not 
taken directly from it, but is merely derived from the 
same source. To facilitate comparison between the two 
I add here a translation of the GAtaka, which has not been 
reached as yet in my ‘ Buddhist Birth Stories,’ and which 
is very short. 

The part enclosed in brackets [ ] is the comment, which 
was probably written in Ceylon in the fifth century of our 
era, and I have included that part of the comment which 
is explanatory of the words in the verse, as it is of more 
than usual interest. There is every reason to believe, for 
the reasons given in the Introduction to the ‘ Buddhist Birth 
Stories,’ that the stories themselves belong to a very early 
period in the history of Buddhism ; and we may be sure 
that if this particular story had been abstracted by the 
author of the commentary from our Sutta, he would not 
have ventured to introduce such serious changes into what 
he regarded as sacred writ. 
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MAHA-SUDASSANA GATAKA. 


THE GREAT KING OF GLORY. 


[‘How transient are all component things.’ 
This the Master told when lying on his death-couch, con- 
cerning that word of Ananda the Thera, when he said, ‘ Do 
not, O Blessed One, die in this little town,’ and so on. 

When the Tathagata was at the Getavana! he thought 
‘the Thera Sariputta, who was born at Nalagama, has died, 
on the day of the full moon in the month of Kattika, in 
that very village?; and Mah& Moggallana in the latter, the 
dark half of that same month. As my two chief disciples 
are thus dead, I too will pass away at Kusinéra.’ There- 
upon he proceeded straight on to that place, and lay down 
on the Uttara-sisaka couch, between the twin SA4la trees, 
never to rise again. 

Then the venerable Ananda besought him, saying, ‘ Let 


1 It is not easy with our present materials to reconcile the apparently con- 
flicting statements with regard to the Buddha’s last journey. According to 
the Malalank4ra-vatthu this refers here to a residence at the Getavana, which 
took place between the end of § 30 in Chap. II, in the Book of the Great 
Decease, and the beginning of § 31. It will be noticed that § 31 speaks of 
‘the monastery,’ which is apparently an undesigned confirmation of this tra- 
dition. (Such undesigned circumstances, however really undesigned, are very 
far, of course, from proving the actual truth of the tradition. They would only 
show that it was older than the time when the works in which they occur were 
put into their present shape.) 

Mr. Fausboll, by his punctuation, includes these words in the following 
thought ascribed to the Blessed One, but I think they only describe the time 
at which the thought is supposed to have arisen. 

* Or perhaps ‘at Varaka.’ I do not understand the word varaka, which 
has puzzled Mr. Fausboll. The modern name of the village, afterwards the 
site of the famous Buddhist university of Nalanda, is Baragaon. The full- 
moon day in Kattika is the rst of December. An account of the death of 
Sariputta will be found in the Malaélankara-vatthu (Bigandet, ‘ Legend,’ &c., 
3rd ed., II, 1-25), and of the murder of Moggallana by the Niganthkas in the 
Dhammapada commentary (Fausbdll, p. 298 seq.), of which Spence Hardy’s 
account (‘ Manual of Buddhism,’ p. 338) is nearly a translation ; and Bigandet’s 
account (loc. cit. pp. 25-27) is an abridgment. 
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not the Blessed One die in this little township}, in this 
little town in the jungle, in this branch township. Let the 
Blessed One die in one of the other great cities, such as 
Ragagaha, and the rest!’ 

But the Master answered, ‘ Say not, Ananda, that this is 
a little township, a little town in the jungle, a branch town- 
ship. I was dwelling formerly in this town at the time 
when I was Sudassana, the king of kings; and then it was 
a great city, surrounded by a jewelled rampart, twelve 
leagues in length!’ 

And at the request of the Thera, he, telling the tale, 
uttered the Mah4-Sudassana Sutta.] 


Now on that occasion when Queen Subhadd4 saw Maha 
Sudassana, when he had come down out of the Palace of 
Righteousness, and was lying down, not far off, on the 
appropriate couch, spread out in the grove of the seven 
kinds of gems, and when she said: ‘Thine, O king, are 
these four and eighty thousand cities, of which the chief is 
the royal city of Kusavati. Quicken thy desire after these!’ 

Then replied Maha Sudassana, ‘ Speak not thus, O queen ! 
but exhort me rather, saying, “Cast away desire for these, 
long not after them?!”’ 

And when she asked, ‘Why so, O king?’ ‘To-day my 
time is come, and I shall die!’ was his reply. 

Then the weeping queen, wiping her eyes, brought her- 
self with difficulty and distress to address him accordingly. 
And having spoken, she wept, and lamented; and the 
other four and eighty thousand women wept too, and 
lamented ; and of the attendant courtiers not one could 
restrain himself, but all also wept. 

But the Bodisat stopped them all, saying, ‘Enough my 
friends! Be still!’ And he exhorted the queen, saying, 
‘Neither do thou, O queen, weep: neither do thou lament. 
For even unto a grain of sesamum fruit there is no such 


1 Khuddaka-nagarake. See the note on Mahaparinibbana Sutta, ver. 60. 
* Both these speeches are different from those given on the same occasion 


_ in the Sutta below. 


$ This question and answer are not in the Sutta. 
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thing as a compound which is permanent! All are tran- 
sient, all have the inherent quality of dissolution !’ 

And when he had so said, he further uttered this stanza: 

‘How transient are all component things! 

Growth is their nature and decay: 
They are produced, they are dissolved again: 
And then is best,—when they have sunk to rest?!’ 

[In these verses the words ‘How transient are all 
component things!’ mean ‘Dear lady, Subhadd4, where- 
soever and by whatsoever causes made or come together, 
compounds?,—that is, all those things which possess the 
essential constituents (whether material or mental) of exist- 
ing things*,—all these compounds are impermanence itself. 
For of these form‘ is impermanent, reason® is imperma- 
nent, the (mental) eye® is impermanent, and qualities’ 
are impermanent. And whatever treasure there be, whether 
conscious or unconscious, that is transitory. Understand 
therefore “ How transient are all component things!” 

‘And why? “Growth is their nature and decay.” 
These, all, have the inherent quality of coming into (indi- 
vidual) existence, and have also the inherent quality of 
growing old; or (in other words) their very nature is to 
come into existence and to be broken up. Therefore should 
it be understood that they are impermanent. 

‘And since they are impermanent, when “they are 
produced, they are dissolved again.” Having come 
into existence, having reached a state’, they are surely 
dissolved. For all these things come into existence, taking 
an individual form; and are dissolved, being broken up. 
To them as soon as there is birth, there is what is called a 
state; as soon as there is a state, there is what is called 


1 All this is omitted in the Sutta. It is true the verse occurs there, but it 
is placed in the Sutta in the mouth of the Teacher, after the account of Maha 
Sudassana’s death. 

The last clause is literally, ‘Blessed is their cessation,’ where the word for 
cessation, upasamo, is derived from the word sam, ‘to be calm, to be quiet,’ 
and means cessation by sinking into rest. Compare below. 

2 Sankhara, 5 Khandayatanadayo. * Ripam. 

5 Vinnanam, * Kakkhum. ™ Dhamma. 8 Thiti. 
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disintegration!. For to the unborn there is no such 
thing as state, and there is no such thing as a state which 
is without disintegration. Thus are all compounds, having 
attained to the three characteristic marks (of imperma- 
nency, pain, and want of any abiding principle *), subject, 
in this way and in that way, to dissolution. All these 
component things therefore, without exception, are imper- 
manent, momentary °, despicable, unstable, disintegrating, 
trembling, quaking, unlasting, sure to depart*, only for a 
time °, and without substance ;—as temporary ° as a ‘phan- 
tom, as the mirage, or as foam! 

‘How then in these, dear lady Subhadd4, is there any 
sign of ease? Understand rather that “then is best, 
when they have sunk to rest;” but their sinking to 
rest, their cessation, comes from the cessation of the whole 
round (of life), and is the same as Nirvaza. That and 
this are one®. And hence there is no such thing as ease.’] 


And when Mah4 Sudassana had thus brought his dis- 
course to a point with. the ambrosial great Nirvava, he 
made exhortation also to the rest of the great multitude, 
saying, ‘Give gifts! Observe the precepts! Keep the 
sacred days"!’ and became an inheritor of the world of 
the gods. 

[When the Master had concluded this lesson in the 
truth, he summed up the G4taka, saying, ‘She who was 
then Subhadda the queen was the mother of Rahula, the 
great adviser was R4hula, the rest of the retinue the Bud- 
dha’s retinue, and Maha Sudassana I myself.’] 


1 Bhafgo. 

7 Anekkam, dukkham, anattam. See Gataka I, 275; and, on the last, 
Mahéaparinibbana Sutta I, 10, and Maha Vagga I, vi, 38-47. 

5 Khanika. See Oldenberg’s note on Dipavamsa I, 53. 

* Payata, literally ‘departed. The forms pay4ti and payAto, given by 
Childers, should be corrected into payati and payato. See Gataka I, 146. 

5 Tavakalika. See Gataka I,121, where the word is used of a cart let 
out on hire for a time only. 

®° Tad ev ekam ekam, which is not altogether without ambiguity. 

7 This paragraph, too, is omitted in the Sutta. 


[11] R 
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The word translated ‘component things’ or ‘ compounds’ 
in this Gataka is sankh4r4, literally confections, from 
kar, ‘to do, and sam, ‘together.’ It is a word very fre- 
quently used in Buddhist writings, and a word consequently 
of many different connotations ; and there is, of course, no 
exactly corresponding word in English. ‘Production’ would 
often be very nearly correct, although it fails entirely to 
give the force of the preposition sam; but a greater objec- 
tion to that word is the fact that it is generally used, not 
of things that have come into being of themselves, but of 
things that have been produced by some one else. It 
suggests, if it does not imply, a producer; which is con- 
trary to the whole spirit of the Buddhist passages in which 
the word sankh4ara occurs, In this important respect the 
word ‘compound’ is a much more accurate translation, 
though it lays somewhat too much stress on the sam. 

The term Confections (to coin a rendering) is sometimes 
used, as in the first line of these verses (as used in this con- 
nection), to denote all things which have been brought 
together, made up, by pre-existing causes; and in this 
sense it includes, as the commentator here points out, all 
those material or mental qualities which unite to form 
an individual, a separate thing or being, whether conscious 
or unconscious. 

It is more usually used, with special reference to their 
origin from pre-existing causes, and with allusion to the 
wider class denoted by the same word, of the mental con- 
fections only, of all sentient beings generally, or of man 
alone. In this sense it forms by itself one of the five 
classes or aggregates (khandha) into which the material 
and mental qualities of each separate individual are divided 
in Buddhist writings—the class of dispositions, capabilities, 
and all that goes together to make what we call character. 
This class has naturally enough been again divided and 
subdivided ; and a full list of the Confections in this sense, 
as now acknowledged by orthodox Buddhists, will be found 
in my manual ‘Buddhism.’ At the time when the Pali 
Pifakas reached their present form, no such elaborate list 
of Confections in detail seems to have been made; but the 
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general sense of the word was, as is quite clear from the 
passages in which it occurs, the idea which these details 
together convey. It is this second and more usual meaning 
of the term which is more especially emphasised in the 
concluding verse of the above stanza. 


I have ventured to dwell so far on the word Confections, 
because the commentator here says that the cessation of 
these Confections is the same thing as Nirvaza; and the 
questions of Nirvavza engrosses so large a share of the 
attention of those who are interested in Buddhism. 

Whether it is entitled to do so is open to serious question. 
The Buddhist salvation was held to consist in a change of 
heart, a modification of personal character, to be attained 
to in this world, and forming the subject of Gotama’s first 
discourse, ‘The Foundation of the Kingdom of Righteous- 
ness’. When looked at from different points of view this 
state of mind was denoted, in the very numerous passages 
in which it is mentioned or referred to, under a great variety 
of different names or epithets, suggestive of the different 
points of view from which it could be regarded. The term 
Nibbana, or Nirvaza, is only one of those epithets; and it 
is a most significant fact, to which I would invite especial 
attention, that it is an epithet comparatively very seldom 
employed in the Pali Pizakas themselves. It is to the state 
of mind itself, the salvation which every Arahat has reached 
while yet alive, in a word, to Arahatship, that importance 
ought to be attached, rather than to that particular conno- 
tation of it suggested by the word Nirvaza. 

One of the many ideas involved in Arahatship was the 
absolute dissolution of individuality. Gotama, whether 
rightly or wrongly is here of no importance, held that 
freedom from pain, absolute ease, happiness, was incom- 
patible with existence as a distinct individual (whether 
animal, god, or man). The cessation of the Confections, 
so far from being a thing to be dreaded, was the inevitable 
result of the emancipation of heart and mind in Arahatship. 


1 The Dhamma-sakka-ppavattana Sutta, translated below. 
R 2 


244 MAHA-SUDASSANA SUTTA. 


But it was not a thing to be desired, and could not, in fact, 
be brought about apart from all the other things involved 
in Arahatship. The formation of these Confections ceases 
in Nirvaza, and in Nirvéza alone; and when the poet 
declares that their cessation is blessed, he is saying the 
same thing as if he had said ‘ Nirvaza is blessed 1.’ 


Turning now to the Sutta itself, we find that the portion 
of the legend omitted in the Gataka throws an unexpected 
light upon the tale ; for it commences with a long descrip- 
tion of the riches and glory of Mah4 Sudassana, and reveals 
in its details the instructive fact that the legend is nothing 
more nor less than a spiritualist’s sun-myth. 

It cannot be disputed that the sun-myth theory has 
become greatly discredited, and with reason, by having 
been used too carelessly and freely as an explanation of 
religious legends of different times and countries which 
have really no historical connection with the earlier awe and 
reverence inspired by the sun. The very mention of the 
word sun-myth is apt to call forth a smile of incredulity, 
and the undubitable truth which is the basis of the theory 
has not sufficed to protect it from the shafts of ridicule. 
The ‘Book of the Great King of Glory’ seems to afford 
a useful example both of the extent to which the theory 
may be accepted, and of the limitations under which it 
should always be applied. 

It must at once be admitted that whether the whole 
story is based on a sun-story, or whether certain parts or 
details of it are derived from things first spoken about the 
sun, or not, it is still essentially Buddhistic. A large pro- 
portion of its contents has nothing at all to do with the 
worship of the sun; and even that which has, had not, in 


1 In this respect it should be noticed that the very word here used for cessa- 
tion, upasamo, is used as one among a string of epithets of Arahatship at 
Dhamma-sakka-ppavattana Sutta, § 3,=GAtaka I, 97, and again in Dhamma- 
pada, verses 368, 381. In this last passage the whole of the phrase in the last 
verse in our stanza recurs in the accusative case as an equivalent to Arahatship, 
and the comma inserted by Mr. Fausbdll between sankharfpasamam and 
sukha~m is, in both verses, unnecessary. 
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the mind of the author, when the book was put together. 
Whether indebted to a sun-myth or not, it is therefore 
perfectly true and valid evidence of the religious belief of 
the people among whom it was current; and no more 
shows that the Buddhists were unconscious sun worship- 
pers than the story of Samson, under any theory of its 
possible origin, would prove the same of the Jews. 

What we really have is a kind of wonderful fairy tale, a 
gorgeous poem, in which an attempt is made to describe 
in set terms the greatest possible glory and majesty of the 
greatest possible king, in order to show that all is vanity, 
save only righteousness—just such a poem as a Jewish 
prophet might have written of Solomon in all his glory. It 
would have been most strange, perhaps impossible, for the 
author to refrain from using the language of the only poets 
he knew, who had used their boldly figurative language in 
an attempt to describe the appearance of the sun. 

To trace back all the rhetorical phrases of our Sutta to 
their earliest appearance in the Vedic hymns would be an 
interesting task of historical philology, though it would 
throw more light upon Buddhist forms of speech than upon 
Buddhist forms of belief. In M. Senart’s valuable work, ‘ La 
Legende du Bouddha,’ he has already done this with regard 
to the seven treasures (mentioned in the early part of the 
Sutta) on the basis of the corresponding passage in the later 
Buddhist Sanskrit poem called the Lalita Vistara. The 
description of the royal city and of its wondrous Palace of 
Righteousness have been probably originated by the author, 
though on the same lines ; and it reminds one irresistibly, 
in many of its expressions, of the similar, but simpler and 
more beautiful poem in which a Jewish author, some three 
centuries afterwards, described the heavenly Jerusalem. 

When the Northern Buddhists, long afterwards, had 
smothered the simple teaching of the founder of their 
religion under the subtleties of theological and metaphy- 
sical speculation, and had forgotten all about the Noble 
Path, their goal was no longer a change of heart in the 
Arahatship to be reached on earth, but a life of happiness, 
under a change of outward condition, in a heaven of bliss 
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beyond the skies. One of the: most popular books among 
the Buddhists of China and Japan is a description of this 
heavenly paradise of theirs, called the Sukhavati-vyiha, 
the ‘Book of the Happy Country,’ the Sanskrit text of 
which has been just published by Professor Max Miller in 
the volume of the Journal of the Royal Asiatic Society 
for the present year. It is instructive to find that several 
of the expressions used are word for word the same as the 
corresponding phrases in the ‘ Book of the Great King of 
Glory.’ 7 


THE GREAT KING OF GLORY} 
MAHA-SUDASSANA -SUTTA. 


CHAPTER I. 


1. Thus have I heard. The Blessed One was 
once staying at Kusinara in the Upavattana, the 
S4la grove of the Mallas, between the twin SAla 
trees, at the time of his death. 

2. Now the venerable Ananda went up to the place 
where the Blessed One was, and bowed down before 
him, and took his seat respectfully on one side. 
And when he was so seated, the venerable Ananda 
said to the Blessed One: 

2<T_ et not the Blessed One die in this little wattel 
and daub town, in this town in the midst of the 
jungle, in this branch township. For, Lord, there 
are other great cities, such as Aampa, Ragagaha, 
SAvatthi, SAketa, Kosambi, and Ben4ares. Let the 
Blessed One die in one of them. There there are 
many wealthy nobles and Brahmans and heads of 
houses, believers in the Tathagata, who will pay due 
honour to the remains of the Tathagata.’ 

3. ‘Say not so, Ananda! Say not so, Ananda, 


1 Sudassana means ‘ beautiful to see, having a glorious appear- 
ance,’ and is the name of many kings and heroes in Indian 
legend. 

2 From here down to the end of the next section is found also, 
nearly word for word, in the Mahaparinibbana Sutta, above, pp. 99, 
100. Compare also Maha-Sudassana Gataka, No. 95. 
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that this is but a small wattel and daub town, a 
town in the midst of the jungle, a branch township. 
Long ago, Ananda, there was a king, by name 
Mah4-Sudassana, a king of kings, a righteous man 
who ruled in righteousness, an anointed Kshatriya’, 
Lord of the four quarters of the earth, conqueror, 
the protector of his people, possessor of the seven 
royal treasures. This Kusindra, Ananda, was the 
royal city of king Mah4-Sudassana, under the name 
of Kus4vatt?, and on the east and on the west it was 
twelve leagues in length, and on the north and on 
the south it was seven leagues in breadth. That 
royal city Kus4vatt, Ananda, was mighty, and _pros- 
perous, and full of people, crowded with men, and 
provided with all things for food. Just, Ananda, 
as the royal city of the gods, A/akamandA by name, 
is mighty, prosperous, and full of people, crowded 
with the gods, and provided with all kinds of food, 
so, Ananda, was the royal city KusAvatt mighty and 
prosperous, full of people, crowded with men, and 
provided with all kinds of food. Both by day and 
by night, Ananda, the royal city KusAvatt resounded 


1 Khattiyo muddhavasitto, which does not occur in the 
Mahfparinibbana Sutta, the Mahapadhana Sutta, the Lakkhana 
Sutta, and other places where this stock description of a Kakka- 
vatti is found. It is omitted also in the Lalita Vistara. The 
Burmese Phayre MS. of the India Office reads here mudd4bhi- 
sitto, but this is an unnecessary correction. So the name of the 
Hindu caste mentioned in the Sahyadri Khanda of the Skanda 
Purfiza is spelt both ways. The epithet is probably inserted here 
from § 12 below. 

* Kusadvatt was the name of a famous city mentioned as the 
capital of Southern Kusala in post-Buddhistic Sanskrit plays and 
epic poems. In the Mahabharata it is called Kusavati. It is 
said to have been so named after Kusa, son of Rama, by whom it 
was built; and it is also called Kusasthali, 
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with the ten cries; that is to say, the noise of ele- 
phants, and the noise of horses, and the noise of 
chariots; the sounds of the drum, of the tabor, and 
of the lute ; the sound of singing, and the sounds of 
the cymbal and of the gong; and lastly, with the 
cry, “ Eat, drink, and be merry?!” 


4. ‘The royal city KusAvatt, Ananda, was  sur- 
rounded by Seven Ramparts. Of these, one 
rampart was of gold, and one of silver, and one of 
beryl, and one of crystal, and one of agate, and one 
of coral, and one of all kinds of gems ?!’ 


1 This enumeration is found also.at Gataka, p. 3, only that the 
chank is added there—wrongly, for that makes the number of 
cries eleven. 

? Beryl, agate, and coral are doubtful renderings of Pali names 
of precious substances, the exact meaning of which has been dis- 
cussed on the very slender evidence available (and hence, it seems 
to me, with very little certain result) by Burnouf in the ‘ Lotus de 
la Bonne Loi,’ pp. 319-321 ; and Professor Max Miiller has a further 
note in-the Journal of the Royal Asiatic Society, 1880, p. 178. 
The Pali words here are in the first column: 


1. Sovannamayo, Suvarnasya; 

2. Rfapimayo, Rfpasya ; 

3. Veluriyamayo, Vaidaryasya ; 

4. Phalikamayo, Sphasikasya ; 

5. Lohitankamayo, Lohitamuktasya ; 
6. Mas4ragallamayo, Asmagarbhasya ; 
7. Sabbaratanamayo, Musaragalvasya : 


those in the second being taken from the Sukhavattvyfha in the 
passage corresponding to § 6 below. It is quite possible that 
the writers of these passages used the rarer words only as names 
of precious substances, without attaching any clearly distinct 
meaning to each (compare Rev. xxi. rg—21). The Pali author 
seems to have been hard put to it to find enough names to fill up 
the sacred number seven; just as in the ‘Seven Jewels’ of the 
Dhamma, the sacred number seven is reached by giving to one 
jewel two distinct names (Pavs’ indriyani=pafka balani). 
At Kulla Vagga IX, 1, 4 we find the following enumeration of 
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5. ‘To the royal city Kusdvatt, Ananda, there 
were Four Gates. One gate was of gold, and one 
of silver, and one of jade, and one of crystal. At 
each gate seven pillars were fixed; in height as 
three times or as four times the height of a man. 
And one pillar was of gold, and one of silver, and 
one of beryl, and one of crystal, and one of agate, 
and one of coral, and one of all kinds of gems. 

6. ‘The royal city Kus4vati, Ananda, was sur- 
rounded by Seven Rows of Palm Trees. One 
row was of palms of gold, and one of silver, and one 
of beryl, and one of crystal, and one of agate, and 
one of coral, and one of all kinds of gems. 

7. ‘And the Golden Palms had trunks of gold, 
and leaves and fruits of silver. And the Silver 
Palms had trunks of silver, and leaves and fruits of 
gold. And the Palms of Beryl had trunks of beryl, 
and leaves and fruits of crystal. And the Crystal 
Palms had trunks of crystal, and leaves and fruits of 
beryl. And the Agate Palms had trunks of agate, 
and leaves and fruits of coral. And the Coral Palms 
had trunks of coral, and leaves and fruits of agate. 
And the Palms of every kind of Gem had trunks 
and leaves and fruits of every kind of gem. 

8. **And when those rows of palm trees, Ananda, 


ratamas as found in the ocean, though only Nos. 1, 4, 5, 6 are 
really produced there: | 


1. Mutta. 6. Pavalam. 

2. Mami. 4. Ragatam. 

3. Veluriyo. 8. Gatarfipam. 
4. Sankho. g. Lohitanko. 

5. sila. 10. Mas4ragallam. 


1 This section and § g should be compared with one in the 
Sukhavativyfha, translated by Professor Max Miiller as follows 
(Journal of the Royal Asiatic Society, 1880, p. 170): 

‘And again, O S4riputra, when those rows of palm trees and 
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were shaken by the wind, there arose a sound sweet, 
and pleasant, and charming, and intoxicating. 

‘Just, Ananda, as the seven kind of instruments 
yield, when well played upon, to the skilful man, a 
sound sweet, and pleasant, and charming, and in- 
toxicating—just even so, Ananda, when those rows 
of palm trees were shaken by the wind, there arose 
a sound sweet, and pleasant, and charming, and 
eee Nt 4 

. ‘And whoever, Ananda, in the royal city 
Kusavatt were at that time gamblers, drunkards, 
and given to drink, they used to dance round to- 
gether to the sound of those palms when shaken 
by the wind. 


10. ‘The Great King of Glory, Ananda, was the 
possessor of Seven Precious Things, and was 
gifted with Four Marvellous Powers.’ 

‘What are those seven ?’ 

11. 1*In the first place, Ananda, when the Great 
King of Glory, on the Sabbath day’, on the day of 


strings of bells in that Buddha country are moved by the wind, 
a sweet and enrapturing sound proceeds from them. Yes, O S4ri- 
putra, as from a heavenly musical instrument consisting of a hun- 
dred thousand ko/is of sounds, when played by Aryas, a sweet 
and enrapturing sound proceeds ; a sweet and enrapturing sound 
proceeds from those rows of palm trees and strings of bells moved 
by the wind. 

‘And when the men there hear that sound, reflection on Buddha 
arises in their body, reflection on the Law, reflection on the 
Assembly.’ 

Compare also below, § 81, and Gataka I, 32. 

1 The following enumeration is found word for word in several 
other P4li Suttas, and occurs also, in almost identical terms, in the 
Lalita Vistara (Calcutta edition, pp. 14-19). 

? Uposatha, a weekly sacred day; being full-moon day, new- 
moon day, and the two equidistant intermediate days. Comp. § 21. 
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the full moon, had purified himself, and had gone 
up into the upper story of his palace to keep the 
sacred day, there then appeared to him the heavenly 
Treasure of the Wheel!, with its nave, its tire, 
and all its thousand spokes complete. 

‘When he beheld it the Great King of 
Glory thought : 

‘“This saying have I heard, ‘When a king of 
the warrior race, an anointed king, has purified 
himself on the Sabbath day, on the day of the 
full moon, and has gone up into the upper story 
of his palace to keep the sacred day; if there 
appear to him the heavenly Treasure of the 
Wheel, with its nave, its tire, and all its thousand 
spokes complete —that king becomes a king of 
kings invincible. May I, then, become a king of 
kings invincible 2” 

13. ‘Then, Ananda, the Great King of Glory 
rose from his seat, and reverently uncovering from 
one shoulder his robe, he held in his left hand a 
pitcher, and with his right hand he sprinkled water 
up over the Wheel, as he said: 

‘“ Roll onward, O my Lord, the Wheel! O my 
ei go forth and overcome!”’ 

. ‘Then the wondrous Wheel, Ananda, rolled 
each towards the region of the East, and after it 
went the Great King of Glory *, and with him his 


1 Kakka-ratanam, where the fakka is the disk of the sun. 

2 Kakkavattirag4. 

> Atha kho dakka-ratanam puratthimam disam pavatti 
anvad eva rag4 Mahasudassano, &c. Here anvad must be 
the Sanskrit anvawé&. The Lalita Vistara has anveti in the 
corresponding passage, and the (Phayre Burmese) MS. here reads 
anud eva. The verb in the second clause must be supplied, as 
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army, horses, and chariots, and elephants, and men. 
And in whatever place, Ananda, the Wheel stopped, 
there the Great King of Glory took up his abode, 
and with him his army, horses, and chariots, and 
elephants, and men. 

15. ‘Then, Ananda, all the rival kings in the 
region of the East came to the Great King of 
Glory and said: 

‘“ Come, O mighty king! Welcome, O mighty 
king! All is thine, O mighty king! Do thou, O 
mighty king, be a Teacher to us! ” 

16. ‘Thus spake the Great King of Glory: 

‘“ Ye shall slay no living thing. 

‘“Ye shall not take that which has not been 
given. 

‘“Ye shall not act wrongly touching the bodily 
desires. 

‘“ Ve shall speak no lie. 

‘“Ye shall drink no maddening drink. 

‘“ Ye shall eat as ye have eaten 1.” 

17. ‘Then, Ananda, all the rival kings in the 
region of the East became subject unto the Great 
King of Glory. 

18, ‘But the wondrous Wheel, Ananda, having 
plunged down into the great waters in the East, 
rose up out again, and rolled onward to the region 


of the South [and there all happened as had hap- 


is the case in the one or two other passages where I have met 
with this phrase. 

1 Vathabhuttam bhurgatha. Buddhaghosa has no comment 
on this. I suppose it means, ‘Observe the rules current among 
you regarding clean and unclean meats.’ If so, the Great King 
of Glory disregards the teaching of the Amagandha Sutta, quoted 
in ‘ Buddhism,’ p. 131. 
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pened in the region’ of the East. And in like 
manner the wondrous Wheel rolled onward to the 
extremest boundary of the West and of the North; 
and there, too, all happened as had happened in the 
region of the East}. 

19. ‘Now when the wondrous Wheel, Ananda, 
had gone forth conquering and to conquer oer the 
whole earth to its very ocean boundary, it returned 
back again to the royal city of Kusdavatt and re- 
mained fixed on the open terrace in front of the 
entrance to the inner apartments of the Great King 
of Glory, as a glorious adornment to the inner 
apartments of the Great King of Glory. 

20. ‘Such, Ananda, was the wondrous Wheel which 
appeared to the Great King of Glory. 


21. ‘Now further, Ananda, there appeared to the 
Great King of Glory the Elephant Treasure}, 
all white, sevenfold firm *, wonderful in power, flying 
through the sky—the Elephant-King, whose name 
was “The Changes of the Moon,” , 

22. ‘When he beheld it the Great King of Glory 
was pleased at heart at the thought : 


1 Hatthi-ratana. 

3 Satta-ppatittho, that is, perhaps, in regard to its four legs, 
two tusks, and trunk. The expression is curious, and Buddha- 
ghosa has no note upon it. It is quite possible that it merely sig- 
nifies ‘ exceeding firm,’ the number seven being used without any 
hard and fast interpretation. | 

5 Uposatho, In the Lalita Vistara its name is ‘Wisdom’ 
(Bodhi). Uposatha is the name for the sacred day of the moon’s 
changes—first, and more especially the full-moon day; next, the 
new-moon day; and lastly, the days equidistant between these 
two. It was therefore a weekly sacred day, and, as Childers says, 
may often be well rendered ‘ Sabbath.’ 
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‘“ Auspicious were it to ride upon that Elephant, 
if only it would submit to be controlled!” 

23. ‘Then, Ananda, the wondrous Elephant—like 
a fine elephant of noble blood long since well 
trained—submitted to control. 
- 24. ‘When as before, Ananda, the Great King of 
Glory, to test that wondrous Elephant, mounted on 
to it early in the morning, it passed over along the 
broad earth to its very ocean boundary, and then 
returned again, in time for the morning meal, to the 
royal city of Kus4vatt?. 

25. ‘Such, Ananda, was the wondrous Elephant 
that appeared to the Great King of Glory. 


26. ‘ Now further, Ananda, there appeared to the 
Great King of Glory the Horse Treasure, all 
white with a black head, and a dark mane, wonderful 
in power, flying through the sky—the Charger-King, 
whose name was “ Thunder-cloud 3.” 

27. ‘When he beheld it, the Great King of Glory 
was pleased at heart at the thought: 

‘« Auspicious were it to ride upon that Horse if 
only it would submit to be controlled!” 

28. ‘Then, Ananda, the wondrous Horse—like 


1 Compare on this and § 29 my ‘ Buddhist Birth Stories,’ p. 85, 
where a similar phrase is used of Kanthaka. 

* Assa-ratanam. 

* Valahako. Compare the Valfhassa Gataka (Fausbdll, No. 
196, called in the Burmese MS. Vala4hakassa Gataka), of which 
the Chinese story translated by Mr. Beal at pp. 332-340 of his 
‘Romantic History,’ &c., is an expanded and altered version. In 
the Valahaka Samyutta of the Samyutta Nikdya the spirits of the 
skies are divided into Usha-valahaka Deva, Sfta-valahak4 
Deva, Abbha-valahaka Deva, VAta-valahaka Deva, and 
Vassa-valahaka Deva, that is, the cloud-spirits of cold, heat, 
air, wind, and rain respectively. 
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a fine horse of the best blood long since well 
trained—submitted to control. 

29. ‘When as before, Ananda, the Great King of 
Glory, to test that wondrous Horse, mounted on to 
it early in the morning, it passed over along the 
broad earth to its very ocean boundary, and ther 
returned again, in time for the morning meal, to the 
royal city of Kusavatt. | 

30. ‘Such, Ananda, was the wondrous Horse that 
appeared to the Great King of Glory. 


31. ‘ Now further, Ananda, there appeared to the 
Great King of Glory the Gem-Treasure’. That 
Gem was the Ved/uriya, bright, of the finest species, 
with eight facets, excellently wrought, clear, trans- 
parent, perfect in every way. | 

32. ‘ The splendour, Ananda, of that wondrous 
Gem spread round about a league on every side. 

33. ‘When as before, Ananda, the Great King 
of Glory, to test that wondrous Gem, set all his 
fourfold army in array and raised aloft the Gem 
upon his standard top, he was able to march out in 
the gloom and darkness of the night. : 

34. ‘And then too, Ananda, all the dwellers in 
the villages, round about, set about their daily work, 
thinking, “ The daylight hath appeared.” 

35. ‘Such, Ananda, was the wondrous Gem that 
appeared to the Great King of Glory. 


36. ‘ Now further, Ananda, there appeared to the 
Great King of Glory the Woman-Treasure?, 
graceful in figure, beautiful in appearance, charming 
in manner, and of the most fine complexion; neither. 


1 Mani-ratanam. . * Itthi-ratanam, 
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very tall, nor very short; neither very stout, nor 
very slim; neither very dark, nor very fair; sur- 
passing human beauty, she had attained unto the 
beauty of the gods’. 

37. ‘The touch too, Ananda, of the skin of that 
wondrous Woman was as the touch of cotton or of 
cotton wool: in the cold her limbs were warm, in 
the heat her limbs were cool; while f 
was wafted the perfume of sandal 
her mouth the perfume of the lotus. 

38. ‘That Pearl among Women too la,use 
to rise up before the Great King of Glor oe 
him retire to rest; pleasant was she in speech: and 
ever on the watch to hear what she might do in 
order *so to act as to give him pleasure. 

39. ‘That Pearl among Women too, Ananda, was 
never, even in thought, unfaithful to the Great King 
of Glory—how much less then could she be so with 
the body! 

40. ‘Such, Ananda, was the Pearl among Women 
who appeared to the Great King of Glory. 


41. ‘Now further, Ananda, there appeared unto 
the Great King of Glory a Wonderful Trea- 
surer’?, possessed, through good deeds done in a 


1 The above description of an. ideally beautiful woman is of 
frequent occurrence. 

3? Gahapati-ratanam. The word gahapati has been hitherto 
usually rendered ‘householder,’ but this may often, and would 
certainly here, convey a wrong impression. There is no single 
word in English which is an adequate rendering of the term, for 
it connotes a social condition now no longer known among us. 
The gahapati was the head ofa family, the representative in a 
village community of a family, the pater familias. So the god 
of fire, with allusion to the sacred fire maintained in each house- 
hold, is called in the Rig-veda the gvzhapati, the pater familias, 


[11] S 
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former birth, of a marvellous power of vision by 
which he could discover treasure, whether it had an 
owner or whether it had not. 

42. ‘He went up to the Great King of Glory, 
and said: 

‘“Do thou, O King, take thine ease! I will deal 
with thy wealth even as wealth should be dealt with.” 

43. ‘Then, as before, Ananda, the Great King of 
Glory, to test that wonderful Treasurer, went on 
board a boat, and had it pushed out into the current 
in the midst of the river Ganges. Then he said to 
the wonderful steward : 

‘“T have need, O Treasurer, of yellow gold!” 

‘“ Let the ship then, O Great King, go — 
either of the banks.” 

‘“Tt is here, O Treasurer, that I have sai of 
yellow gold.” 

44. ‘Then the wonderful Treasurer reached down 
to the water with both his hands, and drew up a jar 


of the human race. Thence it is often used in opposition to brah- 
mava very much as we might use ‘ yeoman’ in opposition to ‘ clerk’ 
(Gataka I, 83, and below, § 53); and the two combined are used 
in Opposition to people of other ranks and callings held to be 
less honourable than that of clerk or yeoman (G4taka J, 218). In 
this respect the term gahapati is nearly equivalent, though from 
a different point of view, to the Kshatriyas and Vaisyas of the 
Hindu caste division; but the compound brahmana-gahapatika 
as a collective term comes to be about equivalent to ‘ priests and 
laymen’ (see, for instance, below, § 53, and Maha Vagga I, 22; 
3, 4, &c.) Then again the gahapati is distinct from the subor- 
dinate members of the family, who had not the control and 
management of the common property (SAmafwza Phala Sutta, 
133, = Tevigga Sutta I, 47); and it is this implication of the term 
that is emphasised in the text. Buddhaghosa uses, as an expla- 
natory phrase, the words se/fhi-gahapati. See further the 
passages quoted in the index to the Xulla Vagga (p. 354). 
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full of yellow gold, and said to the Great King of 
Glory: 

‘“Ts that enough, O Great King? Have I done 
enough, O Great King ?” 

‘And the Great King of Glory replied : 

‘“Tt is enough, O Treasurer. You have done 
enough, O Treasurer. You have offered me enough, 
O Treasurer!” 

45. ‘Such was the wonderful Treasurer, Ananda, 
who appeared to the Great King of Glory. 


46. ‘ Now further, Ananda, there appeared to the 
Great King of Glory a Wonderful Adviser}, 
learned, clever, and wise; and qualified to lead the 
Great King of Glory to undertake what he ought to 
undertake, and to leave undone what he ought to 
leave undone. 

47. ‘He went up to the Great King of Glory, 
and said: 

‘“ Do thou, O King, take thine ease! I will be 
thy guides 

48. ‘Such, Ananda, was the wonderful Adviser 
who appeared to the Great King of Glory. 

‘The Great King of Glory was possessed of these 
Seven Precious Things. 


49..‘Now further, Ananda, the Great King of 
Glory was gifted with Four Marvellous Gifts®’ 
‘What are the Four Marvellous Gifts ?’ 


1 Parinadyaka-ratanam. Buddhaghosa says that he was the 
eldest son of the king ; but this is probably a mere putting back 
into the Sutta of a later idea derived from the summary in the 
Gataka. The Lalita Vistara makes him a general. 

* Kathhi iddhihi. Here again, as elsewhere, it will be noticed 
that there is nothing supernatural about these four Iddhis. See 
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50. ‘In the first place, Ananda, the Great King 
of Glory was graceful in figure, handsome in ap- 
pearance, pleasing in manner, and of most beautiful 
complexion, beyond what other men are. 

‘The Great King of Glory, Ananda, was endowed 
with this First Marvellous Gift. 

s1. ‘And besides that, Ananda, the Great King 
of Glory was of long life, and of many years, beyond 
those of other men. 

‘The Great King of Glory, Ananda, was endowed 
with this Second Marvellous Gift. 

52. ‘And besides that, Ananda, the Great King 
of Glory was free from disease, and free from bodily 
suffering; and his internal fire was neither too hot 
nor too cold, but such as to promote good digestion, 
beyond that of other men}. 


the notes above on the ‘ Book of the Great Decease,’ I, 1; ITI, 2. 
They are merely attributes accompanying or forming part of the 
majesty (iddhi) of the Kakkavatti. 

1 Samavepakiniya gahaziya samann&gato natisitaya 
nakkunmhaya. The same thing is said of Ra/fhapala in the 
Ra/thapala Sutta, where Gogerly renders the whole passage, 
‘Ras/hapala is healthy, free from pain, having a good digestion 
and appetite, being troubled with no excess of either heat or cold’ 
(Journal of the Ceylon Asiatic Society, 1847-1848, p. 98). The 
gahazi is a supposed particular organ or function situate at the 
junction of the stomach and intestines. Moggallana explains it, 
udare tu tatha pakanalasmim gahazi (Abhidhana-ppadipiké, 
972), where Subhfiti’s Sinhalese version is ‘kukshi, pakagni,’ 
and his English version, ‘the belly, the internal fire which pro- 
motes digestion.’ Buddhaghosa explains samavipakiya kam- 
maga-tego-dhatuya, and adds, ‘If a man’s food is dissolved 
the moment he has eaten it, or if it remains like a lump, he has not 
the samavepakini gahazi, but he who has appetite (bhattaé- 
khando) when the time for food comes round again, he has the 
samavepakini gahazi,’—which is delightfully naive. 
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‘The Great King of Glory, Ananda, was endowed 
with this Third Marvellous Gift. 

53. ‘And besides that, Ananda, the Great King 
of Glory was beloved and popular with Brahmans 
and. with laymen alike’. Just, Ananda, as a father 
is near and dear to his own sons, just so, Ananda, 
was the Great King of Glory beloved and popular 
with Brahmans and with laymen alike. And just, 
Ananda, as his sons are near and dear to a father, 
just so, aca were Brahmans and laymen alike 
near and dear to the Great King of Glory. 

54. ‘Once, Ananda, the Great King of Glory 
marched out with all his fourfold army to the 
pleasure ground. There, Ananda, the Brahmans 
and laymen went up to the Great King of Glory, 
and said: 

‘“Q King, pass slowly by, that we may look 
upon thee for a longer time!” 

‘But the Great King of Glory, Ananda, addressed 
his charioteer, and said : 

‘“ Drive on the chariot slowly, charioteer, that I 
may look upon my people (Brahmans and laymen) 
for a longer time!” 

55. ‘This was the Fourth Marvellous Gift, Ananda, 
with which the Great King of Glory was endowed. 

56. ‘These are the Four Marvellous Gifts, 
Ananda, with which the Great King of Glory was 
endowed. 


57. ‘Now to the Great King of Glory, Ananda, 


there occurred the thought: 
‘“ Suppose, now, I were to make Lotus-ponds 


1 Brahmana-gahapatikanam. See the note on § 41. 
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in the spaces between these palms, at every hun- 
dred bow lengths.” 

‘Then, Ananda, the Great King of Glory, in the 
spaces between those palms, at distances of a hun- 
dred bow lengths, made Lotus-ponds. 

58. ‘And those Lotus-ponds, Ananda, were faced 
with tiles of four kinds. One kind of tile was of 
gold, and one of silver, and one of beryl, and one of 
crystal, 

59. ‘And to each of those Lotus-ponds, Ananda, 
there were four flights of steps, of four different 
kinds. One flight of steps was of gold, and one of 
silver, and one of beryl, and one of crystal. The 
flight of golden steps had balustrades of gold, 
with the cross bars and the figure head of silver. 
The flight of silver steps had balustrades of silver, 
with the cross bars and the figure head of gold. 
The flight of beryl steps had balustrades of beryl, 
with the cross bars and the figure head of crystal. 
The flight of crystal steps had balustrades of crystal, 
with cross bars and figure head of beryl. 

60. ‘And round those Lotus-ponds there ran, 
Ananda, a double railing. One railing was of gold, 
and one was of silver. The golden railing had its 
posts of gold, and its cross bars and its capitals of 
silver. The silver railing had its posts of silver, 
and its cross bars and its capitals of gold’. 


1 Pokkharazi, the word translated Lotus-pond, is an artificial 
pool or small lake for water plants. There are some which are 
probably nearly as old as this passage still in good preservation in 
Anuradhapuru in Ceylon. Each is oblong, and has its tiles and its 
four flights of steps, and some had railings. ‘The balustrades, 
cross bars, figure head, and railing are in P4éli thambhé, 
sikiyo, unhisam, and vedik4, of the exact meaning of which 
Iam not quite confident. They do not occur in the description 


I, MAHA-SUDASSANA SUTTA. 263 


61. ‘Now, to the Great King of Glory, Ananda, 
there occurred the thought : 

‘Suppose, now, I were to have flowers of every 
season planted in those Lotus-ponds for the use of 
all the people—to wit, blue water lilies and blue 
lotuses, white lotuses and white water lilies.” 

‘Then, Ananda, the Great King of Glory had 
flowers of every season planted in those Lotus- 
ponds for the use of all the people—to wit, blue 
water lilies and blue lotuses, white lotuses and 
white water lilies. 

62. ‘ Now, to the Great King of Glory, Ananda, 
occurred the thought: 

‘« Suppose, now, I were to place bathing-men on 
the banks of those Lotus-ponds, to bathe such of 
the people as come there from time to time.” 

‘Then, Ananda, the Great King of Glory placed 
bathing-men on the banks of those Lotus-ponds, to 
bathe such of the people as come there from time 
to time. 

63. ‘ Now, to the Great King of Glory, Ananda, 
occurred the thought: 

‘« Suppose, now, I were to establish a perpetual 
grant by the banks of those Lotus-ponds—to wit, 
food for the hungry, drink for the thirsty, raiment 
for the naked, means of conveyance for those who 
have need of it, couches for the tired, wives for 


of the Lotus-lakes in Sukhavati. General Cunningham says that 
the cross bars of the Buddhist railings are called sfikiyoiy the 
inscriptions at Bharhut (The Stupa of Bharhut, p. 127). Buddha. 
ghosa, who is good enough to tell us the exact number of the 
ponds—to wit, 84,000, has no explanation of these words, merely 
saying that of the two vedik4s one was at the limit of the tiles 
and one at the limit of the pariveza. The phrases in the, text. 
are repeated below, §§ 73-87, of the Palace of Righteousness. 
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those who want wives, gold for the poor, and money 
for those who are in want.’ 

‘Then, Ananda, the Great King of Glory esta- 
blished a perpetual grant by the banks of those 
Lotus-ponds—to wit, food for the hungry, drink for 
the thirsty, raiment for the naked, means of con- 
veyance for those who needed it, couches for the 
tired, wives for those who wanted wives, gold for the 
poor, and money for those who were in want. 


64. ‘Now, Ananda, the people (Brahmans and 
laymen) went to the Great King of Glory, taking 
with them much wealth. And they said: 

‘“This abundant wealth, O King, have we 
brought here for the use of the King of Kings. 
Let the King accept it of us!” 

‘“JT have enough wealth, my friends, laid up for 
myself, the produce of righteous taxation. Do you 
keep this, and take away more with you!” 

65. ‘When those men were thus refused by the 
King they went aside and. considered together, 
saying : 

‘“Tt would not beseem us now, were we to take 
back this wealth to our own houses. Suppose, now, 
we were to build a mansion for the Great King of 
Glory.” 

66. ‘Then they went to the Great King of Glory, 
and said : 

‘“A mansion would we build for thee, O King!””’ 

‘« Then, Ananda, the Great King of Glory signi- 
fied, by silence, his consent. 


67. ‘Now, Ananda, when Sakka, the king of the 
gods, became aware in his mind of the thoughts that 
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were in the heart of the Great King of Glory, he 
addressed Vissakamma the god}, and said: 

‘<“Come now, Vissakamma, create me a mansion 
for the Great King of Glory—a palace which shall 
be called ‘Righteousness 2,’” 

68. ‘“ Even so, Lord!” said Vissakamma, in 
assent, Ananda, to Sakka, the king of the gods. 
And as instantaneously as a strong man might 
stretch forth his folded arm, or draw in his arm 
again when it was stretched forth, so quickly did he 
vanish from the heaven of the Great Thirty-Three, 
and appeared before the Great King of Glory. 

69. ‘Then, Ananda, Vissakamma the god said to 
the Great King of Glory: 

‘“T would create for thee, O King, a mansion— 
a palace which shall be called ‘ Righteousness !’” 

‘Then, Ananda, the Great King of Glory signi- 
fied, by silence, his consent. 


vo. ‘So Vissakamma the god, Ananda, created 
for the Great King of Glory a mansion—a palace to 
be called “ Righteousness.” 

71. ‘The Palace of Righteousness, Ananda, was on 
the east and on the west a league in length, and on 
the north and on the south half a league in breadth. 

72. ‘The ground-floor, Ananda, of the Palace of 
Righteousness 3, in height as three times the height 
to which a man can reach, was built of bricks, of 

four kinds. One kind of brick was of gold, and 
one of silver, and one of beryl, and one of crystal. 


1 Vissakammam devaputtam, where devaputtam means not 
‘son of a god,’ but ‘ belonging to, born into the class of, the gods.’ 

? Dhammam nama Pasddam. 

> Dhammassa pasdadassa vatthum. 
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73. ‘To the Palace of Righteousness, Ananda, 
there were eighty-four thousand pillars of four kinds. 
One kind of pillar was of gold, and one of silver, 
and one of beryl, and one of crystal. 

74. ‘The Palace of Righteousness, Ananda, was 
fitted up with seats of four kinds. One kind of seat 
was of gold, and one of silver, and one of beryl, and 
one of crystal. 

75. ‘In the Palace of Righteousness, Ananda, 
there were twenty-four staircases of four kinds. 
One staircase was of gold, and one of silver, and 
one of beryl, and one of crystal. The staircase of 
gold had balustrades of gold, with the cross bars 
and the figure head of silver. The staircase of silver 
had balustrades of silver, with the cross bars and the 
figure head of gold. The staircase of beryl had 
balustrades of beryl, with the cross bars and the 
figure head of crystal. The staircase of crystal had 
balustrades of crystal, with cross bars and figure 
head of beryl. 

76. ‘In the Palace of Righteousness, Ananda, 
there were eighty-four thousand chambers of four 
kinds. One kind of chamber was of gold, and one 
of silver, and one of beryl, and one of crystal. 

‘In the golden chamber a silver couch was spread; 
in the silver chamber a golden couch; in the beryl 
chamber a couch of ivory; and in the crystal cham- 
ber a couch of coral. 

‘At the door of the golden chamber there stood 
a palm tree of silver; and its trunk was of silver, and 
its leaves and fruits of gold. 

‘At the door of the silver chamber there stood 
a palm tree of gold; and its trunk was of gold, and 
its leaves and fruits of silver. 
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‘At the door of the beryl chamber there stood a 
palm tree of crystal; and its trunk was of crystal, 
and its leaves and fruits of beryl. 

‘At the door of the crystal chamber there stood 
a palm tree of beryl; and its trunk was of beryl, and 
its leaves and fruits of crystal. 


77. ‘Now there occurred, Ananda, to the Great 
King of Glory this thought: 

‘« Suppose, now, I were to make a grove of palm 
trees, all of gold, at the entrance to the chamber of 
the Great Complex!, under the shade of which 
I may pass the heat of the day.” 

‘Then, Ananda, the Great King of Glory made 
a grove of palm trees, all of gold, at the entrance 
to the chamber of the Great Complex, under the 
shade of which he might pass the heat of the day. 

78. ‘The Palace of Righteousness, Ananda, was 
surrounded by a double railing. One railing was of 
gold, and one was of silver. The golden railing had 
its posts of gold, and its cross bars and its figure head 
of silver. The silver railing had its posts of silver, 
and its cross bars and its figure head of gold %. 

79. ‘The Palace of Righteousness, Ananda, was 
hung round with two networks of bells. One net- 
work of bells was of gold, and one was of silver. 


1 Mahavyfhassa ku/A4gd4rassa dvare. The ‘Great Com- 
plex’ contains a double allusion, in the same spirit in which the 
whole legend has been worked out: 1. To the Great Complex as 
a name of the Sun-God regarded as a unity of the four mytho- 
logical deities, Vasudeva, Sankarshana, Pragumna, and Aniruddha ; 
and 2. To the Great Complex as a name of a particular kind of 
deep religious meditation or speculation. 

2 See above, § 60, and the note on § 54. 
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The golden network had bells of silver, and the 
silver network had bells of gold. 

80. ‘And when those networks of bells, Ananda, 
were shaken by the wind there arose a sound sweet, 
and pleasant, and charming, and intoxicating. 

‘Just, Ananda, as the seven kind of instruments 
yield, when well played upon, to the skilful man, 
a sound sweet, and pleasant, and charming, and 
intoxicating—just even so, Ananda, when those 
networks of bells were shaken by the wind, there 
arose a sound sweet, and pleasant, and charming, 
and intoxicating. 

81. ‘And whoever, Ananda, in the royal city 
Kusavatt were at that time gamblers, drunkards, 
and given to drink, they used to dance round toge- 
ther to the sound of those networks of bells when 
shaken by the wind. 


82. ‘When the Palace of Righteousness, Ananda, 
was finished it was hard to look at, destructive to 
the eyes. Just, Ananda, as in the last month of the 
rains in the autumn time, when the sky has become 
clear and the clouds have vanished away, the sun, 
springing up along the heavens, is hard to look at, 
and destructive to the eyes,—just so, Ananda, when 
the Palace of Righteousness was finished was it hard 
to look at, and destructive to the eyes. 


83. ‘Now there occurred, Ananda, to the Great 
King of Glory this thought: 

‘“ Suppose, now, in front of the Palace of Right- 
eousness, I were to make a Lotus-lake to bear the 
name of ‘ Righteousness.’ ” 

‘Then, Ananda, the Great King of Glory made a 
Lotus-lake to bear the name of “ Righteousness.” 
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84. ‘The Lake of Righteousness, Ananda, was on 
the east and on the west a league in length, and on 
the north and on the south half a league in breadth. 

85. ‘The Lake of Righteousness, Ananda, was 
faced with tiles of four kinds. One kind of tile was 
of gold, and one of silver, and one of beryl, and one 
of crystal. 

86. ‘The Lake of Righteousness, Ananda, had four 
and twenty flights of steps, of four different kinds. 
One flight of steps was of gold, and one of silver, 
and one of beryl, and one of crystal. The flight of 
golden steps had balustrades of gold, with the cross 
bars and the figure head of silver. The flight of 
silver steps had balustrades of silver, with the cross 
bars and the figure head of gold. The flight of beryl 
steps had balustrades of beryl, with the cross bars 
and the figure head of crystal. The flight of crystal 
steps had balustrades of crystal, with cross bars and 
figure head of bery]. 

87. ‘Round the Lake of Righteousness, Ananda, 
there ran a double railing. One railing was of gold, 
and one was of silver. The golden railing had 
its posts of gold, and its cross bars and its capitals 
of silver. The silver railing had its posts of silver, 
and its cross bars and its capitals of gold. 

88. ‘The Lake of Righteousness, Ananda, was 
surrounded by seven rows of palm trees. One row 
was of palms of gold, and one of silver, and one 
of beryl, and one of crystal, and one of agate, and 
one of coral, and one of all kinds of gems. 

89. ‘And the golden palms had trunks of gold, 
and leaves and fruits of silver. And the silver 
palms had trunks of silver, and leaves and fruits of 


gold. And the palms of beryl had trunks of beryl, 
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and leaves and fruits of crystal. And the crystal 
palms had trunks of crystal, and leaves and fruits 
of beryl. And the agate palms had trunks of agate, 
and leaves and fruits of coral. And the coral palms 
had trunks of coral, and leaves and fruits of agate. 
And the palms of every kind of gem had trunks 
and leaves and fruits of every kind of gem. 

90. ‘And when those rows of palm trees, Ananda, 
were shaken by the wind, there arose a sound sweet, 
and pleasant, and charming, and intoxicating. 

‘Just, Ananda, as the seven kind of instruments 
yield, when well played upon, to the skilful man, a 
sound sweet, and pleasant,and charming,and intoxicat- 
ing,—just even so, Ananda, when those rows of palm 
trees were shaken by the wind, there arose a sound 
sweet, and pleasant, and charming, and intoxicating. 

g1. ‘And whoever, Ananda}, in the royal city 
Kusavatt were at that time gamblers, drunkards, 
and given to drink, they used to dance round to- 
gether to the sound of those palms when shaken 
by the wind. 


92. ‘When the Palace of Righteousness, Ananda, 
was finished, and the Lotus-lake of Righteousness was 
finished, the Great King of Glory entertained with all 
good things those of the Samamzas who, at that time, 
were held in high esteem, and those of the Brahmans 
who, at that time, were held in high esteem. Then 
he ascended up into the Palace of Righteousness,’ 


End of the First Portion for Recitation. 


1 This paragraph is perhaps repeated by mistake ; but it is scarcely 
less in harmony with its context at § 8 than it is here. It is more 
probable that § 92 followed, originally, immediately after § 82, with 
the Lotus-lake clause omitted, | 
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CuaptTer II. 


1. ‘Now there occurred, Ananda, this thought to 
the Great King of Glory: 

‘“ Of what previous character, now, may this be 
the fruit, of what previous character the result, that 
I am now so mighty and so great ?” 

2. ‘And then occurred, Ananda, to the Great King 
of Glory this thought: 

‘“Of three qualities is this the fruit, of three 
qualities the result, that I am now so mighty and 
so great,—that is to say, of giving, of self-conquest, 
and of self-control }.” 


3. ‘Now the Great King of Glory, Ananda, as- 
cended up into the chamber of the Great Complex ; 
and when he had come there he stood at the door, 
and there he broke out into a cry of intense 
emotion : 

‘Stay here, O thoughts of lust! 

‘“Stay here, O thoughts of ill-will! 

‘“Stay here, O thoughts of hatred! 

‘“ Thus far only, O thoughts of lust ! 

‘“ Thus far only, O thoughts of ill-will! 

‘“ Thus far only, O thoughts of hatred!” 

4. ‘And when, Ananda, the Great King of Glory 
had entered the chamber of the Great Complex, 


1 T have here translated kamma by ‘previous character’ and 
by ‘quality. The easiest plan would, no doubt, have been, to pre- 
serve in the translation the technical term karma, which is explained 
at some length in ‘ Buddhism,’ pp. 99-106. 
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and had seated himself upon the couch of gold, 
having put away all passion and all unrighteousness, 
he entered into, and remained in, the First Gana, 
—a state of joy and ease, born of seclusion, full of 
reflection, full of investigation. 

5. ‘By suppressing reflection and investigation, 
he entered into, and remained in, the Second Gana, 
—a state of joy and ease, born of serenity, without 
reflection, without investigation, a state of elevation 
of mind, of internal calm. 

6. ‘By absence of the longing after joy, he re- 
mained indifferent, conscious, self-possessed, experi- 
encing in his body that ease which the noble ones 
announce, saying, “The man indifferent and self- 
possessed is well at ease,” and thus he entered into, 
and remained in, the Third Gana. 

7. ‘ By putting away ease, by putting away pain, 
by the previous dying away both of gladness and of 
sorrow, he entered into, and remained in, the Fourth 
Gh&na,—a state of purified self-possession and equa- 
nimity, without ease, and without pain 1. 


8. ‘Then, Ananda, the Great King of Glory went 
out from the chamber of the Great Complex, and 
entered the golden chamber and sat himself down 
on the silver couch. And he let his mind pervade 


1 The above paragraphs are an endeavour to express the inmost 
feelings when they are first strung to the uttermost by the intense 
effects of deep religious emotion, and then feel the effects of what 
may be called, for want of a better word, the reaction. Most 
deeply religious natures have passed through such a crisis; and 
though the feelings are perhaps really indescribable, this passage 
is dealing, not with a vain mockery, but with a very real event in 
Spiritual experience. 
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one quarter of the world with thoughts of Love; and 
so the second quarter, and so the third, and so the 
fourth. And thus the whole wide world, above, 
below, around, and everywhere, did he continue to 
pervade with heart of Love, far-reaching, grown great, 
and beyond measure, free from the least trace of 
anger or ill-will. 

9. ‘And he let his mind pervade one quarter of 
the world with thoughts of Pity; and so the second 
quarter, and so the third, and so the fourth. And 
thus the whole wide world, above, below, around, 
and everywhere, did he continue to pervade with 
heart of Pity, far-reaching, grown great, and beyond 
measure, free from the least trace of anger or 
ill-will. 

to. ‘And he let his mind pervade one quarter of 
the world with thoughts of Sympathy; and so the 
second quarter, and so the third, and so the fourth. 
And thus the whole wide world, above, below, 
around, and everywhere, did he continue to pervade 
with heart of Sympathy, far-reaching, grown great, 
and beyond measure, free from the least trace of 
anger or ill-will. 

11. ‘And he let his mind pervade one quarter of 
the world with thoughts of Equanimity'; and so the 
second quarter, and so the third, and so the fourth. 
And thus the whole wide world, above, below, 
around, and everywhere,-did he continue to pervade 
with heart of Equanimity, far-reaching, grown great, 
and beyond measure, free from the least trace of 
anger or ill-will. 


1 These are the four Appamaw#*#4s or infinite feelings, also 
called (e.g. below, § II, 36) the four Brahma-viharas. They 
are here very appropriately represented to follow immediately after 


[11] T 
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12, ‘The Great King of Glory, Ananda, had 
four and eighty thousand cities, the chief of which 
was the royal city of Kus4vatt : 

‘Four and eighty thousand palaces, the chief of 
which was the Palace of Righteousness : 

‘Four and eighty thousand chambers, the chief 
of which was the chamber of the Great Complex: 

‘Four and eighty thousand divans, of gold, and 
silver, and ivory, and sandal wood, spread with 
long-haired rugs, and cloths embroidered with 
flowers, and magnificent antelope skins; covered 
with lofty canopies; and provided at both ends with 
purple cushions : 

‘Four and eighty thousand state elephants, with 
trappings of gold, and gilded flags, and golden 
coverings of network,—of which the king of ele- 
phants, called “the Changes of the Moon,” was 
chief : 

‘Four and eighty thousand state horses, with 
trappings of gold, and gilded flags, and golden 
coverings of network,—of which “ Thunder-cloud,” 
the king of horses, was the chief: 

‘Four and eighty thousand chariots, with cover- 
ings of the skins of lions, and of tigers, and of pan- 
thers,——of which the chariot called “the Flag of 
Victory” was the chief: 

‘Four and eighty thousand gems, of which the 
Wondrous Gem was the chief: 

‘Four and eighty thousand wives, of whom the 
Queen of Glory was the chief: 


the state of feeling described in the Ghanas; but they ought to be 
the constant companions of a good Buddhist (see Khaggavisana 
Sutta 8; and compare also Tevigga Sutta III, 7; GAtaka, vol. i. 
p. 246; and the Araka Gataka, No. 169). 
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‘Four and eighty thousand yeomen, of whom the 
_ Wonderful Steward was the chief: 

‘Four and eighty thousand nobles, of whom the 
Wonderful Adviser was the chief: 

‘Four and eighty thousand cows, with jute trap- 
pings, and horns tipped with bronze: 

‘Four and eighty thousand myriads of garments, 
of delicate textures, of flax, and cotton, and silk, and 
wool : 

‘Four and eighty thousand dishes, in which, in 
the evening and in the morning, rice was served}. 


13. ‘Now at that time, Ananda, the four and eighty 
thousand state elephants used to come every evening 
and every morning to be of service to the Great 
King of Glory. 

14. ‘And this thought occurred to the Great 
King of Glory: 

‘“These eighty thousand elephants come every 
evening and every morning to be of service to me. 
Suppose, now, I were to let the elephants come in 
alternate forty thousands, once each, every alternate 
hundred years!” 

15. ‘ Then, Ananda, the Great King of Glory 
said to the Great Adviser: 

‘“QO, my friend, the Great Adviser! these eighty 
thousand elephants come every evening and every 
morning to be of service to me. Now, let the 
elephants come, O my friend, the Great Adviser, in: 


1 Most of the trappings and cloths here mentioned are the same 
as those referred to in the Magghima Sila, §§ 5, 6, 7 recurring in 
the Tevigga Sutta, and in the Brahmagéla Sutta. The whole 
paragraph is four times repeated below, §§ 29, 31, 33, 37. 

T 2 
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alternate forty thousands, once each, every alternate 
hundred years!” 

‘“KRven so, Lord!” said the Wonderful Adviser, 
in assent, to the Great King of Glory. 

16. ‘From that time forth, Ananda, the elephants 
came in alternate forty thousands, once each, every 
alternate hundred years. 


17. ‘Now, Ananda, after the lapse of many years, 
of many hundred years, of many thousand years, 
there occurred to the Queen of Glory? this thought: 

‘“°’Tis long since I have beheld the Great King © 
of Glory. Suppose, now, I were to go and visit the 
Great King of Glory.” 

18. ‘Then, Ananda, the Queen of Glory said to 
the women of the harem : 

‘“ Arise now, dress your hair, and clad yourselves 
in fresh raiment. ’Tis long since we have beheld 
the Great King of Glory. Let us go and visit the 
Great King of Glory!” 

19. ‘“ Even so, Lady!” said the women of the 
harem, Ananda, in assent, to the Queen of Glory. 
And they dressed their hair, and clad themselves 
in fresh raiment, and came near to the Queen 
of Glory. 

20. ‘Then, Ananda, the Queen of Glory said to 
the Great Adviser : 

‘“ Arrange, O Great Adviser, the fourfold army 
in array. ’Tis long since I have beheld the Great 
King of Glory. I am about to go to visit the Great 
King of Glory.” 


1 Subhadd& Devi. Subhadda, ‘ glorious, magnificent,’ is a 
not uncommon name both for men and women in Buddhist and 
post-Buddhistic Hindu literature. 
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21. ‘“ Even so, O Queen!” said the Great Ad- 
viser, Ananda, in assent, to the Queen of Glory. 
And he set the fourfold army in array, and had the 
fact announced to the Queen of Glory in the words: 

‘* The fourfold army, O Queen, is set for thee in 
array. Do now whatever seemeth to thee fit.” 

22. ‘Then, Ananda, the Queen of Glory, with the 
fourfold army, repaired, with the women of the 
harem, to the Palace of Righteousness. And when 
she had arrived there she mounted up into the 
Palace of Righteousness, and went on to the chamber 
of the Great Complex. And when she had reached 
it, she stopped and lent against the side of the door. 

23. ‘When, Ananda, the Great King of Glory 
heard the noise he thought: 

‘“What, now, may this noise, as of a great multi- 
tude of people, mean ?” 

24. ‘And going out from the chamber of the 
Great Complex, he beheld the Queen of Glory stand- 
ing leaning up against the side of the door. And 
when he beheld her, he said to the Queen of Glory : 

‘“ Stop there, O Queen! Enter not!” 


25. ‘Then the Great King of Glory, Ananda, said 
to one of his attendants: 

‘“ Arise, good man! take the golden couch out of 
the chamber of the Great Complex, and make it 
ready under that grove of palm trees which is all 
of gold.” 

26. ‘Even so, Lord!” said the man, in assent, to 
the Great King of Glory. And he took the golden 
couch out of the chamber of the Great Complex, 
and made it ready under that grove of palm trees 
which was all of gold. 
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27, ‘Then, Ananda, the Great King of Glory laid 
himself down in the dignified way a lion does; and 
lay with one leg resting on the other, calm and self- 
possessed. 


28. ‘ Then, Ananda, there occurred to the Queen 
of Glory this thought : 

‘“ How calm are all the limbs of the Great King 
of Glory! How clear and bright is his appear- 
ance! O may it not be that the Great King of 
Glory is dead!!” 

_29. ‘And she said to the Great King of Glory: 

‘“ Thine, O King, are those four and eighty thou- 
sand cities, the chief of which is the royal city of 
Kus4vatt. Arise, O King, re-awaken thy desire for 
these! quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- © 
sand palaces, the chief of which is the Palace of 
Righteousness. Arise, O King, re-awaken thy desire 
for these! quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- 
sand chambers, the chief of which is the chamber 
of the Great Complex. Arise, O King, re-awaken thy 
desire for these! quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- 
sand divans, of gold, and silver, and ivory, and 
sandal wood, spread with long-haired rugs, and 
cloths embroidered with flowers, and magnificent 
antelope skins; covered with lofty canopies; and 
provided at both ends with purple cushions. Arise, 


1 The rather curious connexion between these clauses is worthy 
of notice in comparison with the legend of the ‘Transfiguration’ 
just before the Buddha’s death (above, pp. 80-82), 
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O King, re-awaken thy desire for these! quicken 
thy longing after life! 

‘“« Thine, O King, are those four and eighty thou- 
sand state elephants, with trappings of gold, and 
gilded flags, and golden coverings of network,—of 
which the king of elephants, called ‘the Changes 
of the Moon,’ is chief. Arise, O King, re-awaken 
thy desire for these! quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- 
sand state horses, with trappings of gold, and 
gilded flags, and golden coverings of network,— 
of which ‘Thunder-cloud,’ the king of horses, is the 
chief. Arise,O King, re-awaken thy desire for these! 
quicken thy longing after life! — 

‘“ Thine, O King, are those four and eighty thou- 
sand chariots, with coverings of the skins of lions, 
and of tigers, and of panthers,—of which the chariot 
called ‘the Flag of Victory’ is the chief. Arise, 
O King, re-awaken thy desire for these! quicken 
thy longing after life! 

‘« Thine, O King, are those four and eighty thou- 
sand gems, of which the Wondrous Gem is the 
chief. Arise, O King, re-awaken thy desire for these! 
quicken thy longing after life! 

‘“Thine, O King, are those four and eighty thou- 
sand wives, of whom the Queen of Glory is the 
chief. Arise, O King, re-awaken thy desire for these! 
quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- 
sand yeomen, of whom the Wonderful Steward is 
the chief. Arise, O King, re-awaken thy desire for 
these! quicken thy longing after life! 

‘“ Thine, O King, are those four and eighty thou- 
sand nobles, of whom the Wonderful Adviser is the 
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sand chariots, with coverings of the skins of lions, 
and of tigers, and of panthers,—of which the chariot 
called ‘the Flag of Victory’ is the chief. Cast away 
desire for these! long not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand gems, of which the Wondrous Gem is the chief. 
Cast away desire for these! long not after life! 

‘«Thine, O King, are these four and eighty thou- 
sand wives, of whom the Queen of Glory is the chief. 
Cast away desire for these! long not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand yeomen, of whom the Wonderful Steward is 
the chief. Cast away desire for these! long not 
after life! 

‘“« Thine, O King, are these four and eighty thou- 
sand nobles, of whom the Wonderful Adviser ts 
the chief. Cast away desire for these! long not 
after life! 

‘« Thine, O King, are these four and eighty thou- 
sand cows, with jute trappings, and horns tipped 
with bronze. Cast away desire for these! long not 
after life’ 

‘«Thine, O King, are hee four and eighty thou- 
sand myriads of garments, of delicate textures, of 
flax, and cotton, and silk, and wool. Cast away 
desire for these! long not after life! 

‘“Thine,O King, are these four and eighty thou- 
sand dishes, in which, in the evening and in the 
morning, rice is served. Cast away desire for these! 
long not after life!”’ 


34. ‘Then immediately, Ananda, the Great King 
of Glory died. Just, Ananda, as when a yeoman 
has eaten a hearty meal he becomes all drowsy, 
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four and eighty thousand cities, the chief of which 
is the royal city of Kusavati. Cast away desire for 
these! long not after life ! 

‘“ Thine, O King, are these four and eighty thou- 
sand palaces, the chief of which is the Palace of 
Righteousness. Cast away desire for these! long 
not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand chambers, the chief of which is the chamber 
of the Great Complex. Cast away desire for these! 
long not after life ! 

‘“ Thine, O King, are these four and eighty thou- 
sand divans, of gold, and silver, and ivory, and 
sandal wood, spread with long-haired rugs, and 
cloths embroidered with flowers, and magnificent 
antelope skins; covered with lofty canopies; and 
provided at both ends with purple cushions. Cast 
away desire for these! long not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand state elephants, with trappings of gold, and 
gilded flags, and golden coverings of network,—of 
which the king of elephants, called ‘the Changes 
of the Moon, is chief. Cast away desire for these! 
long not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand state horses, with trappings of gold, and 
gilded flags, and golden coverings of network,— 
of which ‘ Thunder-cloud,’ the king of horses, is the 
chief. Cast away desire for these! long not after life! 

‘“ Thine, O King, are these four and eighty thou- 
sand chariots, with coverings of the skins of lions, 
and of tigers, and of panthers,—of which the chariot 
called ‘the Flag of Victory’ is the chief. Cast away 
desire for these! long not after life! 
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of gold, and silver, and ivory, and sandal wood, 
spread with long-haired rugs, and cloths embroidered 
with flowers, and magnificent antelope skins; covered 
with lofty canopies; and provided at both ends with 
purple cushions. 

‘Mine were the four and eighty thousand state 
elephants, with trappings of gold, and gilded flags, 
and golden coverings of network,—of which the 
king of elephants, called “the Changes of the Moon,” 
was chief. 

‘Mine were the four and eighty thousand state 
horses, with trappings of gold, and gilded flags, 
and golden coverings of network,—of which “ Thun- 
der-cloud,” the king of horses, was the chief. 

‘Mine were the four and eighty thousand chariots, 
with coverings of the skins of lions, and of tigers, 
and of panthers,—of which the chariot called “ the 
Flag of Victory” was the chief. 

‘Mine were the four and eighty thousand gems, 
of which the Wondrous Gem was the chief. 

‘Mine were the four and eighty thousand wives, 
of whom the Queen of Glory was the chief. 

‘Mine were the four and eighty thousand yeomen, 
of whom the Wonderful Steward was the chief. 

‘Mine were the four and eighty thousand nobles, 
of whom the Wonderful Adviser was the chief. 

‘Mine were the four and eighty thousand cows, 
with jute trappings, and horns tipped with bronze. 

‘Mine were the four and eighty thousand myriads 
of garments, of delicate textures, of flax, and cotton, 
and silk, and wool. 

‘Mine were the four and eighty thousand dishes, 
in which, in the evening and in the morning, rice 
was served. 
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38. ‘Of those four and eighty thousand cities, 

nanda, one was that city in which, at that time, I 
used to dwell—to wit, the royal city of KusAvatt. 

‘Of those four and eighty thousand palaces too, 
Ananda, one was that palace in which, at that time, I 
used to dwell—to wit, the Palace of Righteousness. 

‘Of those four and eighty thousand chambers too, 
Ananda, one was that chamber in which, at that 
time, I used to dwell—to wit, the chamber of the 
Great Complex. 

‘Of those four and eighty thousand divans too, 
Ananda, one was that divan which, at that time, 
I used to occupy—to wit, one of gold, or one of 
silver, or one of ivory, or one of sandal wood. 

‘Of those four and eighty thousand state ele- 
phants too, Ananda, one was that elephant which, 
at that time, I used to ride—to wit, the king of 
elephants, “the Changes of the Moon.” 

‘Of those four and eighty thousand horses too, 
Ananda, one was that horse which, at that time, 
I used to ride—to wit, the king of horses, “the 
Thunder-cloud.” 

‘Of those four and eighty thousand chariots too, 
Ananda, one was that chariot in which, at that time, 
I used to ride—to wit, the chariot called “the Flag 
of Victory.” 

‘Of those four and eighty thousand wives too, 
Ananda, one was that wife who, at that time, used 
to wait upon me—to wit, either a lady of noble 
birth, or a VelAmikant. 

‘Of those four and eighty thousand myriads of 
suits of apparel too, Ananda, one was the suit of 
apparel which, at that time, I wore—to wit, one of 
delicate texture, of linen, or cotton, or silk, or wool. 
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‘Of those four and eighty thousand dishes too, 
Ananda, one was that dish from which, at that time, 
I ate a measure of rice and the curry suitable thereto. 


39. ‘See, Ananda, how all these things are now 
past, are ended, have vanished away. Thus im- 
permanent, Ananda, are component things; thus 
transitory, Ananda, are component things; thus 
untrustworthy, Ananda, are component things. In- 
somuch, Ananda, is it meet to be weary of, is it meet 
to be estranged from, is it meet to be set quite free 
from the bondage of all component things! 


40. ‘Now I call to mind, Ananda, how in this 
spot my body had been six times buried. And 
when I was dwelling here as the righteous king 
who ruled in righteousness, the lord of the four 
regions of the earth, the conqueror, the protector 
of his people, the possessor of the seven royal trea- 
sures—that was the seventh time. 

41. ‘But I behold not any spot, Ananda, in the 
world of men and gods, nor in the world of Mara, 
nor in the world of Brahm4,—no, not among the 
race of Samazas or Brahmans, of gods or men,— 
where the Tathagata for the eighth time will lay 
aside his body *.’ 


1 The whole of this conversation between the Great King of 
Glory and the Queen is very much shorter in the GAtaka, the 
enumeration of the possessions of the Great King being omitted 
{except the first clause referring to the four and eighty thousand 
cities), and clauses 34-38, 40, and 41 being also left out, § 39 and 
the concluding being placed in the mouth of the King immediately 
after § 33. This may be perhaps partly explained by the narrative 
style in which the Gatakas are composed—a style incompatible 
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42. Thus spake the Blessed One; and when 
the Happy One had thus spoken, once again the 
Teacher said: 


‘How transient are all component things! 
Growth is their nature and decay: 
They are produced, they are dissolved again: 
And then is best, when they have sunk to rest?!’ 


End of the Mah4-Sudassana Sutta. 


with the repetitions of the Suttas, and confined to the facts of the 
story. 

But I think that no one can read this Sutta in comparison with 
the short passage found in the Book of the Great Decease (above, 
pp. 99-101) without feeling that the latter is the more original of 
the two, and that the legend had not, when the Book of the Great 
Decease was composed, attained to its present extended form. 

We seem therefore really to have three stages of the legend 
before us, and though the Gataka story was actually put into its 
present shape at a known date (the fifth century of our era) long 
after the latest possible date for the Book of the Great King of 
Glory, it has probably preserved for us a reminiscence of what the 
legend was at the time when the Book of the Great Decease was 
composed. 

1 On this celebrated verse, see the note at Mahaparinibbana 
Sutta VI, 16, where it is put into the mouth of Sakka, the king 
of the gods, and the discussion in the Introduction to this Sutta. 
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SABBASAVA SUTTA. 


DR. MorRRIS, who had borrowed the Phayre and Turnour 
MSS. of the Magghkima Nikaya from the India Office 
Library, has been good enough to transcribe the text of 
this Sutta for me. 

I had hoped from the Rev. David da Silva’s analysis 
of the Sutta in the Ceylon Friend for 1872, that it would 
determine the exact meaning of the difficult word Asava 
as used in the theory of Arahatship, and in the important 
‘passage (the Faith, Reason, and Works paragraph) re- 
peated so often in the Mah4parinibbana Sutta. It will 
be seen that this is scarcely the case, but as it does throw 
light on the ideas wrapped up in the word, and contains 
a very interesting passage! on the especial value attached 
in Buddhism to the mental habit we should now call 
agnosticism, I have adhered to the intention of including 
it in this volume. 

The word Asava seems in this Sutta to be used in a 
general sense,—not confined only to the Asavas of sen- 
suality, individuality, delusion, and ignorance, but including 
the more various defilements or imperfections of mind, out 
of which those especial defilements will proceed. 

Incidentally reference is made to the well-known Bud- 
dhist doctrine, that the right thing is to seek after the 
Nirvava of a perfect life in Arahatship, and not to trouble 
and confuse oneself by the discussion of speculative ques- 
tions as to past or future existence, or even as to the 


1 §§ 9, 10. 
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presence within the body of a soul. Buddhism is not only 
independent of the theory of soul, but regards'the con- 
sideration of that theory as worse than profitless, as the 
source of manifold delusions and superstitions. Practically 
this comes, however, to much the same thing as the denial 
of the existence of the soul; just as agnosticism is, at 
best, but an earnest and modest sort of atheism. And 
we have seen above that anattam, the absence of a soul 
or self as abiding principle, is one of the three parts of 
Buddhist wisdom (vigg4)! and of Buddhist perception 
(saz#a)?. The reconciliation of these two doctrines, of the 
agnosticism and of the denial, is, I think, that the absence 
of soul is only predicated of those five Aggregates of parts 
and powers to which a good Buddhist should confine his 
attention. These alone he should consider; and he does 
wrong to care whether beyond and beside them a soul has, 
or has not, any real existence. 

I may add that the importance of the Asavas appears 
from the fact that elsewhere the knowledge of them, of their 
origin, of their cessation, and of the way that leads to their 
cessation is placed on the road to Arahatship immediately 
after, and parallel to, the knowledge of Suffering, of its 
origin, of its cessation, and of the way that leads to its ces- 
sation—the knowledge, that is, of the four Noble Truths?. 

The Asavas there meant are sensuality, individuality 
(or life), and ignorance; and the expressions ‘to him who 
knows, to him who sees’ (g4nato passato) are used 
there much in the same way as they are in our § 3. Per- 
haps this was the passage which Burnouf had in his mind 
when he wrongly said‘* that he had found in the Maha- 
parinibbana Sutta an enumeration of three classes of 
Asavas, whereas that Sutta always divides them into four 
classes. 

I am unable to suggest any good translation of the term 
itself—simple though it is. It means literally ‘a running 
or flowing,’ or (thence) ‘a leak;’ but as that figure is not 


1 See above, p. 162. 2 See above, p. 9. 
* Samagaa Phala Sutta, p. 152. * Lotus de la Bonne Loi, p. 823. 
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used in English in a spiritual sense, it is necessary to 
choose some other figure; and it is not easy to find one 
that is appropriate. ‘Sin’ would be very misleading, the 
Christian idea of sin being inconsistent with Buddhist 
ethics. <A ‘fault’ in the geological use of the word comes 
somewhat nearer. ‘Imperfection’ is too long, and for 
‘stain’ the Pali has a different word', In the Book of 
the Great Decease I have chosen ‘evil;’ here I leave the 
word untranslated. 


1 Rago. See the verses translated in ‘ Buddhist Birth Stories,’ p. 164. 


ALL THE ASAVAS. 


SABBASAVA-SUTTA. 


1. Thus have I heard. The Blessed One was 
once staying at Savatthi, at the Getavana, in Anatha 
Pizdika’s park. 

There the Blessed One addressed the brethren, 
and said, ‘ Bhikkhus.’ 

‘Yea, Lord!’ said those brethren, in assent, to the 
Blessed One. | 

or the Blessed One spake: 

‘I will teach you, O brethren, the lesson of the 
wala of all the Asavas. Listen well, and 
attend, and I will speak!’ 

‘Even so, Lord!’ said the brethren, in assent, to 
the Blessed One. 

Then the Blessed One spake: 

‘I say that there is destruction of the Asavas, 
brethren, to him who knows, to him who sees; not 
to him who knows not, to him who sees not. And 
what do I say, brethren, is the destruction of the 
Asavas to him who knows, to him who sees? It 
is (a matter of) wise consideration, and of foolish 
consideration. 

3. ‘In him, brethren, who considers unwisely, 
Asavas which have not arisen spring up, and Asavas 
which have arisen are increased. In him, brethren, 
who considers wisely, Asavas which have not arisen 
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spring not up, and Asavas which have arisen do 
not increase. 


. ‘There are Asavas which should be abandoned, 
oka by insight, there are Asavas which should 
be abandoned by subjugation, there are Asavas 
which should be abandoned by right use, there are 
Asavas which should be abandoned by endurance, 
there are Asavas which should be abandoned by 
avoidance, there are Asavas which should be aban- 
doned by removal, there are Asavas which should 
be abandoned by cultivation. 


5. ‘And which, brethren, are the Asavas which 
should be abandoned by insight! ? 

‘In the first place, brethren, the ignorant uncon- 
verted man, who perceives not the Noble Ones, who 
comprehends not, nor is trained according to the 
doctrine of the noble ones ; who perceives not good 
men, who comprehends not, nor is trained according 
to the doctrine of good men; he neither understands 
what things ought to be considered, nor what things 
ought not to be considered; the things that ought 
not to. be considered, those he considers; and the 
things that ought to be considered, those he does 
not consider. 

6. ‘And which, brethren, are those things which 
he should not consider, which he nevertheless con- 
siders ? 

‘There are things which, when a man considers 
them, the Asava of Lust springs up within him, which 
had not sprung up before; and the Asava of Lust, 
which had sprung up, grows great; the Asava of 


1 Dassana. 


298 ALL THE ASAVAS. 


Life springs up within him, which had not sprung 
up before; and the Asava of Life, which had 
sprung up, grows great ; the Asava of Ignorance 
springs up within him, which had not sprung up 
before; and the Asava of Ignorance, which had 
sprung up, grows great. 

‘These are the things which ought not to be 
considered, things which he considers. 

7. ‘And which, brethren, are those things which 
should be considered, which he nevertheless does 
not consider ? 

‘There are things, brethren, which, when a man 
considers them, the Asava of Lust, if it had not 
sprung up before, springs not up within him; and 
the Asava of Lust, which had sprung up, is put away; 
the Asava of Life, if it had not sprung up before, 
springs not up within him; and the Asava of Life, 
which had sprung up, is put away; the Asava of 
Ignorance, if it had not sprung up before, springs 
not up within him; and the Asava of Ignorance, 
which had sprung up, is put away. 

‘These are the things which ought to be con- 
sidered, things which he does not consider. 

8. ‘It is by his consideration of those things, 
which ought not to be considered; and by his non- 
consideration of those things, which ought to be 
considered, that Asavas arise within him which had 
not sprung up; and Asavas which had sprung up, 
grow great.’ 


9. ‘Unwisely doth he consider thus: 

‘“ Have I existed during the ages that are past, 
or have I not? What was I during the ages that 
are past? How was I during the ages that are 
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past? Having been what, what did I become in the 
ages that are past? Shall I exist during the ages of 
the future, or shall I not? What shall I be during 
the ages of the future? How shall I be during the 
ages of the future? Having been what, what shall 
I become during the ages of the future ?” 

‘Or he debates within himself as to the present: 
“Do I after all exist, or am I not? How am/? 
This is a being; whence now did it come, and 
whither will it go?” 

10. ‘In him, thus unwisely considering, there 
springs up one or other of the six (absurd) notions}. 

‘As something true and real he gets the notion, 
‘“T have a self!” 

‘As something true and real he gets the notion, 
“T have not a self!” 

‘As something true and real he gets the notion, 
‘‘ By my self, I am conscious of my self!” 

‘As something true and real he gets the notion, 
“By myself I am conscious of my non-self!” 

‘Or, again, he gets the notion, “ This soul of mine 
can be perceived, it has experienced the result of 
good and evil actions committed here and there: 
now this soul of mine is permanent, lasting, eternal, 
has the inherent quality of never changing, and 
will continue for ever and ever!” 

11. ‘ This, brethren, is called the walking in delu- 
sion, the jungle of delusion 2, the wilderness of de- 
lusion, the puppet show of delusion, the writhing of 
delusion, the fetter of delusion. 

12. ‘ Bound, brethren, with this fetter of delusion, 


1 Khannam difthinam. 
9 Diffhi-gahanam, with allusion, doubtless, if the reading is 
correct, to gahazam. | 
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the ignorant unconverted man becomes not freed 
from birth, decay, and death, from sorrows, lamenta- 
tions, pains, and griefs, and from expedients —he 
does not become free, I say, from pain. 


13. ‘But the wise man, brethren, the disciple 
walking in the Noble Path, who perceives the noble 
ones; who comprehends, and is trained according to, 
the doctrine of the Noble Ones; who perceives good 
men, who comprehends, and is trained according to, 
the doctrine of good men; he understands both 
what things ought to be considered, and what things 
ought not to be considered—and thus understand- 
ing, the things that ought to be considered those he 
considers; and the things that ought not to be 
considered, those he does not consider. 

14. ‘And which, brethren, are those things which 
ought not to be considered, and which he does not 
consider ? . | 

‘There are things which, when a man considers 
them, the Asava of Lust springs up within him, which 
had not sprung up before; and the Asava of Lust, 
which had sprung up, grows great; the Asava of 
Life springs up within him, which had not sprung 
up before; and the Asava of Life, which had 
sprung up, grows great; the Asava of Ignorance 
springs up within him, which had not sprung up 
before; and the Asava of Ignorance, which had 
sprung up, grows great. 

‘These are the things which ought not to be con- 
sidered, things which he considers. 


1 That is, the practice of rites and ceremonies and the worship 
of Gods. 
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15. ‘And which, brethren, are those things which 
should be considered, and which he does consider ? 

‘There are things, brethren, which, when a man 
considers them, the Asava of Lust, if it had not 
sprung up before, springs not up within him; and 
the Asava of Lust, which had sprung up, is put away; 
the Asava of Life, if it had not sprung up before, 
springs not up within him; and the Asava of Life, 
which had sprung up, is put away; the Asava of 
Ignorance, if it had not sprung up before, springs not 
up within him; and the Asava of Ignorance, which 
had sprung up, is put away. 

‘These are the things which ought to be con- 
sidered, things which he does not consider. 

16. ‘It is by his not considering those things 
which ought to be considered, and by his con- 
sidering those things which ought not to be con- 
sidered, that Asavas which had not sprung up within 
him spring not up, and Asavas which had sprung up 
are put away. 

17. ‘He considers, “ This is suffering.” He con- 
siders, “This is’ the origin of suffering.” He con- 
siders, “ This is the cessation of suffering.” He 
considers, “This is the way which leads to the cessa- 
tion of suffering.” And from him, thus considering, 
the three fetters fall away—the delusion of self, 
hesitation, and the dependence on rites and cere- 
monies. | 

‘These are the Asavas, brethren, which are to be 
abandoned by insight. 


18. ‘And which are the Asavas to be abandoned 
by subjugation (samvar4) ? 
‘Herein, brethren, a Bhikkhu, wisely reflecting, 
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remains shut in by the subjugation of the organ of 
Sight. For whereas to the man not shut in by the 
subjugation of the organ of sight Asavas may arise, 
full of vexation and distress, to the man shut in by 
the subjugation of the organ of sight the Asavas, 
full of vexation and distress, are not. 

19. ‘ Wisely reflecting, he remains shut in by the 
subjugation of the organ of Hearing. For whereas 
to the man not shut in by the subjugation of the 
organ of hearing Asavas may arise, full of vexation 
and distress, to the man shut in by the subjugation 
of the organ of hearing the Asavas, full of vexation 
and distress, are not. 

20. ‘ Wisely reflecting, he remains shut in by the 
subjugation of the organ of Smell. For whereas to 
the man not shut in by the subjugation of the organ 
of smell Asavas may arise, full of vexation and dis- 
tress, to the man shut in by the subjugation of the 
organ of smell the Asavas, full of vexation and 
distress, are not. 

21. ‘ Wisely reflecting, he remains shut in by the 
subjugation of the organ of Taste. For whereas to 
the man not shut in by the subjugation of the organ 
of taste Asavas may arise, full of vexation and 
distress, to the man shut in by the subjugation of 
the organ of taste the Asavas, full of vexation and 
distress, are not. 

22. ‘Wisely reflecting, he remains shut in by the 
subjugation of the organ of Touch. For whereas to 
the man not shut in by the subjugation of the organ 
of touch Asavas may arise, full of vexation and 
distress, to the man shut in by the subjugation of 
the organ of touch the Asavas, full of vexation and 
distress, are not. 
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23. ‘ Wisely reflecting, he remains shut in by the 
subjugation of the organ of Mind. For whereas to 
the man not shut in by the subjugation of the organ 
of mind Asavas may arise, full of vexation and dis- 
tress, to the man shut in by the subjugation of 
the organ of mind the Asavas, full of vexation and 
distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by subjugation. 


24. ‘And which are the Asavas to be abandoned 
by right use?? 

‘Herein, brethren, a Bhikkhu, wisely reflecting, 
makes use of his robes for the purpose only of 
warding off the cold, of warding off the heat, of 
warding off the contact of gad-flies and mosquitoes, 
of wind and sun, and snakes; and of covering his 
nakedness”. 

25. ‘Wisely reflecting, he makes use of alms, not 
for sport or sensual enjoyment, not for adorning 
or beautifying himself, but solely to sustain the 
body in life, to prevent its being injured, to aid 
himself in the practice of a holy life—thinking the 
while, “Thus shall I overcome the old pain, and 
shall incur no new; and everywhere shall I be at 
ease, and free from blame.” 

26. ‘ Wisely reflecting, he makes use of an abode; 
only to ward off cold, to ward off heat, to ward off 
the contact of gad-flies and mosquitoes, of wind and 
sun, and snakes; only to avoid the dangers of the 
climate, and to secure the delight of privacy. 


1 Pasisevana., 


* Compare Dickson’s Kammavasa, p. 7, where the reading, 
however, is wrong. 
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27. ‘ Wisely reflecting, he makes use of medicine 
and other necessaries for the sick ; only to ward off the 
pain that causes injury, and to preserve his health. 

28. ‘For whereas, brethren, to the man not making 
such right use, Asavas may arise, full of vexation 
and distress; to the man making such right use, 
the Asavas, full of vexation and distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by right use. : 


29. ‘And which, brethren, are the Asavas to be 
abandoned by endurance’? 

‘Herein, brethren, a Bhikkhu, wisely reflecting, is 
patient under cold and heat, under hunger and 
thirst, under the contact of gad-flies and mosqui- 
toes, of wind and sun, and snakes; he is enduring 
under abusive words, under bodily suffering, under 
pains however sharp, rough, severe, unpleasant, dis- 
agreeable, and destructive even to life. 

30. ‘ For whereas, brethren, to the man who en- 
dureth not, Asavas may arise, full of vexation and 
distress; to him who endures, the Asavas, full of 
vexation and distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by endurance. 


31. ‘And which, brethren, are the Asavas to be 
abandoned by avoidance ? ? 

‘Herein, brethren, a Bhikkhu wisely reflecting, 
avoids a rogue elephant, he avoids a furious horse, 
he avoids a wild bull, he avoids a mad dog, a snake, 
a stump in the path, a thorny bramble, a pit, a 
precipice, a dirty tank or pool. When tempted to 


1 Adhivasana. 2 Parivaggana. 
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sit in a place where one should not sit, or to walk 
where one should not walk, or to cultivate the ac- 
quaintance of bad companions, he is skilled to shun 
the evil: and wisely reflecting he avoids that, as 
a place whereon one should not sit, that, as a place 
wherein one should not walk, those men, as com- 
panions that are bad. 

32. ‘For whereas, brethren, to the man who 
avoideth not, Asavas may arise, full of vexation 
and distress; to him who avoids, the Asavas, full of 
vexation and distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by avoidance. 


33. ‘And which, brethren, are the Asavas to be 
abandoned by removal? ? 

‘Herein, brethren, a Bhikkhu, wisely reflecting, 
when there has sprung up within him a lustful 
_ thought, that he endureth not, he puts it away, he 
removes it, he destroys it, he makes it not to be; 
when there has sprung up within him an angry 
thought, a malicious thought, some sinful, wrong dis- 
position, that he endureth not, he puts it away, he 
removes it, he destroys it, he makes it not to be. 

34- ‘For whereas, brethren, to the man who re- 
moveth not, Asavas may arise, full of vexation and 
distress; to him who removes, the Asavas, full of 
vexation and distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by removal. 


35. ‘And which, brethren, are the Asavas to be 
abandoned by cultivation ? ? 


1 Vinodana. 2 Bhavana. 
[11] X 
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‘1 Herein, brethren, a Bhikkhu, wisely reflecting, 
cultivates that part of the higher wisdom called 
Mindfulness, dependent on seclusion, dependent 
on passionlessness, dependent on the utter ecstasy 
of contemplation, resulting in the passing off of 
meu D Uceaics®: 

36. ‘He cultivates that part of the higher wisdom 
called Search after Truth, he cultivates that part of 
the higher wisdom called Energy, he cultivates that 
part of the higher wisdom called Joy, he cultivates 
that part of the higher wisdom called Peace, he 
cultivates that part of the higher wisdom called 
Earnest Contemplation, he cultivates that part of the 
higher wisdom called Equanimity—each dependent 
on seclusion, dependent on passionlessness, dependent 
on the utter ecstasy of contemplation, resulting in 
the passing off of thoughtlessness. 

37. ‘For whereas, brethren, to the man who cul- 
tivateth not, Asavas may arise, full of vexation and 
distress; to him who cultivates, the Asavas, full of 
vexation and distress, are not. 

‘These, brethren, are called the Asavas to be 
abandoned by cultivation. 


38. ‘And then when a Bhikkhu has by insight 
put away the Asavas to be abandoned by insight, 
and by subjugation has put away the Asavas to be 
abandoned by subjugation, and by right use has 
put away the Asavas to be abandoned by right use, 
and by endurance has put away the Asavas to be 
abandoned by endurance, and by avoidance has put 
away the Asavas to be abandoned by avoidance, 


1 Compare Mahf@parinibbana Sutta I, 9. 


SABBASAVA SUTTA. 307 


and by removal has put away the Asavas to be 
abandoned by removal, and by cultivation has put 
away the Asavas to be abandoned by cultivation— 
that Bhikkhu, brethren, remains shut in by the sub- 
jugation of the Asavas, he has destroyed that 
Craving Thirst, by thorough penetration of mind he 
has rolled away every Fetter, and he has made an 
end of Pain.’ 


39. Thus spake the Blessed One; and those 
Bhikkhus, glad at heart, exalted the word of the 
Blessed One. 


End of the Sabbdsava Sutta. 
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131. 

Agita, one of the Six Teachers, 106. 

Afiravati river, 167, 178. 

Alabaster, Mr., 141. 

Allakappa, name of a place, 132. 

Afara Kalama, teacher, 75-77. 

Ambagiama, near Vesili, 66. 

Ambalazt#ika, near Ragagaha, r2. 

Ambapi§li, the courtezan, 28. 

— entertains the Buddha, 30-32. 

Ananda’s sorrow and imperfection, 
95, 96. 

— his character, 97, 98, 118, 119. 

Ananda Ketiya, 66. 

Angels. See Tavatimsa. 

— called devata, 45. 
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— translation of, 295. 
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Aithaka, Vedic poet, 172. 


Bahuputta Ketiya, 40. 

Baptism, 1. 

Beal, the Rev. Samuel, 118, 255. 
Beluva, near Vesili, 34. 


Benares, 99. 

Benares muslin, 54, 92. 

Bhadda, convert at Nadika, 25, 26. 

Bhagu, a Vedic poet, 172. 

Bhanda-gama, near VesAli, 64, 66. 

Bharadvaga, a young Brahman, 168- 
170. 

— a Vedic poet, 172. 

Bhikkhu, meaning of, 5. 

Bhoga-nagara, near Vesili, 66. 
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162-165, 
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Brahmans, 160, 180-185. 
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Brahma-viharas, the four, 201, 273. 

Brick Hall, the, at Nadika, 24. 
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of, 27, 169. 
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— his last illness, 35. 

— date of death of the, xlviii. 

Buddhahood, how reached, 14. 
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Buddhas, past and future, 13, 97, 
104. 

— description of character of, 186. 

Buddhism, ancient summary of, 62, 
63. 

— another, 65. 

— central doctrine of, 143, 144. 

Buddhist era, date of, xlv—xlviii. 

Buddhists, modern sects of, 129. 

Bulis of Allakappa, a clan, 132. 

Burial rites, xl—xlv, 92. 

Burnouf, Eugéne, 50, 65, 75, 167. 
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Causation, chain of, 208. 

Cave dwellings, 56. 

Chetiyas, 4, 66. See Ketiya. 
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cease, XXXVI-Xxxix. 
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dhism? 165, 166. 

Clans, customs of, 3, 4. 

Cloth of gold, 80-82. 

— of Ben@res, 92. 

Conditions of the welfare of a com- 
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— the Four Noble, 64, 65. 

Confections (Samkhara), 242, 243. 

Council of Ragagaha, xii, xiii, xv. 

— of Patna, xiii. 

— of VesAli, xvii, xix. 

Cremation ceremonies, xl. 

Cunningham, General, 47, 263. 


Da Cunha, Mr., 140. 
Da Silva, the Rev. David, 211, 293. 
Dagaba, or tope, 93, 131-135. 
Dagabas, date of earliest, xvii. 
Dawn, as the Woman-Treasure of 
the King of Glory, 257. 
Deliverance, eight stages of, 51, 52. 
Delusion. See Ditthi. 
Destiny, result of actions, 25, 26. 
Devata, note on meaning of, 45. 
Dhamma, 62, 64, 117, 118. 
Dhamma-fakkhu, 82, 96, 119, 127, 


153. 
Dibba-éakkhu, 209, 218. 
Dipavamsa, xxii. 

Ditthi. See Asava. 

— six kinds of, in detail, 297. 
Divinations condemned, 196. 
Dona, a Brahman, 133, 134. 


Earth rests on water, 45. 
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Earthquake, occurrence of, 44. 
— eight causes of, 45-48. 
Elephant look, curious belief as to, 


64. 
Era, date of the Buddhist, xlv—xlviii. 
Esoteric doctrine, none in Bud- 
dhism, 36. 
Existence, cause of renewed, 6. 
Eye, epithet of the Buddha, 84. 
Eye of Truth. See Dhamma-4akkhu. 


Fairies of the earth, 18, 19, 45. 

Faith, reason, and works, t1. 

Fa Kheu Pi Hu, a Chinese work, 
117. 

Fausboll, Professor, 100. 

Feer, M. Léon, 139, 140. 

Fetters, the ten, 222, 307. 

— the first three, 299. 

Final perseverance of the saints, 26, 
27, 114. 

Fortune-telling, 197, 199. 

Foucaux, M., 139. 

Funeral ceremonies, xl—xlv. 


Gahazi, curious belief as to, 260. 

Gahapati, pater familias, 257, 258. 

Games of chance and skill, 193. 

Gandhfara, a city, 135. 

Gods, good men so called, 20, 21. 

Gogerly, the Rev. Samuel, 139, 144, 
150, 260, 

Gotama, name of the Buddha, 103, | 
104, 169. 

Gotama’s gate, 21. 

— own teaching, xx—xxli. 

Gotamaka Ketiya, 40. 

Great Decease, meaning of, xxxii. 

Grimblot’s ‘ Sept Suttas Pialis,’ 50. 


Gains (and see Nigantha), 1. 
Gambugama, near VesiAli, 66. 
Ganussoni, a Brahman, 167. 

Ghana, 115, 210, 212. 

— the four, in detail, 272. 


Hardy, the Rev. Spence, 129, 142, 
149. 

Hatthi-gama, near Vesali, 66. 

Hell, corresponding belief to, among 
the Buddhists, 17. 

Hindrances, the five, 182. 

Huth’s ‘Life of Buckle,’ quoted, 
164. 


Iddhi, 2, 40, 259. 
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Idealists, European and Puddhict 


49. 
[ekdagala, in Kosala, 167. 
Incarnation of the Buddha, 46, 47. 
Infinite feelings, the four, incumbent 
on the Buddhist, 201, 273. 
Isigili, Mount at Ragagaha, 56. 


Kakudha, convert at Nadika, 16, 25. 

Kakutthda river, 74. 

Kadsayana, one of the Six Teachers, 
106, 

Kalandaka-nivapa, 56. 

Kalinga, convert at Nadika, 25, 
26, 

Kalpa, an zon, 41. 

Ka/asoka, xvi. 

Karma, 84, 165, 214, 217, 271. 

Kassapa. See Pfirana-Kassapa and 
Maha- Kassapa. 

— a Vedic poet, 172. 

Katissabha, convert at Nadika, 25, 
26, 

Koliyas of Ramagama, a clan, 132. 

Konika = Agatasattu, 1. 

Kosambi, a great city, 99. 

Koftigama, near Patna, 23. 

Kuzika = Agatasattu, 1. 

Kusavatt, former name of Kusinara, 
100, 248. 

Kusinara, where the Buddha died, 
73, 100, 248. 

Kiisdgara Hall at Vesali, 59. 


Kakkavatti, ideal of, xviii-xx. 

Kampa, a city, 99. 

Xandragupta, xix. 

Kahki, a Brahman of Kosala, 167. 

Kkapala K etiya, 40, 58, 

Khandava Brahmans, 171. 

Khbandoka Brahmans, 171. 

Khanna, the penalty imposed upon, 
112. 

— attains Nirvana, 113. 

Kunda, the smith, of Pava, 70-73, 
83, 84. 

Kundaka, a mendicant, 82, 83. 


Lalita Vistara, quoted, 47, 75, 139, 
209, 216, 218, 251. 

Life, future, virtue inspired by hope 
of is impure, 10, 222. 

Light of the world, 89. 

Likksavis, of Vesali, 31, 131. 

Lineage of the Buddhist faith, 14. 

Love, duty of universal, 163. 


Love, the true path to union with 
God, 161. 

— how a Buddhist should love the 
world, 201, 273. 


Maddakuf&Ai at Ragagaha, 56. 

Maha-Kassapa, the great disciple, 
126-129. 

MahApades4, the four, 66-69. 

Mahavana, at Vesali, 59, 60. 

Makkhali, one of the Six Teachers, 
106, 

Makura-bandhana, shrine of the Mal- 
las, 124. 

Malalankara-vatthu, the, xvi, xxxii. 

Mallas of Kusinara, 121-135. 

— of Pava, 133, 135. 

Manasakara, in Kosala, 167, 168. 

Mandarava flowers from heaven, 124. 

Mara, 41, 53. 

Max Miiller, Professor, 105, 180, 
246. 

Milinda, king, xlviii. 

Mindful and thoughtful, 
of, 29, 38. 

Mirror of Truth, the so-called, 27. 

Monotheism, 164. 

Moriyas of Pipphalavana, a clan, 134, 
135. 

Morris, Dr. Richard, 29, 221, 293. 

Muhammadanism, 163. 


doctrine 


Nadika, near Patna, 24. 

Naga Thera, 46. 

Nagas, the race of, 135, 136. 

Nalanda, near Ragagaha, 12. 

Names (family, tribal, &c.), 1. 

Nanda, king of Magadha, xix. 

Nature of things, doctrine of, 59. 

Nera#gara, river, 53. 

Nigantha, founder of the Gains, 106. 

Nikata, convert at Nadika, 25, 26. 

Nirvaza, the Brethren not to be 
satisfied till they have attained, 


7: 

— perception of, due to earnest 
thought, 9. 

— attainment of, dependent on one- 
self, 38. 

— consists of the seven jewels of 
the Law, 62. 

— is the rooting out of lust, bitter- 
ness, and delusion, 84. 

— the Supreme Goal of the higher 
life, 110. 

— how the gods can attain to it, 163. 
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Nirvaza, emancipation of heart and 
mind, 218. 

— is the cessation of the Saskhiaras, 
241. 

— is one side of Arahatship, 243. 

Nissanhka Malla, xlv. 

Nivarana, hindrances, 182. 

Noble Ones, the, 182, 272, 295, 298. 

Nymphs included under devata, 45. 


Oldenberg, Dr., xi, 139. 
Opasada in Kosala, 167. 
Order, the Buddhist, description of, 


27. 


Parables :— 
The city guard and the cat, 14. 
Blind leading the blind, 173. 
The man in love, 175. 
The staircase up to nothing, 177. 


Praying to the further bank,179. 
The man bound onthe bank,1 80, 


The man veiled onthe bank, 182. 
The skilful musician, 201, 270. 
The hen and her chickens, 233. 

Patigfa-samuppada, 209. 

Patimokkha, quoted, ror. 

— referred to, 188, 210. 

Patna. See Pataliputta. 

Paraligama, on the Ganges, 15-22. 

_Pataliputta, prophecy concerning, 
xv, 18. 

Pav4, last journey of the Buddha to, 
70. 

Pavarika, grove at Nalanda, 12. 

Penetrability of matter, 214. 

Pentecost, day of, 141. 

Pilgrimage, the four places of, go. 

Pipphalavana, name of a place, 134. 

Pischel, Professor, 75, 102. 

Pitaka, lateness of the word, 67. 

Pitakas and the New Testament, 
165, 166. 

Pokkharasati, a Brahman, 167. 

Positions of mastery, the eight, 49, 50. 

Probation before entering the Order, 
109. 

Pubbe-nivasa-#ana, 209, 215. 

Public assemblies of a clan, 3. 

Pukkusa, the young Mallian, 75-82. 

— name of a caste, 75. 

Piiraza-Kassapa, one of the Six 
Teachers, 106. 


Ragagaha, 1-12, 56, 99. 
Ramagama, 132, 135. 
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Rapti river, 167. 

Realists, European and Buddhist, 49. 
Rebirth, four kinds of, 25, 26. 

Rest house, public, in a village, 15, 25. 
Ritualism condemned, 10. 

— various kinds of, 199. 

Robbers’ Cliff, 56. 


Sabbath day, the Buddhist, 251. 

Sahaka, a Bhikkhu, 163. 

Sakadagamin, 25, 26. 

Saketa, a town, 99. 

Sakka, king of the gods, 113,142,264. 

Sakyas, the clan, 131. 

Sala trees, the twin, 85. 

Sa/ba, native of Nadika, 25. 

— the Thera, 164.° 

Samadhi, 11, 145. 

Samama-brahmans, 105. 

Samson and sun-myths, 245. 

Samgharakkhita Thera, story of, 46. 

Samkhiaras, the Confections, 242. 

Samyaganas, the ten, 222. 

Santuttha, convert at Nadika, 25. 

Sagigaya, one of the Six Teachers, 
106. 

Sa##a, sevenfold, 9. 

Sappasondika Cave at Ragagaha, 56. 

Sarandada, name of a shrine, 4, 40. 

Sariputta, 1, 12-14. 

Satippafrhana, 14, 29, 38. 

Sattambaka Ketiya, 40. 

Sattapanni Cave at Ragagaha, 56. 

Savatthi, on the Rapti, 99, 167, 168. 

Senart’s ‘Légende du Bouddha,’ xix, 


245. 

Service Hall, 5, 60. . 

Service, religious, how conducted 
among Buddhists, 16—18. 

Seven classes of gods, 154. 

Seven conditions of welfare, 2-7. 

Seven jewels of the Law, 29, 61-63. 

Seven sacred places at Ragagaha, 
56, 57. 

Seven sacred places at Vesili, 40, 58. 

Seven Treasures of a king of kings, 
63, 251. 

Seven wondrous gems, 249. 

Sevenfold higher wisdom, 9,14, 211. 

Shows of various kinds, 192. 

Silas, the three, 188-200. 

Sitavana, grove, 56. 

Sorrow, cause of, &c., 23, 24. 

Soul, early Buddhist doctrine as to, 
162, 165, 299. 


Spells, 196, 199. 
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Spirits. See Devata. 

Spiritualism, 208. 

Storehouse of waters beneath the 
earth, 130. 

Subhadda, the barber, xi, 127. 

— the last convert, 103-111. 

— convert at Nadika, 25, 26. 

Subhadda, the Queen of Glory, 240, 
241, 276. 

Subhfiti Unnansé, xxxi. 

Sudatta, convert at Nadika, 25. 

Sugata, convert at Nadika, 25. 

Sukhavativyfiha, quoted, 246, 249. 

Sunidha, minister, 18, 19, 21. 

Sun-myths, 244, 245. 

Susundga, xvi. 


Tapoda, grove at Ragagaha, 56. 

Taranatha, quoted, xix. 

Tarukkha, a Brahman, 167. 

T.avatimsa angels, 18, 32. 

Tevigga-vakkhagotta Sutta, 159, 209. 

Textile fabrics of various kinds, 193. 

Theism, 163. 

Thirst, or craving. See the Noble 
Truths, 

Thirty-Three, the Great. 
vatissa. 

Thunder-cloud, name of the sun- 
horse, 255, 274. 

Thfipa. See Dagaba. 

Tittiriya Brahmans, 171. 

Todeyya, a Brahman, 167. 

Tope. See Dagaba. 

Transfiguration of the Buddha, 82. 

Truth, nature of the Buddhist, 27. 

Truths, the Four Noble, 23, 24, 
148-150. 

Tudigama, in Kosala, 168. 

Tuttha, convert at Nadika, 25, 26. 


See T4- 


Udena Ketiya, 40. 

Ukkattha, in Kosala, 168. 
Upatissa = Sariputta, 1. 
Upavana, a mendicant, 87, 
Upavattana, at Kusinara, 85. 


Uposatha, the Sabbath day, 251. 
— name of the solar elephant, 254. 
Uttara-sisakam, 85. 


Vaggians, 1-4. 

Valahaka, name of the sun-horse, 
255, 274. 

Vamadeva, Vedic poet, 172. 

Vamaka, Vedic poet, 172. 

Vanishing away, 21, 22, 118. 

Vasettha, a young Brahman, 168- 
203. 

— a Vedic poet, 172. 

Vasetthas, epithet of the Mallas, r21. 

Vassa, season of, 34. 

Vassakara, Brahman, 2-4, 18, 19, 21. 

Vebhara Mount, at Ragagaha, 56. 

Vedehi-putto, 1. 

Vedic images adopted by the Bud- 
dhists, 141, 245. 

Vedic poets, 172. 

Veluriya, a kind of gem, 256. 

Vesali, xvi, 28, 40, 58, 64. 

Vessadmitta, a Vedic poet, 172. 

Vethadipa, a Brahman village, 132. 

Videha, 1. 

Vimokkhi, the eight, 51, 52, 213. 

Virtue, description of Buddhist, ro. 

Vissakamma, the god (Vulcan), 265. 

Vulture’s Peak, 1, 55. 


Wheel of the Law, 140, 141, 153. 

Wisdom, the sevenfold higher, 9. 

— its details, 306. 

— possessed by the Buddhas, 14. 

Witchcraft, 208. 

Women, 43, 53, 91, 98, 103, 257. 

Word of the Buddhas enduring for 
ever, 233. 

Writing, introduction of into India, 
Xxli. 


Yamataggi, a Vedic poet, 172. 
Yatramullé Unnansé, xxxi. 


Zoysa, Mudaliyar de, xxxi. 
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ADDENDA ET CORRIGENDA. 


Maha-parinibbana Sutta I, 23, 24. The ‘nobles’ (khattiyas) 
should come before the ‘ Brahmans,’ as in III, 21, and in the 
Tevigga Sutta I, 19. The sentiment of I, 24 recurs in a passage 
given by Mr. Beal from the Chinese in the ‘Indian Antiquary,’ 
IV, 96. 

— II, 31. ‘Went out from the monastery’ (vihaéra). There is no 
mention of a vihara in the previous sections. The follow:ng con- 
versation seems therefore to have been originally recorded in 
some other connection. 

— III, 20. Add at the end, ‘These, Ananda, are the eight causes, 
proximate and remote, of the appearance of a mighty earth- 
quake.’ 

— V, 10 (note p. 88). The passage here quoted from Buddhaghosa, 
about angels on the point of a gimlet, recurs in the Anguttara 
Nikaya, Duka Nipata. 

— V, 52. The words ‘who was not a believer’ should be in brackets. 
They are inserted to give the full force of the word paribbagako, 
as the translation ‘mendicant’ might convey the impression that 
Subhadda was a Buddhist mendicant. 

— VI, 26. Compare Gataka I, 60, line 17. 
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INTRODUCTION. 


THE translator of the Satapatha-brahmama can be under 
no illusion as to the reception his production is likely to 
meet with at the hand of the general reader. In the whole 
range of literature few works are probably less calculated 
to excite the interest of any outside the very limited 
number of specialists, than the ancient theological writings 
of the Hindus, known by the name of Brahmavzas. For 
wearisome prolixity of exposition, characterised by dog- 
matic assertion and a flimsy symbolism rather than by 
serious reasoning, these works are perhaps not equalled 
anywhere; unless, indeed, it be by the speculative vapour- 
ings of the Gnostics, than which, in the opinion of the learned 
translators of Irenzus, ‘nothing more absurd has probably 
ever been imagined by rational beings?!.’ If I have, never- 
theless, undertaken, at the request of the Editor of the 
present Series, what would seem to be a rather thankless 
task, the reason will be readily understood by those who 
have taken even the most cursory view of the history of 
the Hindu mind and institutions. 

The Brahmazas, it is well known, form our chief, if not 
our only, source of information regarding one of the most 
important periods in the social and mental development 
of India. They represent the intellectual activity of a 
sacerdotal caste which, by turning to account the religious 
instincts of a gifted and naturally devout race, had succeeded 
in transforming a primitive worship of the powers of nature 
into a highly artificial system of sacrificial ceremonies, and 
was ever intent on deepening and extending its hold on 
the minds of the people, by surrounding its own vocation 
with the halo of sanctity and divine inspiration. A com- 
plicated ceremonial, requiring for its proper observance and 


? A. Roberts and W. A. Rambaut, The Writings of Irenzeus, vol. i. p. xv. 
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consequent efficacy the ministrations of a highly trained 
priestly class, has ever been one of the most effective means 
of promoting hierarchical aspirations. Even practical Rome 
did not entirely succeed in steering clear of the rock of 
priestly ascendancy attained by such-like means. There, 
as elsewhere, ‘tht neglect or faulty performance of the 
worship of each god revenged itself in the corresponding 
occurrence; and as it was a laborious and difficult task 
to gain even a knowledge of one’s religious obligations, the 
priests who were skilled in the law of divine things and 
pointed out its requirements—the jontifices—could not 
fail to attain an extraordinary influence’.’ The catalogue 
of the duties and privileges of the priest of Jupiter 
might well find a place in the Talmud. ‘The rule— 
that no religious service can be acceptable to the gods, 
unless it be performed without a flaw—was pushed to 
such an extent, that a single sacrifice had to be repeated 
thirty times in succession on account of mistakes again and 
again committed; and the games, which formed part of 
the divine service, were regarded as undone, if the pre- 
siding magistrate had committed any slip in word or deed, 
or if the music even had paused at a wrong time, and so 
had to be begun afresh, frequently for several, even as 
many as seven, times in succession?.’ Great, however, as 
was the influence acquired by the priestly colleges of Rome, 
‘it was never forgotten—least of all in the case of those 
who held the highest position—that their duty was not to 
command, but to tender skilled advice*,” The Roman 
statesmen submitted to these transparent tricks rather from 
considerations of political expediency than from religious 
scruples; and the Greek Polybius might well say that 
‘the strange and ponderous ceremonial of Roman religion 
was invented solely on account of the multitude which, as 
reason had no power over it, required to be ruled by signs 
and wonders*,’ 

The devout belief in the efficacy of invocation and sacri- 


1 Mommsen, History of Rome, translated by W. P. Dickson, vol. i. p.181. 
3 Ibid. vol. ii. p. 400. 5 Ibid. vol.i. p. 179. * Ibid. vol. iii. p. 455. 
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ficial offering which pervades most of the hymns of the 
Rig-veda, and which may be assumed to reflect pretty 
faithfully the religious sentiments of those amongst whom 
they were composed, could not but ensure to the priest, 
endowed with the gift of sacred utterance, a considerable 
amount of respect and reverence on the part of the people. 
His superior culture and habitual communion with the 
divine rulers of the destinies of man would naturally entitle 
him to a place of honour by the side of the chiefs of clans, 
or the rulers of kingdoms, who would not fail to avail them- 
selves of his spiritual services, in order to secure the favour 
of the gods for their warlike expeditions or political under- 
takings. Nor did the Vedic bard fail to urge his claims on 
the consideration and generosity of those in the enjoyment 
of power and wealth. He often dwells on the supernatural 
virtues of his compositions and their mysterious efficacy in 
drawing down divine blessings on the pious worshipper. 
In urging the necessity of frequent and liberal offerings to 
the gods, and invoking worldly blessings on the offerer, the 
priestly bard may often be detected pleading his own cause 
along with that of his employer, as Kazva does when he 
sings (Rig-veda VIII, 2, 13), ‘Let him be rich, let him be 
foremost, the bard of the rich, of so illustrious a Maghavan ! 
as thou, O lord of the bay steeds!’ Though the Dana- 
stutis, or verses extolling, often in highly exaggerated terms, 
the munificence of princely patrons, and generally occurring 
at the end of hymns, are doubtless, as a rule, later additions, 
they at least show that the sacerdotal office must have been, 
or must gradually have become during this period, a very 
lucrative one. 

Although there is no reason to suppose that the sacrificial 
ceremonial was in early times so fully developed as some 
scholars would have us believe, the religious service would 
seem to have been already of a sufficiently advanced nature 
to require some kind of training for the priestly office. In 
course of time, while the collection of hymns were faithfully 


1 Maghavan, the mighty or bountiful, is a designation both of Indra and 
the wealthy patron of priests. Here it is evidently intended to refer to both. 
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handed down as precious heirlooms in the several families, 
and were gradually enriched by the poetical genius of 
succeeding generations, the ceremonial became more and 
more complicated, so as at last to necessitate the distribution 
of the sacerdotal functions among several dictinct classes 
of priests. Such a distribution of sacrificial duties must 
have taken place before the close of the period of the 
hymns, and there can be little doubt that at that time the 
position of the priesthood in the community was that of 
a regular profession, and even, to some extent, a hereditary 
one!. A post of peculiar importance, which seems to go 
back to avery early time, was that of the Purohita (literally 
‘praepositus’), or family priest to chiefs and kings. From 
the comparatively modest position of a private chaplain, 
who had to attend to the sacrificial obligations of his master, 
he appears to have gradually raised himself to the dignity 
of, so to say, a minister of public worship and confidential 
adviser of the king. It is obvious that such a post was 
singularly favourable to the designs of a crafty and am- 
bitious priest, and must have offered him exceptional oppor- 
tunities for promoting the hierarchical aspirations of the 
priesthood 2, | 
In the Rig-veda there is, with the single exception of the 
- Purusha-sikta, no clear indication of the existence of caste 
in the proper, Brahmanical sense of the word. That in- 
stitution, we may assume, was only introduced after the 
Brahmans had finally established their claims to the highest 


1 See J. Muir, Original Sanskrit Texts, I, p. 239 seq. 

* See Max Miiller, History of Ancient Sanskrit Literature, p. 485 seq.; A. 
Weber, Indische Studien, X, 31 seq. In Rig-veda IV, 50, 8, Vimadeva is made 
to say, ‘ That king alone, with whom the Brahman walks in front (pfirva eti), 
lives well-established in his house; for him there is ever abundance of food ; 
before him the people bow of their own accord.’ If Grassmann was right in 
excluding verses 7-11 as a later addition, as I have no doubt he was (at least 
with regard to verses 7-9), these verses would furnish a good illustration of the 
gradually increasing importance of the office of Purohita. Professor Ludwig 
seems to take the verses 7-11 as forming a separate hymn; but I doubt not 
that he, too, must consider them on linguistic grounds, if on no other, as con- 
siderably later than the first six verses. The fact that the last pada of the sixth 
verse occurs again as the closing formula of the hymns V, 55; VIII, 40; and 
X, 121 (though also in VIII, 48, 13, where it is followed by two more verses) 
seems to favour this view. 
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rank in the body politic; when they sought to perpetuate 
their social ascendancy by strictly defining the privileges 
and duties of the several classes, and assigning to them 
their respective places in the gradated scale of the Brahma- 
nical community. The period during which the main body 
of the Vedic hymns was composed, in the land of the seven 
rivers, seems to have been followed by a time of wars and 
conquests. from the literary products of the succeeding 
period we can see that the centre of the Aryan civilisation 
had in the meantime shifted from the region of the Sindhu 
(Indus) to that of the Yamuna (Jumna) and Ganhgé. As 
the conquered districts were no doubt mainly occupied by | 
aboriginal tribes, which had either to retire before their 

ryan conquerors, or else to submit to them as Sifdras, 
or serfs, it seems not unnatural to suppose that it was from 
a sense of the danger with which the purity of the Brahma- 
nical faith was threatened from the idolatrous practices of 
the aboriginal subjects, that the necessity of raising an 
insurmountable barrier between the Aryan freeman and 
the man of the servile class first suggested itself to the 
Brahmans. As religious interests would be largely involved 
in this kind of class legislation, it would naturally call into 
play the ingenuity of the priestly order; and would create 
among them that tendency towards regulating the mutual 
relations of all classes of the community which ultimately 
found its legal expression, towards the close of this period, 
in the Dharma-sitras, the prototypes of the Hindu codes 
of law. 

The struggle for social ascendancy between the priesthood 
and the ruling military class must,in the nature of things, have 
been of long duration. In the chief literary documents of 
this period which have come down to us, viz. the Yagur-veda, 
the Brahmazas, and the hymns of the Atharva-veda some 
of which perhaps go back to the time of the later hymns 
of the Xzk, we meet with numerous passages in which the 
ambitious claims of the Brahmans are put forward with 
singular frankness, The powerful personal influence exer- 
cised by the Purohitas, as has already been indicated, 
seems to have largely contributed to the final success of the 
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sacerdotal order. Thus we read in the Aitareya-brahmaza 
VIII, 24-25, ‘ Verily, the gods do not eat the food offered 
by the king who is without a Purohita: wherefore let the 
king, who wishes to sacrifice, place a Brahman at the head 
(puro adhita)....’ ‘Now Agni Vaisvanara, who is pos- 
sessed of five destructive weapons, is the same as the 
Purohita. With them he constantly surrounds (protects) 
the king, even as the ocean surrounds the earth: the king- 
dom of such a ruler is undisturbed. His vital breath deserts 
him not before the (full term of) life, but he lives to old 
age, and attains to the full measure of life: he dies not 
(and is not born) again, whosoever possesses such a wise 
Brahman for his Purohita, for the guardian of his realm.’ 
And again, in the Atharva-veda ITI, 19, ‘May this prayer 
of mine be accomplished ; may perfect vigour and strength, 
may perfect, unceasing, and victorious power accrue to those 
whose Purohita I am. I perfect their kingdom, their 
might, their vigour, their strength. With this oblation 
I cut off the arms of their°enemies .... Go forth, ye men, 
and conquer; may your arms be terrible! ye sharp-shafted, 
smite the weak-bowed ; ye of terrible weapons and terrible 
arms, (smite) the feeble! when discharged, fly forth, O 
arrow, sped by prayer; vanquish the enemies; rush forward 
and slay all the best of them; let not one of them escape?.’ 
The question as to how the Brahmans ultimately succeeded 
in overcoming the resistance of the ruling class receives 
but little light from the contemporaneous records. Later 
legendary accounts of sanguinary struggles between the 
two classes, and the final overthrow, and even annihilation, 
of the Kshatriyas can hardly deserve much credence. At 
best they seem to contain some small kernel of historical 
fact. Perseverance and tenacity of purpose were probably 
the chief means by which the Brahmans gained their ends. 
Not unfrequently, too, kings may have lent their countenance 
to the aspirations of the priesthood, as calculated to counter- 
act the unruly spirit and ambitious designs of the military 
order. We certainly meet with not a few instances of kings 


1 Cf, J. Muir, Original Sanskrit Texts, I, p. 283. 


~ INTRODUCTION. XV 


figuring as the patrons of learned Brahmans. As the old 
hymns were gradually assuming the character of divinely 
inspired utterances, additional matter might occasionally 
find its way into them, almost unconsciously, which more 
adequately expressed the actual scope of the aspirations 
of their priestly depositaries. That many such additions 
must have been made to the old hymns, prior to the age 
of diaskeuasts and exegetes, cannot be doubted. 

Another, even more important, source of strength to the 
sacerdotal order was the sacrifice. The more complicated 
the ceremonial, the greater the dependence of the lay wor- 
shipper on the professional skill of the priests; and the 
greater the number of priests required for the proper per- 
formance of these ceremonies, the larger the gains derived by 
the priesthood generally from this kind of occupation. What 
more natural, therefore, than that the highest importance 
should have been ascribed to these performances, and an 
ever-increasing attention bestowed on the elaboration of 
the ceremonial. From clear indications in not a few hymns 
of the Rig-veda it appears, as has already been remarked, 
that a distribution of the sacrificial functions among different 
classes of priests had taken place before the final redaction 
of that collection. As to the time when such a step may 
have become necessary for the due performance of sacri- 
fices, this is a question which will probably never be 
decided. The sacrifice is an old Indo-Iranian, if not Indo- 
Germanic, institution. Some of the chief Indian sacrifices 
undoubtedly go back, in some form or other, to the 
common Indo-Iranian period, notably the Soma-sacrifice, 
and, if we may judge from the coincidence of name between 
the A4pri-hymns! and the Afri-g4n of the Parsi ritual, the 
animal sacrifice. 

As regards the third great division of Indian sacrifices, 
the haviryag#as (or offerings of milk, butter, grain-food, 
and similar materials), of which the present volume treats, 
we have hardly any evidence to fall back upon. It is, 


1 See Haug’s Essays, p. 241; Max Miiller, History of Ancient Sanskrit 
Literature, p. 463 seq. 


XVI SATAPATHA-BRAHMANA, 


however, highly probable that these sacrifices also reach 
at all events far back into the Vedic antiquity. Perhaps 
the careful preservation of the pravara-lists’, or lists of 
ancestors required at the ish/i, the normal form of offering 
which underlies the haviryagifias, might he adduced in 
favour of the antiquity of the latter. This, however, is a 
point which requires further investigation. Neither has the 
last word been spoken regarding the traditional arrange- 
ments of the hymns. It is well known that the majority of 
the single collections of which the first seven Mazdalas 
(and to some extent those of the tenth) are made up, 
begin with hymns addressed to Agni, which, as a rule, are 
followed by hymns addressed to Indra. These, again, are 
in many cases followed by hymns to the Visve Devas (and 
Maruts)2, Now, in the later dogmatic literature we find the 
three Aryan castes, the Brahman, the Kshatra, and the Vis, 
identified with Agni, Indra, and the Visve Devas (all the 
gods, or, as a special class, the All-Gods)* respectively. This 
identification is a very natural.one. Agni, the sacrificial 
fire, the bearer of oblations and caller of the gods, is, like 
the priest, the legitimate mediator between God and man. 
Penetrating brilliance (tegas) and holy lustre (varéas) are 
the common attributes of the Brahman. Again, Indra, the 
valiant hero, for ever battling with the dark powers of the 
sky, is a not less appropriate representative of the knightly 
order. According to Professor Roth, this truly national 
deity of the Vedic Aryans would seem to have superseded 


1 See the present volume, p. 115 note. 

2 See Max Miiller, History of Ancient Sanskrit Literature, p. 461 seq. 

3 See especially Taitt.S. VII, 1,1, 4.5; Weber, Ind. Stud. X, pp. 8, 26. In 
Sat. Br. II, 4, 3, 6. 7, Indra and Agni are identified with the Kshatra (? power 
in general) and the Visve Devaé with the Vis. Sometimes Brihaspati or Brah- 
manaspati, the lord of prayer or worship, takes the place of Agni, as the 
representative of the priestly dignity (especially Taitt. S. IV, 3, 10, 1-3; Vag. 
S. 14, 28-30); and in several passages of the Rik this god appears to be 
identical with, or at least kindred to, Agni, the purohita and priest (see 
Max Miiller, Translation of Rig-veda, I, 77; J. Muir, Original Sanskrit 
Texts, V, p. 272 seq.) In Rig-veda X, 68, 9, where Brihaspati is said to have 
found (avindat) the dawn, the sky, and the fire (agni), and to have chased away 
darkness with his light (arka, sun), he seems rather to represent the element of 
light and fire generally (das Ur-licht, cf. Vag. S. IX, 10-12). In the second 
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the older Indo-Iranian god Trita’, and to have gradually 
encroached on the province of Varu#za, who perhaps 
was originally one of the highest deities of the Aryan 
(Indo-Germanic) pantheon. The warlike chiefs and clans- 
men evidently saw in Indra a more congenial object of 
their adoration. It can scarcely be without significance 
that of all the Vedic Aishis, Vasishtha, the priest par 
excellence, has ascribed to him by far the greatest number 
of hymns addressed to Varusa (and Mitra-Varuma), while 
there is not a single hymn to Varuva in the family 
collection of the royal Azshi Visvamitra, whose religious 
enthusiasm is divided almost exclusively between Agni, 
Indra, and the Visve Devas. Lastly, the identification of 
the common people with a whole class of comparatively 
inferior deities would naturally suggest itself. Hence we 
also find the Maruts?, the constant companions and help- 
mates of Indra, the divine ruler, employed in a similar 


Mandala the hymns to Brihaspati are placed immediately after those to Agni 
and Indra. Though the abstract conception represented by this deity may 
seem a comparatively modern one, it will by no means be easy to prove from 
the text of the hymns addressed to him, that these are modern. It would 
almost seem as if two different tendencies of adoration had existed side by side 
from olden times; the one, a more popular and sensuous one, which, in Vedic 
times, found its chief expression in Indra and his circle of deities; and the 
other, a more spiritual one, represented originally by Varuna (Mitra, &c.; cf., 
however, Sat. Br. IV, 1, 4, 1-4), and in Vedic times, when the sacerdotal element 
more and more asserted itself, by Brihaspati, and especially by Agni. The identi- 
fication of this god with the priestly office was as happy as it was natural; for 
Agni, the genial inmate of every household, is indeed vaisvanara, the friend 
of all men. Shadowy conceptions, such as Brthaspati and Brahman, on the other 
hand, could evoke no feelings of sympathy in the hearts of the people generally. 
Of peculiar interest, in this respect, are the hymns in which Agni is associated 
with Indra (see Max Miiller’s Science of Language, Second Series, p. 4953 
J. Muir, Original Sanskrit Texts, V, pp. 219, 220), and the passages in which Agni 
has ascribed to him functions which legitimately belong to Indra; viz. the 
slaying of Vritra and destruction of the enemies’ cities. The mutual relation 
of Indra and Varuna has been well discussed in Dr. Hillebrandt's treatise ‘ Va- 
ruza and Mitra,’ p.97 seq. It is most concisely expressed by Vasishtha, Rig-veda 
VII, 83, 9, ‘ The one (Indra) slays the enemies in battles; the other (Varuna) 
ever defends the ordinances.’ 

' See the present volume, p. 48 note; R. Roth, Zeitsch. der D. M. G,, VI, 
P- 73 8€q- 

* The Maruts are identified with the visah, or clans, in Sat. Br. II, 5, 1,12; 
3,24; 27; 35, etc. In Sankh. 16,17, a-4 the heaven of the Maruts is assigned 
to the Vaisya (Ind. Stud. X, p. 26). 
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sense. The identification of the Vis with the Visve DevaZ, 
which ultimately obtained, was probably determined chiefly 
by etymological considerations. 

The same triad of divinities, as representative of the 
mutual relations of the social grades of the Aryan com- 
munity, is repeatedly met with in the sacrificial ritual, and 
especially in its dogmatic exposition. This identification 
finds its most complete expression in the well-known 
passages of the Taittiriya-sashita (VII, 1,1, 4-5) and the 
Taudya-brahmama (VI, 1, 6-11)!. According to these 
authorities, Pragapati, the lord of creatures, created from 
his mouth the Brahmaza, together with Agni, the tri- 
vrit stoma, the gayatri metre (and the rathantara siman 
and he-goat, according to the first source; or the spring, 
according to the other). From his breast and arms he 
created the Raganya, together with Indra, the pavka- 
dasa stoma, the trishtubh metre (and the brzhat s4man, 
and the ram; or the summer respectively). From the 
middle part of his body he created the Vais ya, together 
with the Visve Deva4, the saptadasa stoma, the gagati metre 
(and the vairdpa saman, and the kine; or the rainy season 
respectively). Finally, from his feet he created the Sidra, 
together with the ekaviszsa stoma and the anushfubh metre 
(and the vairaga sdman and the horse, according to the 
Taitt. S.), but no deity, and no season. In accordance 
with these speculations, single objects of those here enume- 
rated -are frequently found elsewhere identified with their 
respective deities and castes. On the same principle, the 
three savanas, or morning, mid-day, and evening libations? 
at the Soma-sacrifice, as well as the first three days of the 


1 See Weber, Ind. Stud. X, p. 8. 

2 In Ath.-veda IX, 1, 11, the three savanas are assigned to the Asvins, Indra- 
Agni, and the Ribhus (cf. Ait. Br. VI, 12) respectively; and in another passage of 
the same collection, VI, 47, 1, to a. Agni; b. the Visve Devak, Maruts and Indra; 
and c. the Bards (kavi). In Vag. S. XIX, 26, also, the morning libation is 
assigned to the Asvins (?.as the two Adhvaryus of the gods, cf. Sat. Br. I, 1, 2,17; 
IV, 1, 5,15; Ait. Br. I, 18); but in Taitt. S. II, 2, 3,1; Ait. Br. ITI, 13; Sat. 
Br. II, 4, 4,12; IV, 2, 4, 4-5 they are referred to Agni, Indra, and the Visve 
Devas respectively. See, also, Sat. Br. IV, 3, 5, 1, where the Vasus (related to 
Agni III, 4, 2, 1; VI, 1, 2, 10), Rudras, and Roityas (cf. VI, 1, a, 10, and 
Ait. Br. ITI, 13) are connected with the three libations. 
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Dvadasaha', are generally assigned to Agni, Indra, and the 
Visve Devad respectively. If in the ekadasini, or traditional 
order of eleven victims that have to be immolated at the 
Soma-sacrifice, the victim sacred to Agni is placed first, 
while those to the Visve Deva# and to Indra only come 
sixth and seventh respectively, we have probably to assume 
that this order was too firmly established (just as the 
so-called Apri-hymns are) by long usage to have been 
easily altered; the more so as the privileged position of 
the sacerdotal class was not thereby affected. 

At the haviryagfas not less prominent a place is assigned 
to the divine yepresentatives of the two leading classes. 
The first oblation at every ishf#i belongs to Agni. The 
second oblation at the new-moon sacrifice is offered 
either to Indra, or to Indra* and Agni; at the full-moon 
sacrifice, to Agni and Soma, the latter of whom consti- 
tutes Indra’s chief source of strength. Indra also plays an 
important part at the Seasonal offerings which indeed, 
according to the dogmatic, and by no means improbable, 
explanation of the Brahmamas, are performed with special re- 
ference to Indra’s struggle with V7ztra, the demon of drought. 
At the Agny-upasth4na, or worship of the fires, which suc- 
ceeds the Agnihotra, the first prayer is addressed to Agni, 
the second to Indra and Agni*. Indeed, while Agni appears 
everywhere as the Purohita, the ‘yagfiasya deva ritvik,’ or 
divine priest of the sacrifice, Indra is the god of sacrifice‘, 
the Maghavan, or munificent patron of the priest. 

From these indications it would appear far from impro- 
bable that the arrangement of the hymns in which the 
collections of the Rig-veda were finally handed down, was 
intended, as far as the leading deities are concerned, to 


1 See, for instance, Ait. Br. IV, 29; 31; V,1. 

3 The special oblations of the offering of first-fruits consist of a rice-cake 
to Indra and Agni, and a pap of rice-grains to the Visve Deva. 

3 See Vag. S. III, 12-13; Sat. Br. II, 3, 4, 11-12. ‘Indra-Agni are every- 
thing,— Brahman, Kshatra, and Vis,’ Sat. Br. IV, 2, 2, 14. 

* See, for instance, Sat. Br. I, 4, 5, 4; II, 3, 1,38; 3, 4,38; and especially 
IV, 1, 2, 15,‘ for Indra, indeed, is the Maghavan, the ruler (netré) of the sacrifice.’ 
Fle is, as it were, the divine representative of the human sacrificer or patron, 
who is the yagfapati or lord of sacrifice. | 
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exhibit a social gradation of the Hindu community which 
was either already firmly established or was steadily kept 
in view by the sacerdotal class as ‘a consummation devoutly 
to be wished.’ In either case the claims of the priests could 
not fail to be materially strengthened by the pre-eminent 
position assigned to their divine prototype in the inspired 
utterances of the Rishis. The question, whether the present 
arrangement is entirely the result of the final redaction, or 
whether it was already a feature of the earlier redactions, 
will perhaps never receive a quite satisfactory answer. It 
cannot, however, be denied that there is some force in 
Professor Ludwig’s! argument,— that, if the arrangement 
of the several collections had lain with the authors of the 
final redaction, the result would probably have been a far 
greater uniformity than they now present. 

The idea of bringing together the different family collec- 
tions would seem first to have suggested itself to the priests 
at a time when the hitherto divided Aryan tribes had 
moved from the Panjab to the eastern plains and became 
consolidated into larger communities, and the want of a more 
uniform system of worship would naturally make itself felt. 
To the same period, then, we may refer the first attempts 
at a systematic arrangement of the entire ceremonial of 
worship, and the definitive distribution of the sacrificial — 
duties among four classes of priests,——viz. the Adhvaryu, 
or performer of the material part of the sacrifice; the 
Udgatrvi, or chanter of hymns; the Hotzz, or reciter of 
solemn sacrificial prayers; and the Brahman, or super- 
intendent of the entire performance. Though some of 
these offices had no doubt existed for a long time, we 
possess no definite information as to the exact extent of 
the duties entrusted to them?. The institution of the office 


? Der Rig-veda, vol. iii. p. 45. 

* Compare the following remarks of M. Haug, who believed in the identity 
of the Vedic Adhvaryu and the Zota and Rathwi of the Zend-Avesta :—‘ At the 
most ancient times it appears that all the sacrificial formulas were spoken by 
the Hotar alone; the Adhvaryu was only his assistant, who arranged the sacri- 
ficial compound, provided the implements, and performed all manual labour. 
It was only at the time when regular metrical verses and hymns were introduced 
into the ritual, that a part of the duties of the Hotar devolved on the Adhvaryu. 
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of Brahman, doubtless the latest of all, marks a new era in 
the development of the sacrificial system. While the other 
priests were only required to possess an accurate know- 
ledge of their own special departments, the Brahman was 
to be the very embodiment of the sacrificial art and Vedic 
lore in general, so as to be able to advise the other priests 
on doubtful points and to rectify any mistakes that-might 
be committed during the performance of sacrifices. Neither 
had the Hotrz priest any special manual of his formulas 
assigned to him. He was rather expected to have acquired 
a thorough knowledge of the whole of the Azk-samhité, 
from which the sacrificial prayers recited by him were ex- 
clusively selected. It was probably out of this class—or the 
Bahvrzkas, as the followers of the Rig-veda came to be 
called—more than from any other, that individual priests 
would fit themselves for the office of Brahmam 

As regards the two remaining classes of priests—the 
Udgatrzs and Adhvaryus—we have no means of deter- 
mining in what form and to what extent the stock of chants 
and sacrificial formulas used by them may have existed 
from the time of the institution of their offices down to 
the formation of the collections that have been handed 
down, viz. the SAma-veda-samhit4 and the Yagur-veda. 
From the close connection that exists between the Sdman 
and the eighth and ninth mamdalas of the Azk, as well as 
from the fact that most of the hymns of these two mazdalas 
are ascribed to authors whose family collections (including, 
in several instances, hymns of their own) are contained in 
earlier mazdalas,—we may perhaps assume that already 
at the time when the first nine mazdalas were collected the 
then existing hymns of the eighth and ninth mazdalas were 
set apart for the purpose of being chanted at the Soma- 
sacrifice. In course of time—hand in hand with the fuller 
development of the Soma ritual and the gradual influx of 
new hymn material which was either incorporated with the 
old collections or formed into a new mavdala—additional 
chants (or more suitable ones in the place of those hitherto 


There are in the present ritual traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu.’ Ait. Br. I, p. 31. 
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used) might be required and selected from the hymns of 
other mavdalas. In its original connected form, the ma- 
terial of these chants would naturally remain all along 
an essential part of the Azk-samhit4, for the use of the 
Hotvz and Brahman priests; and thus each of these two 
collections would henceforth have a history of its own, and 
discrepancies in the texts common to both would gradually 
become more and more numerous, 

The sacrificial texts used by the Adhvaryu priest are 
contained in the Yagur-veda, of which several recensions 
have come down to us, These texts consist, in about equal 
parts, of verses (7z#) and prose formulas (yagus). The 
majority of the former are likewise found in the Azk- 
samhita, though not unfrequently with considerable varia- 
tions, which may be explained partly from a difference of 
recension, and partly as the result of the adaptation of 
these verses to their special sacrificial purpose’. With the 
prose formulas, on the other hand, save a few isolated 
sacrificial calls alluded to in the Rzk?2, we meet for the 
first time in this collection. In the older recensions 
of the Yagur-veda the texts are, as a rule, followed im- 
mediately by their dogmatic explanation. Now, these 
theological treatises, composed chiefly with the view of 
elucidating the sacrificial texts and explaining the origin 
and hidden meaning of the various rites, form one of the 
most important departments of the literature of the period 
which succeeded the systematic arrangement of the sacri- 
ficial ceremonial, and in which we must place the gradual 
consolidation of the Brahmanical hierarchy. Such as they 
lie before us, they contain the accumulated wisdom and 
speculations of generations of Indian divines. They are 
essentially digests of a floating mass of single discourses or 
dicta on various points of the ceremonial of worship, 
ascribed to individual teachers, and handed down orally 
in the theological schools. Single discourses of this kind 
were called brahmaza,—probably either because they 
were intended for the instruction and guidance of priests 


+ See A. Weber, History of Indian Literature, pp. 9, 115. 
3 Sec M. Haug, Ait. Br. I, p. 34. 
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(brahman) generally ; or because they were, for the most 
part, the authoritative utterances of such as were thoroughly 
versed in Vedic and sacrificial lore and competent to act 
as Brahmans or superintending priests'. In later times 
a collection or digest of such detached pieces came to be 
likewise called a Brahmaza. Works of this kind have 
come down to us in connection with all the Vedic Samhitas, 
generally in more than one version which, though on the 
whole betraying a common stock of material, often vary 
considerably, both in their arrangement and their ‘treat- 
ment of these materials. Nay, owing as they do their 
origin to different schools of the same Veda, these re- 
censions not unfrequently take the very opposite view of 
single points of ceremonial. Originally the number of such 
recensions, more or less differing from each other, must 
have been much larger; but the practical tendencies of 
a later age, which led to the production of concise manuals 
of ceremonial rules—the Kalpa-sitras—adapted to the 
sacrificial practices of more than one school, were not 
favourable to the perpetuation of these bulky ¢cyclopzdias 
of theological school-wisdom: thus only the Brahmazas of 
the schools which had the greatest number of followers 
survived; while others were probably never committed 
to writing, or at best had a precarious existence down to 
more recent times. 

While the Brahmazas are thus our oldest sources from 
which a comprehensive view of the sacrificial ceremonial 
can be obtained, they also throw a great deal of light on 
the earliest metaphysical and linguistic speculations of the 
Hindus. Another, even more interesting feature of these 
works, consists in the numerous legends scattered through 
them. From the archaic style in which these mythological 
tales are generally composed, as well as from the fact that 
not a few of them are found in Brahmawas of different 
schools and Vedas, though often with considerable varia- 


1 See Max Miiller, History of Ancient Sanskrit Literature, p.172; Rig-veda- 
samhita IV, p. vi. Professors Weber (History of Sansknt Literature, p.11), 
Whitney, Westergaard, and other scholars derive brahmana from brahman, 
‘prayer, worship.’ 
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tions, it is pretty evident that the ground-work of many of 
them goes back to times preceding the composition of the 
Brahimnazas. From a mythological, and to some extent 
from a linguistic, point of view these legends thus form 
a connecting link between the latter and the Vedic hymns. 
In the case of some of these legends—as those of Sunah- 
sepha! and the fetching of the Soma from heaven ?—we 
can even see how they have grown out of germs contained 
in the Vedic hymns; their relation to the latter being thus 
not unlike that of the Sagas of the younger Edda to the 
songs of the older Edda. The Kaushitaki Brahmaza %, at 
the end of a story of this kind about Soma, remarks that 
it is thus told by those versed in legend (4khy4navidaA). 
We may perhaps infer from this passage that there was 
a class of people who took a special interest in such legends, 
and made it their business to collect and repeat them. 
Indeed, many of the elaborate mythical stories with which 
we meet in the later epical and Purdzic literature doubtless 
owe their origin to simple popular legends of this kind ¢. 
Besides the genuine myths which we find in the Brah- 
mavas, there is also a large number of stories which were 
evidently invented by the authors of these treatises for the 
purpose of supplying some kind of traditional support for 
particular points of ceremonial®. However small the in- 
trinsic merit of such passages, they, too, are not entirely 
devoid of interest, especially from a linguistic point of 
view, since the style of narrative and the archaic mode of 
diction which they affect, readily lend themselves to syn- 
tactic turns of expression rarely indulged in by the authors 
in the purely explanatory and exegetic parts of their 
works. And, indeed, whatever opinion the general reader 
may form of the Brahmazas, as purely literary com- 


1 See R. Roth in Weber’s Ind. Stud. I, 475 seq.; II, 111 seq.; Max Miiller, 
History of Ancient Sanskrit Literature, p. 408 seq. 

2 See the present volume, p. 183. Compare also Professor Aufrecht’s remarks 
on the myth of Ap&la, Ind. Stud. IV, p. 8. 

SK. B. III, 25; cf. Weber, Ind. Stud. I, 313. 

4 Cf. Max Miiller, Upanishads, I, p. 39 note. 

5 See, for instance, Sat. Br. II, 4, 3, 1, where a legend of this kind seems to 
be directly ascribed to Vagnavalkya. 
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positions—and, assuredly, it cannot be a very high one— 
to the Sanskrit student these works (together with their 
supplements, the Arazyakas; and their metaphysical ap- 
pendages, the Upanishads) are of the highest importance 
as the only genuine prose works which the Sanskrit, 
as a popular language, has produced. For the com- 
parative study of syntax, which has been taken up with 
such signal success by Professor Delbriick and other 
scholars, the Brahmawas offer a rich field of enquiry. Nor 
is the style of these compositions—with its compact gram- 
matical forms and expressive particles, and its habitual 
employment of the oratio directa instead of dependent 
clauses—without a certain rough beauty of its own, which, 
however, almost entirely evaporates in a rendering into 
modern analytical speech. And notwithstanding the 
general emptiness of the speculations of the Indian 
theologians, ‘there are,’ as Professor Max Miiller observes’, 
‘passages in the Brahmamas full of genuine thought and 
feeling, and most valuable as pictures of life, and as 
records of early struggles, which have left no trace in the 
literature of other nations.’ 

Although the Adhvaryus, who had to perform all the 
manual work connected with the sacrifice, were originally 
looked upon as a subordinate class of priests, their office 
seems to have risen in the general estimation with the 
increasing importance that was attributed to the endless 
details of the ceremonial. In a passage of the Taittiriya 
Upanishad (2, 3), the Yagus is said to be the head, the 
Rik the right side, the SAman the left side, the Adesa? 
the soul, and the Atharvangiras (Atharva-veda) the tail. 
With better reason the Yagur-veda might be called the 
body of the sacrifice, since it contains almost the entire 
apparatus of sacrificial formulas, while the other ritualistic 
works are concerned, either chiefly or entirely, with the 
Soma-sacrifice. As a matter of fact, no other Veda has 
given rise to so large a number of schools as the Yagur- 


1 History of Ancient Sanskrit Literature, p. 408. 
* That is, the Brahmana, according to Satkara. In Sat. Br. IV, 6, 7, 6, the Rik 
and Saman are identified with Speech, and the Yagus with the Mind. 
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veda'. The numerous subdivisions of the Adhvaryus 
trace their origin to either of two principal schools, an 
older and a younger one, the latter of which is itself 
an offshoot of the former. The oral transmission of the 
large body of exegetic and legendary matter attached to 
the sacrificial formulas could hardly fail, in course of time, 
to produce considerable variations, in different localities, 
both as regards the wording and the arrangement of these 
works. Different schools would naturally arise,—each with 
its own approved recension of the traditional texts,—which 
in their turn would sooner or later become liable to the 
same process of disintegration. Such, indeed, has been 
the case, more or less, with all the Vedic texts, until 
mechanical means were devised to arrest this process of 
change. The names of many such subdivisions of the 
older Yagur-veda are recorded ; but hitherto the recensions 
of only three of them have come to light,—viz. the Kazhaka, 
the Maitrdyami-samhita, and the Taittirtya-saszhita. The 
two former texts belong to subdivisions of the Ka¢has and 
Maitrayaziyas, two branches of the old school of the 
Karakas or Karakadhvaryus. The Taittirilyas, on the 
other hand, seem to have been an independent branch of 
the old Yagus?, the origin of which is ascribed to a teacher 
named Tittiri, Their text has come down to us in the 
recension of one of its subdivisions ?, the Apastambins. 

The chief characteristic of the old Yagus texts consists, 
as has already been indicated, in the constant inter- 


1 Except, perhaps, the Sima-veda, which, in the Karazavyfiha, is said to have 
counted a thousand schools; though that work itself enumerates only seven 
schools, one of them with five subdivisions. The number of teachers mentioned 
in connection with this Veda is, however, very considerable. 

? As such, at least, the Taittirfyas are mentioned in the Karanavyflha. The 
term Karaka, however, is also (e. g. in the Pratigna-s{itra) applied to the schools 
of the Black Yagus generally. If the Berlin MS. of the Kashaka professes, in 
the colophon, to contain the Karaka text of the work (which Professor Weber 
takes to refer to the Kardyaniyah), the Karaka-sakha of the Karhaka has perhaps 
to be understood in contradistinction to those portions of the Kassaka which have 
been adopted by the Taittirfyas and incorporated into their Brahmaza. 

® The Taittirtyas divide themselves into two schools, the Aukhiyas and the 
Khindiktyas; the Apastambins are a subdivision of the latter branch. We 
have also the list of the contents (anakramant) of the Atreyas, a subdivision 
of the Aukhiyas. 
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mingling of the sacrificial formulas and the explanatory or 
Brahmaza portions. It was with the view of remedying 
this want of arrangement, by entirely separating the 
exegetic matter from the formulas, that the new school of 
Adhvaryus was founded. The name given to this school 
is Vagasaneyins, its origin being ascribed to Yagiavalkya 
Vagasaneya. The result of this new redaction of the 
Yagus texts was the formation of a Samhita, or collection 
of mantras, and a Brahmamwa. This re-arrangement was 
doubtless undertaken in imitation of the texts of the Hotz 
priests, who had a Brahmaza! of their own, while their 
sacrificial prayers formed part of the Azk-samhita. Indeed, 
the Taittirtyas themselves became impressed with the 
desirability of having a Brahmaza of their own,—and 
attained their object by the simple, if rather awkward, 
expedient of applying that designation to an appendage 
to their Samhita, which exhibits the same mixture of 
mantra and brahmavza as the older work. They also 
incorporated a portion of the Ka//aka text into their 
Brahmaza and its supplement, the Taittiriyarazyaka. Of 
all the schools of the old Yagus those of the Taittiriyas 
seem to have attracted by far the greatest number of 
adherents ; and in southern India their texts have continued 
pre-eminently the subject of study till the present day. In 
northern India, on the other hand, they have been largely 
superseded by their later rivals. On account of the lucid 
arrangement of their sacred texts, the Vagasaneyins callcd 
them the White (sukla) Yagur-veda; the term of Black or 
Dark (krishva) Yagur-veda being, for the opposite reason, 
applied to the texts of the older schools. In later times, an 
absurd story was invented (doubtless by followers of the 
White Yagus), in which the origin of the name Taittiriya is 
connected with the word tittiri?, in the sense of ‘ partridge.’ 


1 It has come down to us in two different recensions, the Aitareya and the 
- Kaushftaki (or Sahkhayana) Brahmaaa. 

2 Professor Weber, however, thinks there may be some reason for this deri- 
vation; the name of Taittirlya having perhaps been applied to this school on 
account of the motley (partridge-like) character of its texts. According to the 
story alluded to, Yagvavalkya, having been taught the old Yagus texts by Vai- 
sampayana, incurred the displeasure of his teacher, and was forced by him to 
disgorge the sacred science which, on falling to the ground, became soiled 
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The Brahmaza of the Vagasaneyins bears the name of 
Satapatha, that is, the Brahmama ‘of a hundred paths,’ 
because it consists of a hundred lectures (adhyAyas). Both 
the Vagasaneyi-samhit4 and the Satapatha-brahmaza have 
come down to us in two different recensions, those of the 
Madhyandina and the K4zva schools. Of the latter recen- 
sion of the Brahmaza, however, three books out of seventeen 
are wanting in the European libraries and have, as far as I 
know, not yet been discovered in India. The MAadhyandina 
text both of the Sas#zhité and the Brahmama has been edited 
by Professor Weber; the former with the various readings 
of the Kazva recension. To the same scholar we owe a 
German translation of the first adhy4ya of the first kanda!; 
and he has, moreover, subjected the entire accessible litera- 
ture of the White Yagur-veda—with the exception of the 
Kava text of the Brahmaza—to. a careful examination, 
and has extracted from it all that seems calculated to 
throw light on its history, so that in this respect little re- 
mains to those who come after him but to state the results 
of his enquiries. Professor Max Miiller, in his History of 
Ancient Sanskrit Literature, has also fully discussed the ques- 
tions regarding the date and authorship of these texts, and 
has done much to clear up what was obscure in their rela- 
tions to the older Yagus texts and to Vedic literature gene- 
rally. Many points, however, still remain doubtful; and, 
above all, opinions are as divided as ever regarding the 
approximate date of the teacher with whose name tradition 
connects the origin of the modern school of the Adhvaryus. 

The schools of the Vagasaneyins are stated to have been 
either fifteen or seventeen; and their names are given, 
though with considerable variations, in different works. No 
distinct traces, however, have as yet been discovered of any 
recensions besides the two already referred to. As regards 
the names of these two,—the Madhyandina and K4zva,— 
the latter is the name of one of the chief families of Rzshis 
assumed the form of partridges. This story seems first to occur in the Puranas ; 
sce Wilson’s translation of the Vishnu Purda (ed. Hall), III, p.54. Pazini (1V, 3, 


102) and Patagali only know of the Taittirfya texts as ‘promulgated by Tittiri.’ 
+ Zeitsch. der D. M.G., IV, p. 289 seq.; reprinted in Indische Streifen I, p. 31 seq. 
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of the Xzk-samhita ; and certain orthoepic peculiarities of 
the Yagus texts of the KAzvas would seem to favour the 
assumption of a connection of this school with the redac- 
tion of the Azk. The name of the Madhyandinas, literally 
‘meridional,’ on the other hand, does not occur in the older 
literature. Nor can we draw any definite conclusions, as 
to the probable date of their recension, from Lassen’s 
identification of this name with the Mavd:adwol, mentioned 
by Megasthenes (as quoted by Arrian) as a people on the 
banks of a tributary of the Ganges; or from Professor 
Weber's conjecture that the Madhyandina school may have 
taken its origin among that people. 

The Madhyandina text of the Satapatha is divided into 
fourteen books (k4zda). For several reasons, however, 
some of these books have to be assigned to a later period 
than the others. In the first place, the twelfth kazda is 
called madhyama, ‘the middle one;’ a fact which in itself 
would suggest the idea that, at the time when this nomen- 
clature was adopted, the last five books (or perhaps books 
11-13) were regarded as a separate portion of the work!. 
Besides, Patayigali, in a karik4 or memorial couplet to Pav. 
IV, 2, 60, mentions the words shashf#ipatha (‘consisting 
of sixty paths’) and satapatha, with the view of forming 
derivative nouns from them, in the sense of one who studies 
such works. Now, as the first nine books of the Satapatha, 
in the M4dhyandina text, consist of sixty adhy4yas, it 
was suggested by Professor Weber that it was probably 
this very portion of the work to which Patafgali applied 
the term ‘shash/ipatha,’ and that consequently the first 
nine books were at that time considered as, in some sense, 
a distinct work and were studied as such. This conjecture 
has been generally accepted. There is indeed a possibility 
that Pata/igali may have been acquainted with some other 


| The K4nva text is divided into seventeen books. Kandas 12-15 correspond 
to Madhyandina 10-13; and kanda 16, which treats of the Pravargya ceremony, 
corresponds to the first three adhydyas of the last kanda of the Madhyandinas. 
Thus, in the Kava recension the fourteenth kaada, called ‘madhyama,’ is the 
middle one of k&andas 12-16; the seventeenth kanda. or Brihadfranyaka, being 
apparently considered as a supplement. Perhaps this division is more original 
than that of the Madhyandinas. 


XXX SATAPATHA-BRAHMANA. 


recension of the Brahmavza of the Vagasaneyins which 
consisted of only forty adhyayas; but even in that case the 
latter would in all probability correspond to the first nine 
books of the Madhyandina text. As regards the Kazva 
recension, we are unfortunately not yet able, owing to the 
want of some of its kAvdas, to determine its exact extent; 
and have to rely on a list added by a scribe on the front 
page of one of the kazdas in the Oxford MS.!, according 
to which that text consists of 104 adhyayas. Still further 
evidence regarding the mutual relations of the several 
portions of our Brahmaza is contained in a passage of the 
Mahabharata (XII, 11739), where Yagfavalkya relates 
that, at the inspiration of the Sun, he composed (akre) 
the Satapatha, including? the Rahasya (mystery), the 
Samgraha (epitome), and the Parisishta (supplement). 
Now the tenth book is really called Agni-rahasya; while 
the eleventh contains a kind of summary of the preceding 
ritual; and kaxzdas 12-14 treat of various other subjects. 
This relation between the first nine and the remaining five 
books is also fully borne out by internal evidence, as well 
as by a comparison with the Vagasaneyi-samhita. The 
latter consists of forty adhy4yas, the first eighteen of whieh 
contain the formulas of the ordinary sacrifices—the Havir- 
yagiias and Soma-sacrifice—and correspond to the first nine 
books of the Satapatha-brahmawa. The succeeding adhya- 
yas have been clearly shown by Professor Weber® to be 
later additions. As a rule only those formulas which are 
contained in the first eighteen adhyayas are found in the 
Taittiriya-saszhita ; while those of the later adhydyas are 
given in the Taittiriya-brahmama. 

At the end of the Satapatha the White Yagus is said to 
have been promulgated (4-khy4) by Yagfiavalkya Vagasa- 
neya. Nowthe name of this teacher is indeed more fre- 
quently met with in the Brahmawa than that of any other ; 


1 The accuracy of this list cannot be relied upon, as several mistakes occur in 
the number of kandikas there given. It is, however, unlikely that the scribe 
should have committed any mistake regarding the number of adhydayas. 

3 Literally ‘together with the rahasya (saiahasyam), &c. 

§ History of Indian Literature, p. 107 seq. 
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especially in some of the later books where his professional 
connection with Ganaka, king of Videha, and his skill in 
theological disputations are favourite topics. As regards 
the earlier portion of the work, however, it is a remarkable 
fact that, while in the first five books Yagviavalkya’s opinion 
is frequently recorded as authoritative !, he is not once men- 
tioned in the four succeeding kazdas (6-9). The teacher 
whose opinion is most frequently referred to in these 
books, is Saxdilya. This disagreement in respect of doc- 
trinal authorities, coupled with unmistakable differences?, 
stylistic as well as geographical and mythological, can 
scarcely be accounted for otherwise than by the assumption 
of a difference of authorship or original redaction. Now 
the subject with which these four kazdas are chiefly con- 
cerned, is the agnifayana, or construction of the sacred 
fire-altar. For reasons urged by Professor Weber, it would 
appear not improbable that this part of the ceremonial was 
specially cultivated in the north-western districts; and 
since the geographical allusions in these four kamdas chiefly 
point to that part of India, while those of the other books 
refer almost exclusively to the regions along the Ganges 
and Jumna, we may infer from this that the fire-ritual, 
adopted by the Vagasaneyins at the time of the first redac- 
tion of their texts—that is, of the first nine kamdas, as far 
as the Brahmavza is concerned—had been settled in the 
north-west of India. 

Here, however, we meet with another difficulty. The 
tenth book, or Agnirahasya, deals with the same subject as 
the preceding four kazdas; and here also SAzdilya figures 
as the chief authority, while no mention is made of YAgia- 
valkya. Moreover, at the end of that kazda, a list of 
teachers is given in which the transmission of the sacri- 
ficial science (either in its entirety, or only as regards the 
fire-ritual) is traced from a teacher Tura Kavasheya 
—who is said to have received it from the god Pragdpati— 
downwards, through two intermediate teachers, to Sandi- 


1 See, however, Sat. Br. II, 5, 1, 2-3, where Yagviavalkya’s opinion is 
referred to as being contrary to the Rig-veda. 
3 See Weber, Ind. Stud. XIII, p. 266 seq. 
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lya; and from thence, through six intermediate teachers, to 
Samgivi-putra. Tura Kavasheya is referred to in another 
passage of the tenth kAzda (X, 6, 5,9) as having built a 
fire-altar! to the gods at K4roti; and in the Aitareya-brah- 
maza he is mentioned as the high-priest who officiated at 
the inauguration-ceremony of king Ganamegaya Pari- 
kshita, renowned in epic legend. From these indications 
we may, it seems to me, take it for certain that Tura 
KAvasheya and Sazdilya (the latter of whom is also 
held in high repute by the A/andogas or S4man-priests) 
were regarded by the Vagasaneyins as the chief arrangers, 
if not the originators, of the fire-ritual such as it was 
finally adopted by that school. On the other hand, we 
saw that the first nine books of the Satapatha, if their 
identification with Patafgali’s ‘shashtipatha’ be correct, 
must have been regarded as, in some particular sense, a 
complete work. Now this combination of the fire-ritual 
in kaxdas 6-9 with the complete exposition of the Havir- 
yagiia and Soma-sacrifice, contained in the first five books, 
would seem to presuppose some kind of compromise be- 
tween the two schools recognising Yagfavalkya and Saz- 
dilya respectively as their chief authority. What, then, are 
we to understand to be the exact relations between the later 
kAndas, especially the tenth, and the earlier portion of the 
work? We do not, and could not, meet with such a term 
as ‘ katvarimsat-patha,’ or work of forty paths, as applying 
to the last five kaxdas of the Satapatha; their nature was 
too well understood for that, as we see from the passage of 
the Mahabharata, above referred to. The list of teachers 
at the end of the tenth kazda shows no sign of any amal- 
gamation of the two schools up to the time of Samgivi- 
putra, the last teacher mentioned in it: with one exception, 
it belongs exclusively to the Sazdilya school. It contains, 
however, an additional remark to the effect that from 
Samgivi-putra downward the list is ‘identical, —viz. with 
some other list. Now this remark can only refer to the 
vamsa given at the end of the last kazda. In this list the 


1 The author of this passage would seem to imply, though he does not 
exactly express it, that this was the first fire-altar built in the proper way. 
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transmission of the science of the Adhvaryus is traced—as far 
as human agency is concerned—from Kasyapa Naidhruvi, 
through nine teachers, to Yagftiavalkya, and thence, 
through four other teachers, to SAmgivi-putra!. The only 
name which this list has in common with the former one, 
previous to SAmgivi-putra, is that of Kusri. According to 
the former list, he was the teacher of Sazdilya, who, in his 
turn, taught Vatsya*. But since in the same book (X, 5, 
5, 1) he is referred to as Vagasravasa, and in the list at the 
end of the Satapatha he is set down as the pupil of Vaga- 
sravas, the same teacher is evidently referred to in both 
lists; and if we can at all rely on the authenticity of these 
vamsas, we should have to infer from this coincidence, that 
there was already some connection between the two schools 
prior to both Yagfavalkya and Sazdilya. 

The two lines of teachers meet once more in the name of 
Samgivi-putra. In the later list the succession of teachers 


1 I here give, side by side, the lists, in inverted order, from Samgtvi-putra 
upwards. For the complete lists, see Max Miiller, History of Ancient Sanskrit 
Literature, p. 438 seq. 


End of Book XIV. End of Book X. 
58. Aditya. (52) Brahman Svayambhu. 
57. Ambinf 
56. Vak. 81) PragApati. 
55. Kasyapa Naidhruvi. ep 
54. Silpa Kasyapa. (50) Tura Kavasheya. 


53. Harita Kasyapa. 
52. Asita Varshagana. 


51. Gihvavat Badhyoga. (49) Yagnavakas Ragastambiyana. 
50. Vagasravas. 

49. Kusri. (48) Kusri, 

48. Upavesi. (47) Sandilya. 

47. Aruna. (46) VAtsya. 


46. Uddalaka (Aruneya),. 


Vamak 
45. Yagiavalkya (Vagasaneya). (45) Vamakakshayana. 


(44) Mahitthi. 


44. Asuri. 

43. Asurdyana. (43) Kautsa. 

42. Prasni-putra (Asurivasin). (42) Mandavya. 

41. Karsakeyi-putra. (41) Mand(kéyani. 

40. Samgivi-putra. (40) Samgivi-putra. 
Follow 39 names formed by the addition (Same as elsewhere.) 


of ‘putra’ to the mother’s name, 
3 In the Brihad-franyaka (Kanva) VI, 5, 4 the order is Kusri, Vatsya, Sazdilya. 


[13] Cc 
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is then continued by forty-nine more names—all of them 
formed by the addition of ‘putra’ (son) to the mother’s 
name—which, it appears, we are to supply in the former 
list. According to Professor Max Miiller!, ‘Samgivi-putra 
seems to have united two lines of teachers.’ That this must 
have been the case, cannot be doubted, provided, of course, 
that the vamsas are trustworthy”. Nay, I should even be 
inclined to assign to the time of SAmgivi-putra the final 
adjustment of the ritual and its dogmatic exposition such 
as we find them in the Shash/¢ipatha (and the first eighteen 
adhyayas of the Vagasaneyi-samhita), and consequently 
the first redaction of that part of the Satapatha. Not that 
all the matter contained in the latter part of the work must 
necessarily be more modern. There can, on the contrary, 
be little doubt that much of it is quite as old as anything in 
the earlier books; and of the Madhuk4azda, which forms 
part of the Brzhad-aramyaka in the last book, we know at 
any rate, from a reference to the Madhu-brahmaza in the 
fourth kazda, that some such tract existed at that time. 
But such matter as, for some reason or other, was not 
included in the systematic exposition of the ceremonial, 
would naturally be in a less settled condition and more 
liable to modifications and additions. 

According to the two lists, SAmgivi-putra is removed from 
Sazdilya by six intermediate teachers, the three older® of 
whom are referred to in kandas 6-9; and from Y4agfa- 


1 History of Ancient Sanskrit Literature, p. 437. 

4 Professor Weber, Ind. Stud. II, 201 note, expresses his conviction that 
‘the vamsas are, on the whole, quite authentic; though they do not of course 
belong to the text, but are later additions; judging from the great number of 
names, some vamsas must have been added at a very late time.’ It seems to 
me, however, that if the vamsas are at all authentic—and I see no reason for 
doubt as far as the two lists above referred to are concerned—we have rather to 
assume that the lists were kept from early times and gradually added to. On 
the other hand, little can be made of the two vamsas at the end of the Madhu 
and Yagiavalkiya kandas. They look rather like attempts—and very unsuc- 
cessful ones—at throwing several independent lists into one. 

3 Viz., Vatsya IX, 5, 1, 62; Vamakakshayaza VII, 1, 2,11; Mahitthi VI, 
2, 2,10; VIII, 6,1, 16 seq.; IX, 5,1, 57. Not mentioned are Kautsa, M4n- 
davya, and Mandfikfyani. A Mandavya occurs in the twelfth book of the 
Mahabharata, as a contemporary of Ganaka and Yagnavalkya. 
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valkya by four intermediate teachers, the first of whom 
(Asuri)! is repeatedly quoted in the second (and once each 
in the first, fourth, and fourteenth) kazdas. Although these 
indications do not, of course, supply more than a terminus 
a quo for the final settlement of this part of the work, they 
would nevertheless seem to favour the supposition that the 
combination of the fire-ritual with the sacrificial system 
cannot have taken place at a time far removed from that 
of Samgivi-putra. The custom of forming metronymics by 
means of ‘putra’ is of some interest. It first shows itself 
in the predecessor of Samgivi-putra’s teacher im the Yagita- 
valkya line, and continues from thence down to the very 
end of the vamsa. Unfortunately, however, we have no 
means of ascertaining whether this custom had already 
been commonly practised, in certain localities, before that 
time, or whether, as seems to me more probable, it was 
a fashion of recent date. If the latter alternative could be 
proved, it might help to settle the chronological relations 
between Yagfavalkya and PAmzini, since it would appear 
from Paz. IV, 1, 159? (and VI, 1,13), that the great gram- 
marian was well acquainted, not only with the practice of 
forming metronymics of this kind, but also with that of 
forming patronymics from such metronymics. 

The relative date of Pazini and Yagfavalkya has been 
discussed more than once by Sanskrit scholars*; but no 
agreement has as yet been come to on what Goldstiicker 
justly called ‘one of the most important problems of 
Sanskrit literature.’ The chief difficulty of this problem 
lies in the ambiguity of K4tyAyana’s well-known vArttika 
to Paz. IV, 3,105. According to Pazini’s rule the names 


1 He is also the Rishi of Vag. S. III, 37. 

? This rule, which applies to the people of the north, is not explained in the 
Mahabhashya. The Kasik& Vritti gives the patronymics of Gfrgfputra and 
Vatsiputra, both of whom occur in our vamsa. It is worthy of remark that 
Kavasha Ailfsha, who is mentioned in Ait. Br. II, 19, and to whom the hymns 
Rig-veda X, 30-34 are ascribed, is called Kavasha Ailfshiputra in the Kathaka 
25,7. Cf. Weber, Ind. Stud. III, pp. 459, 157, 485. 

° See especially Max Miiller, History of Ancient Sanskrit Literature, p. 360 
seq.; Goldstiicker, Pasini, p. 132 seq.; Weber, Ind. Stud. V, 65 seq. ; XIII, 443; 
Biihler, Sacred-Laws of the Aryas, I, p. xxxix note. 
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of Brahmazas and Kalpas proclaimed by old (sages) are 
formed by the addition of the affix in (to the sages’ names). 
As instances of Brahmazas, the names of which are formed 
in this way, the K4sika Vritti gives Bhallavina% (proclaimed 
by Bhallu), SAtyayanina%, Aitareyizak. In accordance 
with this rule the texts of the White Yagus are called 
Vagasaneyinak. This name does not, however, occur in 
any of PAzini’s rules, but follows only from the word 
‘vagasaneya’ being included in the gavza ‘saunakadi’ to 
Paz. IV, 3, 106; and since we have no evidence as to 
whether any of the words in a gavza except the first really 
belong to Pazini, it must remain doubtful whether or not 
he knew of the existence of the school known by that 
name. KdAaty4yana’s varttika runs thus: ‘Among the 
Brahmazas and Kalpas proclaimed by the old, there is 
an exception in regard to Yagifavalkya and others, on 
account of contemporaneousness: hence (Y4giiavalkya’s 
Bréhmazas are called, not Y4gfavalkinak, but) Yagiia- 
valkani Brahmanani; Saulabhani B.’ The question, then, 
is, Does Katyayana mean to say that the Brahmazas 
proclaimed by Y4gfavalkya do not fall under this rule, 
because he was contemporary with Pazini,—and therefore 
not an old sage in the sense of the rule,—or, that those 
works should have been excepted by P4zini from his rule, 
because they are of the same age as those (old) Brahmazas 
to which the rule applies? The former alternative was the 
one generally accepted, until the late Professor Goldstiicker 
made known the text of Patafgali’s and Kaiyaza’s com- 
ments! on this varttika. He showed that Kaiyada, at 
least, clearly interprets it in the sense that Pavini should 
have excepted works like the Yagfiavalkani Brahmazani, 
since they, too (api), are of the same age as the Saty4- 
yaninad and others. The Mahabhashya, on the other hand, 
is not quite so explicit. It merely says that the Yagviavalkani 
Brahmazdani &c. ought to have been excepted, because 
they, too (api), are of the same age. Goldstiicker naturally 
took this explanation to convey the same meaning as that 
of Kaiya¢a. This view was, however, controverted by 


1 Panini, p. 138. 
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Professor Weber. in his review of Goldstiicker’s ‘ Pamini.’ 
The interpretation of the varttika adopted in the Kasika 
Vritti—according to which Pazini’s rule does not apply to 
those works, because Yagfavalkya and others are not old 
authorities in the sense of Pasini’s rule—is likewise rejected 
by him, since in that case Katyayana’s exception would be 
no exception at all. On the other hand, Professor Weber 
thinks that, if we accept Kaiya/¢a’s interpretation, Katy4- 
yana’s additional remark ‘on account of contemporaneous- 
ness’ would be entirely superfluous. He, therefore, pro- 
poses, in the passage of the Mahabhashya, to take ‘api’ in 
the sense of ‘even, and to interpret the passage thus’: 
‘Among the Brahmavzas and Kalpas proclaimed by the 
ancients, Pazini ought to have made an exception in regard 
to Yagfiavalkya &c., because the Brahmazas and Kalpas 
proclaimed by them, though indeed going back to ancient 
(sages), are nevertheless contemporaneous (with Pazini him- 
self). This rather paradoxical argumentation, on the part 
of Pata#gali, would have to be understood to mean, that 
the Y4gvavalkani Brahmavani and similar works, though 
ascribed to old authorities, are in reality modern productions; 
or—if we may venture to express it in somewhat different 
words—Pazini ought to have made an exception in regard 
to works which, in point of fact, are no exception at all. Now, 
if this be the correct interpretation, I can only say this— 
that, had Patafgali been anxious to conceal his real meaning, 
he could scarcely have done so more effectually than by 
choosing words which, at first sight, look as clear as day. 
Professor Biihler?, who has recently touched upon this 
controversy, sides with Kaiyafa and Goldstiicker; and I, 
too, can take no other view. But, like him, I see no 
necessity for accepting the inferences which Goldstiicker 
has drawn from this varttika, viz. that we have to assume 
so long an interval between Pazini and K4tydyana, that 
authors, whom KAatyayana considered as far older than 
PAzini, were in reality his contemporaries. This assumption, 
surely, would involve a degree of ignorance, on the part of 


1 Ind. Stud. V, 68 seq.; XIII, 443. 
2 Sacred Laws of the Aryas, I, p. xxxix note. 
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KAaty4yana, regarding the age of Pawini, such as would seem 
altogether unaccountable. The weakness of Goldstiicker’s 
argument lies in his identification of the Yagfavalkani 
BrahmaxAni with the Brahmama of the Vagasaneyins. With 
Professor Weber I believe that P4zini was perfectly well 
acquainted with the term ‘ Vagasaneyina,’ but saw no 
occasion for specially mentioning it in his rules. Surely, if 
his silence could possibly have been construed into an act 
of negligence, Katy4yana, who was so intimately connected 
with the White Yagus that, on Goldstiicker’s own showing, 
he composed the Vagasaneyi-pratisakhya before he wrote 
his varttikas, would have been the ‘first to notice it. The 
Yagfavalkani Brahmaz4ni, in their relation to the sacred 
canon of the school, seem to me to stand somewhat on a par 
with the‘ Tittiriza prokta slok4/1,’ which,in Patagali’s time, 
were excluded from the term ‘ Taittirty4Z’ as uncanonical, 
and which Professor Weber would identify, perhaps rightly, 
with some portions of the Taittiriyarazyaka. Both kinds 
of tracts probably belong to the last floating materials of 
Advaryu tradition, which had not yet been incorporated 
with the canon. Whether or not the Yagfavalk4ni Brah- 
mav4ni form part of the text of the Satapatha which has 
come down to us, and what exact portions of that text we 
have to understand by this designation, must remain un- 
certain for the present. Most probably, however, we have 
to look for them to certain portions of the last book (or 
books) in which Yagfavalkya figures so prominently. If 
we had a complete copy of the Kazva recension, we might 
perhaps be in a better position for forming an opinion on 
this subject ; for if that version should really turn out to 
consist of 104 adhydyas, four of these adhyayas may have 
to be considered as a later interpolation; and the fact 
might have become obscured in the Madhyandina recension 
by a different division of the text”. But, however this may 


1 Mahabhashya on Pan. IV, 2, 66; 3, 104. 

* Possibly, however, this redundancy may have been caused by the insertion of 
the thir! or uddhari-kanda, consisting of 124 kandik4s, to which there seems to be 
nothing corresponding in the Madhyandina text. We have no MS. of this parti- 
cularkauda. I mayalso mention that, while in the first kanda (or second Kanva), 
the Madhyandinas count 9, and the Kazvas 8 adhyayas,—in the fourth kanda (or 
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be, it appears to me quite intelligible why such portions 
should have been considered as of equal age to the body 
of the work; in fact they would probably go back to about 
the same time as some of the earlier portions ; only that, 
owing to a longer state of uncertain transmission, they may 
have been more liable to changes and additions. If these 
tracts are not mentioned by P4zini, it may be an accidental 
omission on his part, or he may not have been aware of 
their existence, for geographical or other reasons: we can 
hardly expect Pazini to have been so intimately acquainted 
with the Yagus texts as Katyayana. As regards the dates 
of Katyayana and Patafgali, laccept with Professor Biihler 
and others, as by far the most probable, the fourth and the 
middle of the second century B.C. respectively. 

Under the title of Vagasaneyaka, the Satapatha-brah- 
maza is quoted once in Latyayana’s Srauta-sitra IV, 12, 
12; but I have not been able to find the passage either in 
the M&dhyandina text or in that part of the Kazva text 
which I have hitherto had at my disposal, viz. kazdas I, 
IT, IV-VII (K4ava). Far more frequently the work is 
quoted, either as Vagasaneyaka or as Vagasaneyi-brahmaaza, 
by Apastamba, both in his Srauta and his Dharma-sitras. 
On comparing one of these quotations in the Dharma- 
sitras (I, 4,12, 3) with the corresponding passage in the 
Madhyandina recension, Professor Bihler found that ‘its 
wording possessed just sufficient resemblance to allow us 
to identify the passage which Apastamba meant, but dif- 
fered from the Satapatha-brahmavza in many details!’ 
From this he naturally inferred that Apastamba probably 
took his quotations from the K4mva recension. Now, 
although I have not been able to compare this particular 
passage with the Kazva text?, I have done so regarding 
a number of other passages quoted from Apastamba in 
Karka’s commentary on the KAtiya-Srauta-sdtra. The 
result was that in no single case did Apastamba’s quota- 
tions agree with the corresponding passages in the Kazva, 


fifth Kanva), on the other hand, the Kanvas have 8, instead of 6 adhyayas; and 
in the fifth kanda (or sixth and seventh Kazvas) they have together 7, instead of 
5 adhyayas. 

1 Biihler, loc. cit. p.xxv. 7 The passage occurs in Madhyandina XI, 5, 6, 3. 
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any more than they did with those of the Madhyandina 
text!, In some cases they came nearer to the one text, 
in others to the other. To several quotations, again, I could 
find nothing corresponding in either text. Now, supposing 
the quotations, as given by Karka, to be on the whole 
correct, there seem to be only two ways of accounting for 
these discrepancies, viz. either Apastamba did not mean to 
quote the passages literally, but only to give the substance 
of them ; or he had a third recension of the Satapatha before 
him. While some passages would seem to be in favour of the 
former alternative, others would scarcely admit of this expla- 
nation. This question, however, requires further investigation, 
before it can be definitely settled. In connection with this 
question the fact will also have to be taken into account, that 
Katyayana, in composing his Vagasaneyi-pratisakhya, seems 
to have had before him a different recension of the Samhita, 
from those of the Kazva and Madhyandina schools’. 
Professor Biihler appears to be inclined to place Apa- 
stamba somewhere about the fifth century B.C.; and though 
probably he himself does not consider the reasons he adduces 
as conclusive, they seem at any rate to show that that writer 
cannot have lived later than the third century B.c. From 


1 IT select a few passages :— 
1, Ap. (Katy. VII, 1, 36). prigvamsasya madhyamam sthinarigam Alabhya 
gapatiti vigasaneyakam. 
Madbhy. III, 1, 1,11. sa pirvardhyam sthin4ragam abhipadyaitad yagur 4ha. 
K4anva IV,1,1,7. sa yasau varshish‘ha pfirvardhe salasthind bhavati tam 
abhipadya gapati. 
a. Ap. (Katy. V, 3, 6). atrapi mesham ta meshim ha karotiti vagasaneyakam, 
Madhy. II, 5, 2,15. tatrapi mesham ka meshim ka kurvanti. 
Kfnva I, 5,1,13. mesham ka va api meshtm ka kurvanti. 
3. Ap. (Katy. VII, a, 34). (vritrasya kaninikasiti traikakudenaf# ganenankte) yadi 
traikadukam nadhigakkhed yenaiva kendaganendigiti vigasaneyakam. 
Madhy. III, 1, 3,12. (traikadukam bhavati; yatra va indro vritram ahams 
tasya yad akshy 4sft tam girim trikakudam akarot....) yadi traikakudam 
na vinded apy atraikakudam eva sy&t sam4ni hy evafiganasya bandhuta. 
Kanva IV, 1, 3, 10. (tat traikakudam syat; yatra va indro vritram ahams 
tasya ha ya kaninakasa yak kakshus tam etam girim kakdra trikakudam; 
sa yat traikakudam bhavati Aakshushy evaitak kakshur dadhati); yadi 
_ traikakudam na vinded api yad eva kiftka syat. 
4. Ap. (Katy. VII, 3, 28). Gshnisheza pradakshinam siro veshfayata iti vagasa- 
neyakam. 
Madhy. III, 2, 1, 16-17. sa proraute. 
K4nva IV, 2,1, 11-12. athainam prorzoti,—sa prornoti. 
3 See Weber, Ind. Stud. IV, p. 69. 
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the fact that Svetaketu, the son of Uddalaka Aruzi, the 
reputed teacher (and rival') of Yag#avalkya, is counted 
by Apastamba among the Avaras or moderns, Dr. Biihler 
infers that the promulgator of the White Yagus cannot 
have preceded Apastamba ‘by a longer interval than, at 
the utmost, two or three hundred years.’ That the two 
authors may not have been separated from each other by 
a longer interval seems likely enough; but, on the other 
hand, Apastamba, by his remark, pays no very great com- 
pliment to the inspired texts of his own school, since Aruza 
Aupavesi, the grandfather of Svetaketu Arumeya, is twice 
referred to in the Taittiriya-sahita*. 

The geographical and ethnical allusions contained in 
the Satapatha-brahmaza have been carefully collected by 
Professor Weber *. With the exception of those in kavdas 
6-10, as I have already remarked, they point almost 
exclusively to the regions along the Ganges and Jumna. 
In the legend about Videgha MAathava‘, and his Purohita 
Gotama Rahigaza, tradition seems to have preserved 
a reminiscence of the eastward spread of Brahmanical 
Civilisation. Among the peoples that occupied those 
regions, a prominent position is assigned in the Satapatha 
to the closely-allied Kuru-Parkalas. The Kurus occupied 
the districts between the Jumna and Ganges—the so- 
called Madhyadesa or middle country—and the Pan- 
kalas bordered on them towards the south-east. According 
to Sat. Br. XIII, 5, 4, 7, the Patalas were in olden times 
called Krivi; and a tribe of this name is evidently referred 
to in Rig-veda VIII, 20, 24 ; (22, 12)5,in connection with the 
rivers Sindhu and Asikni. The Kurus, on the other hand, are 
not directly referred to in the Azk ; but a king Kurusravama, 
‘glory of the Kurus, and a patron with the epithet 
Kaurayaza are mentioned in the hymns. In Aitar. Br. 
VIII, 14, the Uttara (northern) Kurus, together with the 
Uttara-Madras, are said to dwell beyond the Himalaya. 


1 See Brih. Ar. 3, 5, where he is defeated by Yagfavalkya in disputation. 

3 Taitt.S.VI, 1,9, 23 4, 5,1. 3 Ind. Stud. 1, 187 seq. 

* See the present volume, p. 104, with note. It would have been safer to give 
the name as Videgha Mathava, instead of Mathava the Videgha. 

® See Ludwig, Rig-veda III, p. 205; Zimmer, Altindisches Leben, p. 103. 
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From these indications Professor Zimmer infers that, in 
the times of the hymns, the Kurus and Krivis—whose names 
evidently are merely variations of the same word—may 
have lived together in the valleys of Kasmir, on the upper 
Indus; and he also offers the ingenious conjecture, that 
we may have to look for the Kuru-Krivis in the twin- 
people of the Vaikarvzau, mentioned in Rig-veda VII, 18, 11. 
The names of the principal teachers of the Satapatha mark 
them as belonging to the land of the Kuru-Pafkalas; and 
as in I, 7, 2, 8, preference is given to a certain sacrificial 
practice on the ground that it is the one obtaining among 
these peoples, it seems highly probable that the redaction 
of the work, or at least of the older portion of it, took 
place among the Kuru-Pa7valas'. A prince? of Paf- 
kala, Pravahava Gaivali, is mentioned XIV, 9, 1, 1, in 
connection with Yagiiavalkya’s teacher, Uddalaka Aruzi. 
East of the Madhyadesa, we meet with another con- 
federacy of kindred peoples, of hardly less importance than 
the Kuru-Pavkalas, at the time of the redaction of the 
Brahmaza, viz. the Kosala-Videhas. In the legend above 
referred to they are said to be the descendants of Videgha 
Mathava, and to be separated from each other by the 
river Sadanira (either the modern Gavdaki or Karatoya). 
The country of the Videhas, the eastern branch of this 
allied people, corresponding to the modern Tirhut or 
Puraniya, formed in those days the extreme east of the 
land of the Aryas. In the later books of the Satapatha, 
king Ganaka of Videha appears as one of the principal 
promoters of the Brahmanical religion, and especially as the 
patron of Yagfavalkya. In XI, 6, 2, 1, Ganaka is repre- 


' The passage III, 2, 3,15, where the Kuru-Pankalas are apparently placed 
in the north—in direct contradiction to XI, 4, 1,1, where they are placed in 
opposition to the Northerners (udizyas)—seems to go against this supposition. 
Professor Weber, Ind. Stud. I, 191, tries to get over this difficulty by translating 
Kurupafsalatra by ‘as among the Kuru-Paisdlas,’ instead of ‘among the Kuru- 
Pankalas;’ so that the meaning of the passage would be that ‘the same 
language is spoken in the northern region, as among the Kuru-Pafiddlas.’ Unfor- 
tunately, however, the Kazva text of the passage is not favourable to this 
interpretation. It runs as follows (K. IV, a, 2, 10) :—udtkim pathyayd svastya 
vag vai pathya svastis tasm4d atrottarahai vag vadatityfhus kurupaikaleshu 
kurumahfvisheshv ity etam hi tay4 disam pragdnann esha hi tasya cik prag#ata. 

2 He is styled raganyabandhu in KAandogyop. V, 3, &. 
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sented as meeting, apparently for the first time, with 
Svetaketu Aruzeya, Somasushma SAtyayagai, and Yagfa- 
valkya, while they were travelling (dhavayadbhiz). Probably 
we are to understand by this that these divines had then 
come from the west to visit the Videha country. A con- 
siderable portion of the Brzhadaramyaka deals with learned 
disputations which Yagiiavalkya was supposed to have 
_held at Ganaka’s court with divers sages and with the king 
himself. In Brih. Ar. II, 1, 1 (and Kaush. Up. IV, 1) 
Ganaka’s fame as the patron of Brahmanical sages is said 
to have aroused the jealousy of his contemporary, Agata- 
satru, king of the Kasis'. The name Ganaka is also in- 
teresting on account of its being borne likewise by the 
father of Sita, the wife of Rama. Unfortunately, however, 
there is not sufficient evidence to show that the two kings 
are identical. With the legend of the other great epic, the 
Satapatha offers more points of contact; but on this 
subject also no definite results have as yet been obtained, 
it being still doubtful whether the internecine strife between 
the royal houses of the Kurus and Pa/alas which, according 
to the late Professor Lassen, forms the central fact of the 
legend of the Mahabharata, had not yet taken place at the 
time of the Satapatha-brahmama, or whether it was already 
a thing of the past?. In the Mahabharata, I, 4723, Pandu, in 
speaking to his wife Kunti, mentions Svetaketu, the son of 
the Maharshi Uddalaka, as having lived ‘not long ago *.’ 
As regards the two recensions of the Satapatha-brah- 
maza, this is hardly the place to enter into any detailed 
discussion of their mutual relations. Nor is my acquaint- 
ance with the Kazva text as yet sufficiently extensive to 
do justice to this important question. I intend, however, 
to publish before long a number of extracts from several 
kamdas of this recension,—including the text of all the 


1 They occupied the country about the modern Benares (Kas). 

* Dhritarashéra Vaikitravirya, whose sons and nephews form the chief parties 
of this great feud, is mentioned in the Ka#Aaka 10,6. From this passage—which, 
unfortunately, is not in a very good condition in the Berlin MS.—it would appear 
that animosities had then existed between the Kurus and Paikalas. It is 
doubtful, however, whether this part of the Kassaka is older than the bulk of 
the Satapatha. See Weber, Ind. Stud, III, 469 seq. 

> See Weber, Ind. Stud.°I, 176. 
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legends as well as other portions which seemed to me of 
special interest,—from which Sanskrit scholars will be able 
to form an opinion regarding the exact nature of the varia- 
tions between the two versions. In my notes to the present 
translation of the first two k&adas, I have considered it 
desirable occasionally to notice some of the variae lectiones 
of the Kanva school; it should, however, be understood 
that these readings have been given solely on the authority 
of the Oxford MS., for the loan of which I am deeply in- 
debted to the liberality of the Curators of the Bodleian 
Library. With the aid of the Paris MS., the use of which 
has also just been kindly granted to me, I hope soon to be 
able to verify these extracts. For most of the kandas, 
from the fourth! onwards, our materials have been lately 
enriched by a copy which Mr. Whitley Stokes has had 
made for Professor Weber from a Benares MS. 

The various readings of the Kava recension of the 
Vagasaneyi-samhita have been given in Professor Weber’s 
edition, at the end of each kanzda. They may be said to 
consist either of mere verbal variations or of additional 
mantras. In regard to these readings the Brahmama of the 
same school exhibits a feature which may have an important 
bearing on the textual criticism of the Saszhita. While the 
Brahmaza generally shows the same verbal variations in 
the sacrificial texts as the Samhit4, it, as a rule, takes no 
notice whatever of the additional mantras, but agrees in 
this respect pretty closely with the M4dhyandina text. 
Indeed, so far as I am able to judge, the two relations seem 
to coincide almost entirely, as far as the subject-matter is 
concerned ; the differences, considerable as they sometimes 
are, being rather of a grammatical and stylistic nature. 
Occasional omissions, which I have hitherto noticed ?, may 
perhaps turn out to be due to the carelessness of scribes. 
As regards the additional mantras referred to, they may have 
found their way into the Samhita at the time when the Satras 


1 Viz. kandas 4-7, 9, 10, 12, 14-17. 

? For instance, the brahmanas Madhy. I, 4, 3; II, 3, a and 3; IV, 5,10; 6,8 
are wanting in the Oxford MS.; see p. 338, note 3.—In the fourth (fifth KAnva) 
kanda, the Kanvas, on the other hand, have two brahmanas (V, 7,5; 8, 2, the 
latter of which treats of the adabhya graha, Vag. S. VIII, 47-50) which are not 
found in the Madhyandina text. 
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were composed ; though, it is true, they do not asa rule appear 
in the KAtiya-sdtra, and no other sitra of the White Yagus, 
as far as I know, has hitherto come to light!. On the other 
hand, as there are also not a few mantras in the Madhyan- 
dina Samhita?, which are not noticed in the Brahmaza of that 
school, this question must be left for future investigation. 

I have already referred to the connection which seems 
to have existed between the Kazva school of the White 
Yagus and the redactors of the Azk-samhité. One of the 
chief points of contact between our existing recension of 
the Xzk and the K4zva text of the Yagur-veda is the use 
of the letters / and /4 instead of @ and dh used by the 
Méadhyandinas. Besides, the ~zks of the Kazva text gene- 
rally approach more nearly to the readings of the Rig-veda 
than those of the other school. Another, even more inter- 
esting, feature which the K4azva recension has in common 
with the Azk, is the constant? employment of the ordinary 
genitive and ablative of feminine bases, where the other 
Samhitas and Brahmazas generally use the dative; thus 
the Kazvas read ‘tasy4h’ instead of ‘tasyai’ (M. I, 1, 4, 16); | 
‘gdyatryaz’ instead of ‘ gayatryai’ (I, 7,1,1); ‘pzethivyah’ 
instead of ‘ przthivyai’ (I, 2, 5,18); ‘kumbhy4 bhastrayah’ 
instead of ‘kumbhyai bhastrayai’ (I, 1, 2, 7); ‘stirzaya 
vedeh’ instead of ‘stirz4yai vedeh’ (IV, 2, 5, 3); ‘dhenohk’ 
instead of ‘dhenvai’ (III, 1, 2, 21), &c. Thus the Kazva text 
is in this respect more in accordance with the Azk-samhita 
than even the Aitareya-brahmava‘*. Again, the Kazvas 
seem to form the dative of feminine i-bases in accordance 
with the usual and older practice of the Xzk; at least I find 
everywhere ‘ahutaye’ and ‘guptaye (as also in the Atharvan) 
instead of ‘ahutyai’ and ‘guptyai’ as the Madhyandinas 
(and Taittiriyas) read®. Of minor points of grammatical 

1 Professor Weber thinks that the sfitra of Vaigavapa, of which mention is 
occasionally made in the commentaries on the Kattya-sitra, may belong to the 
White Yagus. See History of Indian Literature, p, 142. Professor Biihler, 
Sacred Laws, I, p. xxvi, remarks that ‘Kanva is considered the author of the 


still existing Kalpa-sftras of the Kanva school ;’ but I have found no notice of 
these s{itras anywhere, 

* That is, in those adhyayas to which the Bréhmana forms a mnning 
commentary. 

3 I have not met with any exception in the kandas hitherto examined. 

* See Aufrecht, Ait. Br. p. 428, > See also the form ‘ dheno& ’ mentioned above. 
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differences may be mentioned the form ‘nililye,’ which 
occurs once in the Madhyandina text (I, 2, 3,1), and is 
otherwise only found in the Mahabharata; while the Kaxzva 
recension has the periphrastic form (nilay4m akre), which 
the MAdhyandina text also offers in the other two cases 
(I, 6, 4,1; IV,1, 3,1) in which the word occurs. On the other 
hand, the Kazvas seem to read invariably ‘4tmani (dha or 
kr1),’ where the MAadhyandinas have ‘4tman,’ which is also 
(doubtless on metrical grounds) the more usual formation 
in the Rig-veda!. Of cases of material differences I can 
only at present adduce the passage I, 1, 4, 12 (M.), where the 
MAdhyandina text is guilty of a transposition of the second 
and third castes, while that of the KAzvas gives them in 
the proper order. Though most of these points of differ- 
ence between the two schools would seem to tell in favour 
of the higher antiquity of the Kazva text, there will 
always be great difficulty in deciding this question, as 
it is by no means impossible that these variations are 
entirely due to different local or family traditions. In 
favour of the latter alternative one or two other points may 
be mentioned. The Madhyandina text, as has already 
been remarked, offers not a few grammatical and other 
differences between the first five and the succeeding four 
kandas, or, as we may say, between the Yagfavalkya and 
the Sandilya books of the Shashapatha. Though I cannot 
speak with confidence on this point, as I have not yet 
examined the K4zva text of the Sandilya kandas, I may 
refer here to at least two points in which the K4zvas, in 
the Yag#avalkya portion, agree with the Sazdilya portion 
of the Madhyandina text, viz. the use of the imperfect 
(aspardhanta) instead of the perfect (pasprédhire) in the 
opening clause of legends; and the frequent employment 
of the particle ‘v4va’ in the place of ‘ vai.’ 

As regards the present translation of the first two kandas, 


1 Another curious feature of the Kava text is the frequent insertion of an 
‘ity uvika’ in the middle of speeches, much like the colloquial ‘says he.’ As 
an instance I may adduce K. IV, a, 3, 3 (M. III, 2, 3, 5) :—Sa hovta "ham eva 
vo yagiiam amfimuham iti hovaka yad eva mayi tanvané iti mam yagviad antara- 
gata tenaiva vo yagiam amfiimuham iti te mahyam nu bhigam kalpayatety atha 
vo yaghak prarokishyata iti tatheti hokus, &c. The KAnvas also insert much 
more frequently an ‘iti’ in the middle of speeches. 
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I need hardly say that I am fully aware of its shortcomings. 
My chief endeavour has been to translate as literally as 
seemed at all compatible with the English idiom. If, in 
consequence of this, many passages should be found to read 
somewhat awkwardly, I hope at least that the wish to follow 
the original as closely as possible, has not rendered them 
unintelligible. Those who have given any attention to the 
Brahmazas and the sacrificial system of the Hindus, know 
how difficult the task is, and how easy it is to commit mis- 
takes regarding the intricate minutiae of the ceremonial. The 
Brahmazas presuppose a full knowledge of the course of 
sacrificial performance, and notice only such points as afford 
an opportunity for dogmatic and symbolic explanations, or 
seem to call for some authoritative decision to guard them 
against what were considered as heretical practices. In order 
to enable the reader to follow the course of the performance 
with something like completeness, I have supplied in my 
notes the chief details from Katy4yana’s Kalpa-s(tras. That 
not a few of these details did not belong to the sacrificial 
ceremonial of the Satapatha, but were the result of later 
development, or of an adaptation of sacrificial practices of 
other schools, can scarcely be doubted. Dr. Hillebrandt!? is 
of opinion that sacrificial manuals, somewhat similar to the 
later Prayogas, must have existed as early as the time of 
the composition of the Brahmawas. In the absence of any 
direct evidence, speculation on this point can scarcely lead 
to any definite results. I may say, however, that it seems 
to me quite sufficient to assume that the performance of 
sacrifices was taught as a practical art, and that the theoretic 
instruction, supplied by the Brahmavzas, was conveyed orally 
in connection with such practical performances, That the 
latter was the case, is sufficiently evident from the constant 
occurrence in the Brahmazas of demonstrative pronouns 
and particles of a ‘deictic’ force?. 

I have occasionally referred to corresponding passages 
of the Taittirlyas: an exhaustive comparison of the two 
branches of the Yagur-veda, however interesting this might 
be, lay outside the scope of my notes. A general view of 


1 Das Altindische Neu- und Vollmondsopfer, p. xv. 
3 See, for instance, Sat. Br. I, 3, 1,7; 8,1, 14. 
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the sacrificial system might be considered desirable in this 
place; but I have found it necessary to defer this part of 
my duty as translator to some future opportunity. Those 
who desire further information on this point, I may refer 
to Professor Weber’s general survey of Hindu sacrifices, in 
vols. x and xiii of his Indische Studien. No other scholar 
has contributed so much to our knowledge of the sacrificial 
ceremonial of the Hindus, I need hardly say that I have 
also obtained much useful information from the late Pro- 
fessor Haug’s notes to his translation of the Aitareya- 
brahmaza, although on many points the practices of modern 
Srotriyas, on which he chiefly relied, are manifestly at vari- 
ance with those enjoined by the old ritualistic authorities. 
For the first kazda, I have also been able to avail myself 
of Dr. Hillebrandt’s careful exposition of the new and full- 
moon sacrifice; and though I had already worked myself 
through that part of the ritual before the appearance of his 
treatise, his constant references to the Sdtras of the Black 
Yagur-veda have been of great assistance to me. 

The Brahmawzas and Kalpa-sdtras treat of the so-called 
Srauta or Vaidik sacrifices, requiring for their performance 
three sacrificial fires; while the Paka-yagaas, or simple 
oblations of cooked food prepared on the domestic fire, are 
dealt with in the Gvzhya-sfitras. The present volume con- 
tains that portion of the Brahmavza which deals with the 
Haviryagiias—or offerings of milk, butter, rice, barley, and 
similar materials—as distinguished from theanimal and Soma 
sacrifices. The new and full-moon offering being considered 
as the normal type of an ishdi, or simplest form of a com- 
plete sacrificial performance, the place of honour is assigned 
to it in most texts of the Yagus; only points of difference 
being generally noted regarding the performance of ish/is, as 
parts of subsequent sacrifices. In point of time, the Darsa- 
parzamA4sau ought to be preceded—as indeed they are in the 
Kazva text of the Brahmaza—by the Agny4dhana, or esta- 
blishment of a sacred fire on the part of a young householder; 
and by the Agnihotra, or morning and evening libations, 


FIRST KANDA. 


THE DARSAPOURNAMASA-ISH71I or NEW AND 
FULL-MOON SACRIFICES. 


First ADHYAYA. First BrRAHMANA, 


A. Tue Vow or ABSTINENCE. 


Eacu of the two half-monthly sacrifices, the regular performance 
of which is enjoined on the Bréhmazical householder for a period 
of thirty years from the time of his performance of the ceremony of 
agny-A&dh4na, or setting up of a fire of his own,—according 
to some authorities even for the rest of his life—usually occupies 
the greater part of two consecutive days. Whilst the first day— 
the upavasatha or fast-day—is chiefly taken up with preparatory 
rites, such as the sweeping and trimming of the fire-places and 
lighting of the fires ; and the formal taking of the vow of absti- 
nence (vrata) by the sacrificer and his wife; the second day is 
reserved for the main performance of the sacrifice. As to the 
exact days of the month appointed for these ceremonies, there 
is some difference of opinion among native authorities, some of 
them deciding in favour of the last two days of each half of the 
lunar month, whilst the generality of ritualistic writers consider the 
first day of the half-month—or the first and sixteenth day of the 
month respectively—to be the proper time for the main perform- 
ance. The personal restrictions involved in the householder’s 
entering on the vrata include chiefly the abstention from certain 
kinds of food, especially meat, and from other carnal pleasures ; 
the cutting (optional, according to some) of the beard and hair, 
except the crest-lock; the sleeping on the ground in one of the 
chief fire-houses ; and the observance of silence during the cere- 
monies. It was, however, permitted to compress the two-days’ 
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rites of the Full-moon sacrifice into one single day, in which case 
some of these restrictions would of course not be applicable. 

The ceremonies begin with the preparation of the sacrificial 
fires. [First, the fivefold lustration successively of the Ahavantya 
and DakshiaAgni fire-places, to render them fit for receiving the 
fire from the Garhapatya or householder’s fire, viz. by thrice 
sweeping the hearths; thrice besmearing them with gomaya; 
drawing three lines across them from west to east, or south to 
north, with the wooden sword (sphya); removing the dust from 
the lines with the thumb and ring-finger; and thrice sprinkling the 
lines with water’.] Then the Adhvaryu performs the agny -uddha- 
ranma, or twice taking out of the fire from the Garhapatya, 
and putting it successively on the forepart of the Ahavantya and 
Dakshiz&gni hearths. After this takes place the agny-anv4- 
dh4na, or putting (fuel) on the fires, by either the householder 
or the Adhvaryu; two logs being put on each of the three fires. 
This may be done in three different ways, viz. first on the 
Ahavantya, then on the GArhapatya, and last on the Dakshindgni, 
in which case the first log is put on by him whilst muttering the 
verse Rig-veda X, 128, 1 (Taitt. S. IV, 7, 14, 1), ‘ Let there be lustre, 
O Agni, at my invocations!’ &c., the second log silently. Or the 
first logs are put on with one of the three mystical words ‘bhfr, 
bhuvaf, svar’ on the Garhapatya, Dakshiz4gni, and Ahavantya 
successively, and the second logs again silently. Or both logs may 
be put on silently, the order of fires being in that case the one in 
which they originate, viz. Garhapatya, Ahavantya, and Dakshin4gni. 

In the afternoon the householder and his wife partake of the 
vratopanfya or fast-day food (prepared chiefly of rice, barley, 
or mudga beans) with clarified butter; whereupon they take the 
vow in the manner prescribed in the Brahmavza. In the evening, 
immediately after sunset, and on the following morning just before 
sunrise, the householder has, as usual, to perform the Agnihotra, 
a burnt-offering of fresh milk, which has to be made by him twice 
daily, with certain exceptions, from the Agny4dh4na to the end 
of his life. 


1. He who is about to enter on the vow, touches 
water *, whilst standing between the Ahavantya 


1 The statements enclosed in brackets [ ] are drawn from the 
comments and Paddhati on Katyayana’s Srauta-sfitra. 

2 T.e. ‘he dips his hand into water contained in a vessel,’ Schol. 
Katy. Sr. S. I, 10, 14. According to the general rule there given, 
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and Garhapatya fires, with his face turned towards 
east. The reason why he touches water is, that man 
is (sacrificially) impure on account of his speaking 
untruth ; and because by that act an internal purifi- 
cation (is effected),—for water is indeed (sacrificially) 
pure. ‘After becoming sacrificially pure, I will enter 
on the vow, thus (he thinks); for water is indeed 
purifying. ‘Having become purified through the 
purifying one, I will enter on the vow, thus (he 
thinks, and) this is the reason why he touches 
water. 

2. Looking towards the (Ahavantya) fire}, he 
enters on the vow, with the text (V4g. S. I, 5 a): 
‘O Agni, Lord of Vows! I will keep the vow! may 
I be equal to it, may I succeed in it!’ For Agni is 
Lord of Vows to the gods, and it is to him therefore 
that he addresses these words. In the words, ‘I 
will observe the vow; may I be equal to it; may 
I succeed in it, there is nothing that requires 
explanation. 

3. After the completion (of the sacrifice) he di- 
vests himself (of the vow), with the text (Vay. S. IT, 
28 a), ‘O Agni, Lord of Vows! I have kept the 
vow; I have been equal to it; I have succeeded in 


the same purificatory act has to be repeated whenever, in the course 
of ceremonial performances, a sacrificial formula or prayer has been 
used, which is addressed to, or directed against, Rudra, the Ra- 
kshas and Asuras, and the Manes; or one directed against some 
specified enemy of the sacrificer with the view of exorcising or 
averting the evil influences with which the latter is supposed to be 
threatened from that quarter; or lastly, when a touching of one’s 
self has taken place, either accidentally or as part of the ceremonial. 

* ‘Stepping between the Garhapatya and Dakshiza fires (apa- 
rfgn‘), and standing west of the Ahavantya, with his face turned 
eastward and looking at the fire.’ Katy. Sr. S. II, 1, rz. 
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it;’ for he who has attained the completion of the 
sacrifice, has indeed been equal to it; and he who 
has attained the completion of the sacrifice, has 
succeeded in it. It is in this way that most (sacri- 
ficers) will probably enter on the vow; but one may 
also enter on it in the following way. 

4. Twofold, verily, is this, there is no third, viz. 
truth and untruth. And verily the gods are the 
truth, and man is the untruth. Therefore in saying 
(Vag. S. I, 5 b), ‘1 now enter from untruth into 
truth, he passes from the men to the gods!. 

5. Let him then only speak what is true; for this 
vow indeed the gods do keep, that they speak the 
truth ; and for this reason they are glorious: glorious 
therefore is he who, knowing this, speaks the truth. 

6. After the completion (of the sacrifice) he di- 
vests himself (of the vow), with the text (Vag. S. IT, 
28 b): ‘Now I am he who I really am.’ For, in 
entering upon the vow, he becomes, as it were, non- 
human; and as it would not be becoming for him to 
say, ‘I enter from truth into untruth;’ and as, in 
fact, he now again becomes man, let him there- 
fore divest himself (of the vow), with the text: 
‘Now I am he who I really am.’ 

7. Now then of the eating (or) fasting 2, And on 
this point AshAdza SAvayasa, on the one hand, 
was of opinion that the vow consisted in fasting. For 
assuredly, (he argued,) the gods see through the mind 
of man; they know that, when he enters on this 


‘Ie. ‘he obtains a divine body (devatdsarfram),’ Mahfdh. ; 
‘man’s existence is untruth on account of its perishableness,’ id. 

* The discussion which here follows refers to the evening meal 
which the sacrificer is allowed to take after he has performed the 
Agnihotra. Cf. Katy. Sr. S. IL, 1, 13. 
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vow, he means to sacrifice to them the next 
morning. Therefore all the gods betake them- 
selves to his house, and abide by (him or the 
fires, upa-vas) in his house; whence this (day) is 
called upa-vasatha?. 

8. Now, as it would even be unbecoming for him 
to take food, before men (who are staying with him 
as his guests) have eaten; how much more would it 
be so, if he were to take food before the gods (who 
are staying with him) have eaten: let him therefore 
take no food at all. 

9. Ya4g#avalkya, on the other hand, said: ‘If 
he does not eat, he thereby becomes a sacrificer to 
the Manes; and if he does eat, he eats before the 
gods have eaten: let him therefore eat what, when 
eaten, counts as not eaten.’ For that of which no 
offering is made, even though it is eaten, is con- 
sidered as not eaten. When he therefore eats, 
he does not become a sacrificer to the Manes; and 
by eating of that of which no offering is made, he 
does not eat before the gods have eaten. 

10. Let him therefore eat only what grows in the 
forest, be it forest plants or the fruit of trees. And 
in regard to this point Barku Varshza said: 
‘Cook ye beans for me, for no offering is made of 
them!’ This, however, he should not do; for pulse 


1 The primary meaning of upa-vas probably is ‘to dwell or 
abide near (?the gods or fires);’ its secondary and technical 
meaning being ‘to fast,’ whence upavasatha, ‘a fasting or fast- 
day,’ literally ‘the abiding near (? or honouring, the gods or fires).’ 
Cf. III, 9, 2, 7. The term is more usually applied to the prelimi- 
nary fast-day of the Soma-sacrifice; but the latter being considered 
the most solemn and efficacious of sacrificial rites, a strong ten- 
dency prevails to establish some kind of connection between it and 
the other ceremonies. Cf. K4ty. Sr. S. IV, 15, 36. 
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serves as an addition to rice and barley; and hence 
he increases the rice and barley by means of it: let 
him therefore eat only what grows in the forest. 

11. Let him sleep that night in the house of the 
Ahavantya fire or in the house of the GArhapatya 
fire. For he who enters on the vow approaches the 
gods; and he sleeps in the midst of those very 
gods whom he approaches. Let him sleep on the 
ground!; for from below, as it were, one serves 
one’s superior. 


B. THe PREPARATION OF THE OFFERINGS. 

After the morning’s performance of the Agnihotra and the 
subsequent rising of the sun, the sacrificer chooses his Brahman, 
or superintending priest. {In the first place he gets six seats 
ready, covered with sacrificial grass: two of these, to be used by 
the Brahman and sacrificer during the ceremony of election, are 
placed somewhere on the north side of the sacrificial ground; 
another south of the Ahavanfya fire, to serve for the Brahman’s 
permanent seat (brahmas4danam), and west of the latter (placed 
so as to be quite close to the altar to be constructed hereafter, cf. 
Katy. Sr. I, 8,28), the sacrificer’s permanent seat ; finally a seat north 
of each of the two fires, the Garhapatya and the Ahavantya, to be 
used by the Adhvaryu on certain occasions. The sacrificer and future 
Brahman then having seated themselves on the two first-mentioned 
seats on the north side, the former with his face turned northward, 
and the latter looking toward east; the sacrificer, holding the 
wooden sword (sphya) in his left hand, touches the right knee of the 
Brahman with his right hand, in which he holds barley-corns and] 
chooses him for his Brahman with the formula: [‘ Thou, of such 
and such a family, N. N. Sarman! we are about to perform the 
Full-moon sacrifice,’] ‘O Lord of the earth! Lord of the world! 
Lord of the great universe! we choose thee for our Brahman!’ The 
chosen one then mutters (cf. Vag. S. p. 57): ‘I am the lord of the 
earth, I lord of the world, I lord of the great universe (mah4- 
bhfita)! earth! ether! heaven! O God Savitrz, thee they choose 
for their Brahman, their lord of prayer (Brzhaspati)!’ &c., ‘ Bri- 
haspati is Brahman to the gods,I to the men!’ He (or, according 


1 A shake-down of grass (astarazam, ?a blanket) is not for- 
bidden. Paddh. on Katy. Sr. II, 1. 
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to some, the sacrificer) further says, ‘O Lord of speech, protect 
the sacrifice !’ after which he betakes himself to the Brahman’s seat 
(south of the Ahavantya), and whilst [standing north of it, with his 
face turned eastward and] looking on it, he mutters: ‘Avaunt ! 
unholy one (daidhishavya, lit. son of a re-married woman)! 
take thee away from here and seat thee on another’s seat who is 
less exalted (pakatara) than we!’ He takes one blade of grass 
from the seat and flings it towards south-west (the region of the 
Rakshas or evil spirits) with the formula: ‘Expelled is sin with 
him whom we detest!’ and then sits down with the formula: 
‘Here I sit on the seat of Brzhaspati, at the command of the 
divine Savitr! This I proclaim to the fire, this to the wind, 
this to the earth!’ Here he remains seated, with his face towards 
the Ahavantya fire, to watch the progress of the ceremony and 
give directions, whenever he is appealed to. When the full or new- 
moon sacrifice is performed for the first time, it should be pre- 
ceded by the Anvarambhanfy4 offering, performed in much the 
same way as the Paurzamasi, except that the oblations themselves 
consist of a rice cake on eleven potsherds for Agni and Vishau, 
a potful of boiled (rice) grains (Aaru) for Sarasvati; and a rice 
cake on twelve potsherds for Sarasvat; the priest’s fee on this 
occasion consisting of a cow four years old, or a pair of cattle, 
instead of the Anvaharya mess. Katy. Sr. IV, 5, 22-23. 


12. By way of his first act on the following 
morning he (the Adhvaryu priest) betakes him- 
self to the water, and brings water forward!: for 


1 He, in the first place, pours water into a jug [usually made of 
varaza wood (Cratzva Roxburghii), four-cornered, about a span or 
twelve fingers’ breadths deep and four fingers’ breadths square, and 
furnished with a handle], puts it down north of the GArhapatya fire, 
and touches it with the formula: ‘I, the existent, will operate with 
thee (?tv4 karishyami), Oexistent one!’ He then addresses himself 
to the Brahman: ‘O Brahman! shall I bring the water forward?’ 
and to the patron or sacrificer: ‘Sacrificer, restrain thy speech!’ 
The Brahman,—after muttering the mantra (as he does, with certain 
modifications, on similar occasions when his permission is asked in 
the course of the performance): ‘Lead on the sacrifice! gladden the 
deities! May the sacrificer be on the vault of heaven! Where the 
world of the seven pious Ashis is, thither do thou lead this sacrifice 
and sacrificer !’—replies aloud: ‘ Hail (6m)! bring forward!’ 
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water is (one of the means of) sacrifice. Hence by 
this his first act he approaches (engages in) the 
sacrifice ; and by bringing (water) forward, he spreads 
out (prepares) the sacrifice. 

13. He brings it forward with those mysterious 
words (Vag. S. I, 6): ‘Who (or Prag4pati) joins (or 
yokes) thee (to this fire)’? He joinsthee. For what 
(or, for PragApati) does he join thee? For that (or 
him) he joins thee!’ For Pragdapati is undefined? 
(mysterious); Pragdpati is the sacrifice: hence 
he thereby yokes (gets ready for the performance) 
Prag4dpati, this sacrifice. 

14. The reason why he brings forward water is, 
that all this (universe) is pervaded by water °; hence 
by this his first act he pervades (or gains) all this 
(universe). 

15. And whatever here in this (sacrifice) the 
Hotvz, or the Adhvaryu, or the Brahman, or 
the Agnidhra, or the sacrificer himself, does not 
succeed in accomplishing, all that is thereby ob- 
tained (or made good). 

16. Another reason why he brings forward water 
is this: whilst the gods were engaged in performing 
sacrifice, the Asuras and Rakshas forbade (raksh) 


1 «Ka (i.e. who? or Prag4&pati) joins thee (i.e. places thee, O 
water, by the side of the Ahavantya fire)? (I)... Kasmai (ie. for 
what purpose? or, for whom? or, for Prag&pati) does he join 
thee ?(!)’ Mahifdh. Dark is the meaning of these words because of 
the ambiguity of ka, the interrogative pronoun, which speculative 
theology also takes for a mystic name of Prag4pati. Cf. XI, 5, 4,1 
seq.; Max Miller, History of Ancient Sanskrit Literature, p. 433. 

2 Cf. also I, 6, 1, 20, where Sayama says that Pragdpati is ani- 
rukta, because he represents all deities. 

* A play on the word 4pas (ap), ‘ water,’ and the root 4p, ‘ to 
obtain, to pervade.’ 
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them, saying, ‘Ye shall not sacrifice!’ and because 
they forbade (raksh), they are called Rakshas. 

17. The gods then perceived this thunderbolt, to 
wit, the water: the water is a thunderbolt, for the 
water is indeed a thunderbolt; hence wherever 
it goes, it produces a hollow (or depression of 
ground); and whatever it comes near, it destroys 
(lit. it burns up). Thereupon they took up that 
thunderbolt, and in its safe and foeless shelter 
they spread (performed) the sacrifice. And thus 
he (the Adhvaryu priest) likewise takes up this 
thunderbolt, and in its safe and foeless shelter 
spreads the sacrifice. This is the reason why he 
brings forward water. 

18. After pouring out some of it (into the jug) 
he puts it down north of the Garhapatya fire. 
For water (ap) is female and fire (agni) is male; 
and the Gérhapatya is a house: hence a copulation 
productive of offspring is thereby effected in this 
house. Now he who brings forward the water, 
takes up a thunderbolt; but when he takes up the 
thunderbolt, he cannot do so unless he is firmly 
placed; for otherwise it destroys him. 

19. The reason then why he places it near the 
Garhapatya fire is, that the Garhapatya is a house, 
and a house isa safe resting-place; so that he 
thereby stands firmly in a house, and therefore in 
a safe resting-place: in this way that thunderbolt 
does not destroy him,—for this reason he places it 
near the Garhapatya fire. 

20. He then carries it north of the Ahavantya 
fire’. For water is female and fire is male: hence 


1 After the water has been brought forward by the Adhvaryu from 
the house of the G&rhapatya fire, its technical name is PranzftaA, 
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a copulation productive .of offspring is thereby 
effected. And in this way alone a regular copu- 
lation can take place, since the woman lies on the 
left (or north) side of the man. 

21. Let nobody pass between the water (and the 
fire), lest by passing between them he should dis- 
turb the copulation which is taking place. Let him 
set the water down without carrying it beyond (the 
north side of the fire, i.e. not on the eastern side) ; 
nor should he put it down before reaching (the 
north side, i.e. not on the western side). For, if 
he were to put the water down after carrying it 
beyond,— there being, as it were, a great rivalry 
between fire and water,—he would cause this rivalry 
to break forth on the part of the fire; and when they 
(the priests and the sacrificer) touch the water of 
this (vessel), he would, by carrying it and setting it 
down beyond (the northern side), cause the enemy 
to rise (spirt) in the fire. If, on the other hand, he 
were to put it down before gaining (the northern 
side), he would not gain by it the fulfilment of the 
wish for which it has been brought forward. Let 
him therefore put it down exactly north of the 
Ahavantya fire. 

22. He now strews sacrificial grass all round (the 
fires)’, and fetches the utensils, taking two at a 


‘brought forward.’ On putting it down north of the Ahavantya, 
he covers the jug over with sacrificial grass. 
1 Katy. Sr. If, 3, 6: ‘ Having strewn sacrificial grass around the 
fires, beginning on the east side,’ which the Comm. interprets: 
‘He strews eastward and northward-pointed grass around first 
the Ahavantya, then the GArhapatya, and last the DakshinAgni, 
beginning each time on the eastern side, and then moving around 
from left to right, and turning his right side towards the fire, so as 
to end on the north side’ (cf. Katy. IV, 13,15). The Paddhati, on 
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time, viz. the winnowing basket and the Agnihotra 
ladle, the wooden sword and the potsherds, the 
wedge and the black antelope skin, the mortar and 
the pestle, the large and the small mill-stones. 
These are ten in number; for of ten syllables con- 
sists the Virag (metre), and radiant (virag)! also is 
the sacrifice : so that he thereby makes the sacrifice 
resemble the Vir4g. The reason why he takes two 
at a time is, because a pair means strength; for 
when two undertake anything, there is strength in 
it. Moreover, a pair represents a productive copu- 
lation, so that a productive copulation (of those 
respective objects) is thereby effected. 


SECOND BRAHMANA. 


1. Thereupon he takes the winnowing basket and 
the Agnihotra ladle ?, with the text (V4g. S. I, 6b): 
‘For the work (I take) you, for pervasion (or accom- 
plishment) you two!’ For the sacrifice is a work : 
hence, in saying ‘for the work you two,’ he says, ‘for 
the sacrifice.’ And ‘for pervasion you two,’ he says, 


the other hand, following Apastamba, interprets it to the effect that 
on the eastern and western sides he strews the grass with its tops 
turned northward, and on the southern and northern sides with the 
tops turned eastward. 

1 Or, ‘and the sacrifice also is Virag,’ as the scholiast inter- 
prets the passage on the ground that at the performance of the 
Gyotish/oma 190 stotriy4 verses are used, and that this number 
is dividable by ten, the number of syllables in the Virag metre ; cf. 
Weber, Ind. Streifen I, 36, note 4. See also X, 4, 3, 21, where the 
fire is identified with the virag on the ground that there are ten 
fires, viz. eight dhishaya fires and the Ahavantya and Garhapa- 
tya. In VIII, 4, 5, § virag is explained as ‘that which rules.’ 

* For the Agnihotra-havazf or ladle used for making the 
morning and evening milk-oblations, see note on I, 3,1, 1. For 
the winnowing basket (sQrpa), see I, 1, 4, 19 seq. 
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because he, as it were, pervades (goes through, 
accomplishes) the sacrifice. 

2. He then restrains his speech ; for (restrained) 
speech means undisturbed sacrifice; so that (in so 
doing) he thinks : ‘ May I accomplish the sacrifice!’ 
He now heats (the two objects on the Garhapatya), 
with the formula (Vag. S. I, 7a): ‘Scorched is the 
Rakshas, scorched are the enemies!’ or (V4yg. S. I, 
7b): ‘Burnt out is the Rakshas, burnt out are the 
enemies ! ’ 

3. For the gods, when they were performing the 
sacrifice, were afraid of a disturbance on the part of 
the Asuras and Rakshas: hence by this means 
he expels from here, at the very opening! of the 
sacrifice, the evil spirits, the Rakshas. 

4. He now steps forward (to the cart), with the 
text (Vag. S. I, 7c): ‘I move along the wide aérial 
realm. For the Rakshas roams about in the air, 
rootless and unfettered in both directions (below and 
above); and in order that this man (the Adhvaryu) 
may move about the air, rootless and unfettered in 
both directions, he by this very prayer renders the 
atmosphere free from danger and evil spirits. 

5. It is from the cart that he should take (the rice 
required for the sacrifice). For at first the cart (is 
the receptacle of the rice) and afterwards this hall ; 

1 Literally, ‘from the very mouth, which refers both to the 
mouth or hollow part of the two vessels (from which the enemies 
are, as it were, burnt out), and to the opening of the sacrifice. 
The same symbolical explanation is met with on the occasion of 
the heating of the sacrificial spoon, I, 3, 1, 5. 

* The cart containing the rice or barley, or whatever material 
_ may be used instead, stands behind (i.e. west of) the Garhapatya, 
fitted with all its appliances (except the oxen). Katy. Sr. II, 3, 12. 


Rice-grains, as the most common material, will be assumed to con- 
stitute the chief havis (sacrificial food) at the present sacrifice. 
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and because he thinks ‘what was at first (in the 
cart, and hence still unimpaired by entering the 
householder’s abode), that I will operate upon;’ for 
that reason let him take (rice) from the cart. 

6. Moreover, the cart represents an abundance; 
for the cart does indeed represent an abundance: 
hence, when there is much of anything, people say 
that there are ‘cart-loads’ of it. Thus he thereby 
approaches an abundance, and for this reason he 
should take from the cart. 

7. The cart further is (one of the means of) the 
sacrifice; for the cart is indeed (one of the means 
of) sacrifice. To the cart, therefore, refer the (fol- 
lowing) Yagus-texts, and not to a store-room, nor to 
a jar. The 2zshis, it is true, once took (the rice) 
from a leathern bag, and hence, in the case of the 
Rishis, the Yagus-texts applied to a leathern bag. 
Here, however, they are taken in their natural 
application. Because he thinks ‘from (or, by means 
of) the sacrifice I will perform the sacrifice,’ let him, 
therefore, take (rice) from the cart. 

8. Some do indeed take it from a (wooden) jar. 
In that case also he should mutter the Yagus-texts 
without omitting any; and let him in that case take 
(the rice) after inserting the wooden sword! under 


1 The sphya is a straight sword (khadga) or knife, a cubit 
long, carved out of khadira wood (Mimosa Catechu). Ka4ty. Sr. 
I, 3, 33; 39- It is used for various purposes calculated to sym- 
bolically insure the safe and undisturbed performance of the sacri- 
fice. On the present occasion it represents the yoke, by touching 
which (par. 10) the cart is connected with the sacrifice. At the 
close of the sacrifice also the offering spoons are, as it were, un- 
yoked (or relieved of their duties), by being placed on the yoke, if 
the rice was taken from the cart; or on the wooden sword lying on 
the jar, if it was taken from the latter. See I, 8, 3, 26. 
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(the jar). He does so, thinking ‘where we want 
to yoke, there we unyoke;’ for from the same place 
where they yoke, they also unyoke. 

9. (Like) fire, verily, is the yoke of that very cart; 
for the yoke is indeed (like) fire: hence the shoulder 
of those (oxen) that draw this (cart) becomes as if 
burnt by fire. The middle part of the pole behind 
the prop represents, as it were, its (the cart’s) altar’; 
and the enclosed space of the cart (which contains 
the rice) constitutes its havirdhdnam (receptacle 
of the sacrificial food) 2. 

10. He now touches the yoke, with the text 
(Vag. S. I, 8 a): ‘Thou art the yoke (dhur); injure 
(dharv) thou the injurer! injure him that injures 
us! injure him whom we injure!’ For there being 
a fire in the yoke by which he will have to pass 
when he fetches the material for the oblation, he 
thereby propitiates it, and thus that fire in the yoke 
does not injure him when he passes by. 

11. Here now Arumi said: ‘Every half-moon 3 
I destroy the enemies.’ This he said with reference 
to this point. 


1 The pole of an Indian cart consists of two pieces of wood, joined 
together in its forepart and diverging towards the axle. Hence, as 
Sayaza remarks, it resembles the altar in shape, being narrower 
in front and broader at the back, the altar measuring twenty-four 
cubits in front and thirty cubits at the back. At the extreme end 
of the pole a piece of wood is fastened on, or the pole itself is 
turned downwards, so as to serve as a prop or rest (popularly 
called ‘ sipoy’ in Western India, and ‘ horse’ in English). 

2 The havirdh4na (-mazdapa) is a temporary shed or tent 
erected on the sacrificial ground for the performance of the Soma- 
sacrifice, in which the two carts containing the Soma-plants are 
placed. These carts themselves, however, are also called havir- 
dhana. Cf. IV, 6, 9, roseq.; III, 5, 3, 7. 

* Le. at the time of the new and the full moon. Schol. 
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12, Thereupon, whilst touching the pole behind 
the prop, he mutters (V4g. S. I, 8b-ga): ‘To the 
gods thou belongest, thou the best carrying one, 
the most firmly joined!, the most richly filled 3, 
the most agreeable (to the gods), the best caller 
of the gods!’ ‘Thou art unbent, the receptacle of 
oblations; be thou firm, waver not!’ Thus he 
eulogises the cart, hoping that he may obtain the 
oblation from the one thus eulogised and pleased. 
He adds (Vag. S. I, 9 b), ‘ May thy Lord of Sacri- 
fice not waver!’ for Lord of Sacrifice is the sacri- 
ficer, and it is for the sacrificer, therefore, that he 
thus prays for firmness. 

13. He now ascends (the cart by the southern 
wheel), with the text (Vag. S. I, 9c): ‘May Vishzu 
ascend thee!’ For Vishzu is the sacrifice; by 
striding (vi-kram) he obtained for the gods this 
all-pervading power (vikr4nti) which now belongs 
to them. By his first step he gained this very 
(earth), by the second the aérial expanse, and by 
the last step the sky. And this very same per- 
vading power Vishzu, as sacrifice, by his strides 
obtains for him (the sacrificer). 

14. He then looks (at the rice) and (addressing 
the cart) mutters (V4g. S. I, 9d): ‘Wide open (be 


1 Sasni-tama (?‘ the most bountiful’); sasni is explained by 
Mahidhara (in accordance with Yaska, Nir. V, 1) by samsn&ta, 
from sn4, ‘to purify, cleanse,’ or from sn& (snai), ‘to envelop, 
wrap round ;’ hence ‘cleanest or purest,’ or ‘most firmly secured 
by being tied (with thongs, &c.)’ The latter was probably the 
meaning connected with the word in this sacrificial formula ; 
though the correct derivation is no doubt from san, ‘to acquire, 
gain,’ and ‘to bestow’ (Roth, Nirukta notes, p. 52). In modern 
Indian carts the yoke is fastened on to the pole by a string. 

3 Papritama, ‘ most filled with rice, &c. Schol. 
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thou) to the wind!’ For wind means breath; so 
that by this prayer he effects free scope for the 
air of the (sacrificer’s) breath. 

15. With the text (V4g. S. I, 9 e), ‘Repelled is 
the Rakshas!’ he then throws away whatever (grass, 
&c.) may have fallen on it. But if nothing (have 
fallen on it), let him merely touch it. He thereby 
drives away from it the evil spirits, the Rakshas, 

16. He touches (the rice), with the text (Vag. S. 
I, 9 f), ‘Let the five take!’ for five are these 
fingers, and fivefold also is the sacrifice’; so that 
he thereby puts the sacrifice on it (the cart). 

17. He then takes (the rice), with the text (Vag. S.]I, 
10a, b): ‘At the impulse (prasavana) of the divine 
Savitvz, I take thee with the arms of the Asvins, 
with the hands of Pfishan, thee, agreeable to Agni!’ 
For Savitvz is the impeller (prasavitzz) of the 
gods: therefore he takes this as one impelled by 
Savitvz. ‘With the arms of the Asvins, he says, 
because the two Asvins are the Adhvaryu priests (of 
the gods). ‘With the hands of Pdshan,’ he says, 
because Pfshan is distributer of portions (to the 
gods), who with his own hands places the food 
before them. The gods are the truth, and men are 
the untruth: thus he thereby takes (the rice) by 
means of the truth. 


1 According to S&yama, because there are five kinds of obla- 
tions (havish-pankti) at the Soma-sacrifice. Cf. Ait. Br. II, 24, 
with Haug’s translation. Compare also the distinction of five 
different parts in the victim at animal sacrifices: Sat. Br. I, 5, 2, 16; 
Ait. Br. I], 14; III, 23; and the five kinds of victims, viz. man, 
horse, bullock, ram, and he-goat: Ath. V. XI, 2, 9; Sat. Br. I, 2, 3, 
6.7; VI, 2,1, 6.18; VII, 5, 2,10; Taitt. S. IV, 2,10; AKAAand. 
Up. II, 6, 1. 
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18. He now announces (the oblation) to the deity 
(for whom it is intended). For when the Adhvaryu 
is about to take the oblation, all the gods draw near 
to him, thinking, ‘My name he will choose! my 
name he will choose!’ and among them who are thus 
gathered together, he thereby? establishes concord. 

19. Another reason for which he announces (the 
oblation) to the deity, is this: whichever deities are 
chosen, they consider it as an obligation that they 
are bound to fulfil whatever wish he entertains whilst 
taking (the oblation) ; and for that reason also he an- 
nounces it to the deity. After taking the oblations 
(to the other deities) in the same way as before*,— 

20. He touches (the rice that is left), with the text 
(Vag. S. I, 11 a): ‘For existence (or, abundance,— 
I leave) thee, not for non-offering*!’ He thereby 
causes it to increase again. 


1 Viz. by calling out the names, since, without this being done, 
quarrels would arise among the deities as to whom the offering 
might be intended for. Mahidh. 

2 Viz. as in the case of the oblation to Agni, and substituting 
the name of the respective deity in the formula used above (par.17), 
‘Thee, agreeable to (Agni)!’ The oblations prescribed for the 
full-moon sacrifice are a cake on eight potsherds for Agni, and one 
on eleven potsherds for Agni and Soma: for each of these cakes 
he takes four handfuls from the cart [and throws them into the 
Agnihotra ladle lying on the winnowing basket which he holds 
with his left hand. With each of the first three handfuls of each 
of the two oblations he repeats the above text, whilst the fourth 
handful is thrown in silently. After the oblation for Agni is taken, 
he pours it from the ladle into the winnowing basket so as to lie 
on the southern side; and then takes out the oblation for Agni- 
Soma, which is afterwards poured into the basket so as to lie 
north of the first heap]. Katy. Sr. II, 3, 20-21 and Scholl. 

* Thus Mahfdhara (i.e. ‘to serve for future oblations, or as food 
for the priests’). Perhaps the meaning is, ‘For a (divine or human) 
being thee, not for the evil spirit!’ Cf. St. Petersburg Dict. s. v. 
bhata. 

[13] C 
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21. He now (whilst seated on the cart) looks 
towards east, with the text (V4g. S. I, 11 b): ‘ May 
I perceive the light!’ For that cart being covered 
up, its eye is thereby, as it were, affected with evil. 
Light, moreover, represents the sacrifice, the day, 
the gods, and the sun; so that he thereby perceives 
this same (fourfold) light. 

22. He then descends (from the cart), with the 
text (Vag. S. I, 11): ‘ May those provided with doors 
stand firm on the earth!’ Those provided with doors 
are the houses: for the houses of the sacrificer 
might indeed be capable of breaking down behind 
the back of his Adhvaryu, when he walks forward 
(from the cart) with the sacrifice, and might crush 
his (the sacrificer’s) family. By this (text), however, 
he causes them to stand firmly on this earth, so that 
they do not break down and crush (his family) ; for 
this reason he says: ‘ May those provided with doors 
stand firm on the earth!’ He then walks forward 
(north of the Garhapatya fire), with the text (Vag. S. I, 
11 d), ‘I move along the wide aérial realm ;’ the appli- 
cation of which is the same (as before; see par. 4). 

23. In the case of one (viz. householder) whose 
Garhapatya fire they (the priests) use for cooking 
oblations, they place the utensils in the Garhapatya 
(house); and let him (the Adhvaryu) in that case put 
(the winnowing basket with the rice) down at the 
back (or west) side of the Garhapatya. But in the 
case of one whose Ahavantya they use for cooking 
oblations, they place the utensils together in the 
Ahavantya; and let him in that case put it (the 
rice) down at the back of the Ahavantya. He 
should (in either case) do so, with the text (Vag. S. I, 
11 e),‘On the navel of the earth I place thee!’ for 
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the navel means the centre, and the centre is safe 
from danger: for this reason he says, ‘ On the navel 
of the earth I place thee!’ And further, ‘In the 
lap of Aditi (the boundless or inviolable earth)!’ for 
when people guard anything very carefully, they 
commonly say that ‘they, as it were, carried it in 
their lap;’ and this is the reason why he says, ‘In 
the lap of Aditi!’ And further, ‘O Agni, do thou 
protect this offering!’ whereby he makes this obla- 
tion over for protection both to Agni and to this 
earth: for this reason he says, ‘O Agni, do thou 
protect this offering!’ 


TuHirD BRAHMANA. 


1. He now prepares two strainers (pavitra)', with 
the text (V4g. S. I, 12 a): ‘ Purifiers (or strainers, 
pavitra) are ye, and belonging to Vishzu!’ For 
Vishzu is the sacrifice; so that he thereby says, 
‘You belong to the sacrifice.’ 

2. Two there are of them: for means of cleansing 
(pavitra) is this (wind) which here ventilates (pa- 
vate); and this, it is true, ventilates as one only; 
but on entering into man, it becomes a forward and 
a backward one, and they are these two, to wit, the 
praza (breathing out) and the ud4na (breathing up 
or in). And as this (clarifying process) takes place 


1 These strainers (or clarifiers) are to consist of two blades of 
Kusa grass, with unbroken or undecayed tops, and without buds 
on them ; and they must be severed from their roots by means of 
other Kusa blades, so as to be of equal length (viz. one pradesa, 
or span of thumb and fore-finger, long). Katy. Sr. II, 3, 31. 

* Thus Sdyavza here takes the terms praza (idapingaladinadt- 
dv4éra bahir nirgakkhan prazah pran) and udana (tathaiva dvara 
punar anta# pravisan pratyan). In Ait. Br. II, 29, and Ahand. 
Up. I, 3, 3, pra#a, apdna, and vy4na are mentioned as the 


C2 
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in accordance with the measure of that (process of 
breathing), therefore there are two (strainers). 

3. There may also be three: for the vy4na (or 
pervading vital air)! is a third (kind of breathing) ; 
but in reality there are only two. Having then 
Strained the sprinkling water? with these two 
(strainers), he sprinkles with it. The reason why 
he strains it with the two (strainers) is this: 

4. Vritra in truth lay covering all this (space) 
which here extends between heaven and earth. 
And because he lay covering (v7z) all this, there- 
fore his name is Vrztra. 

5. Him Indra slew. He being slain flowed forth 
stinking in all directions towards the water; for in 
every direction lies the ocean. And in consequence 
of this, some of the waters became disgusted, and, 
rising higher and higher, flowed over: whence 
(sprung) these grasses (of which the strainers are 
made); for they represent the water which was not 
putrified. With the other (water), however, some 


three vital airs; where prdza is taken by Professors Haug and 
Miiller as ‘in-breathing’ (‘respiration’ or ‘expiration, Réer), and 
apna as ‘out-breathing’ (‘inspiration,’ Réer). Five vital airs 
are generally enumerated (Sat. Br. IX, 2, 2, 5); but theological 
speculation evidently considered these bodily processes a very con- 
venient source of symbolism, as we find mention made in the 
Sat. Br. of six (XIV, 1, 3, 32); seven (III, 1, 3, 21; XIII, 1, 7, 2); 
nine (I, 5, 2, 5); and ten (XI, 6, 3, 7) breaths or vital airs. 

‘ “A combination of the out-breathing and in-breathing ;’ but 
as there is no distinction between this kind of breath and the 
others (combined), two must be considered as the normal number 
of strainers. Schol. 7 

* He pours water into the Agnihotra ladle (in which some of 
the awn of the rice remains), and after cleaning it with the two 
strainers, he sprinkles with it. Katy. II, 3, 33 seq. The details of 
this process are given in par. 6 seq. 
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matter has become mixed up, inasmuch as the 
putrid Vvztra flowed into it. This he now removes 
from it by means of these two strainers; whereupon 
he sprinkles with the (sacrificially) pure water. This 
is the reason why he strains it through them. 

6. He strains it, with the text (V4g. S. I, 12 b): 
‘By the impulse of Savitz I purify thee with this 
flawless purifier (or ventilator, pavitra), with the rays 
of the sun!’ For Savitvz is the impeller (prasavitvz) 
of the gods, so that he strains this (water) as one 
impelled by Savitz. ‘With this flawless purifier (ven- 
tilator, pavitra),’ he says, because this (wind) which 
here ventilates (or purifies, pavate) is a flawless puri- 
fier. ‘ With the rays of the sun,’ he says, because they, 
the rays of the sun, are certainly purifying; and for 
this reason he says, ‘With the rays of the sun.’ | 

7. Having taken it (the water with the ladle) in 
his left hand, he makes it spirt upwards with his 
right hand, and eulogises and glorifies it, with the 
text (Vag. S. I, 12c): ‘Shining (or divine) waters! 
ye the first-going, the first-drinking! ones!’ For 
the waters are shining; and for this reason he says, 
‘Shining waters!’ ‘ First-going,’ he calls them, be- 
cause they flow towards the sea and are therefore 
going in front (or forwards). ‘ First-drinking,’ he 
calls them, because they are the first that drink 
of king Soma? and are therefore ‘drinking first.’ 
And further: ‘Forward now lead this sacrifice 3, 


1 Agrepuvah; Mahidhara allows to it the alternative meaning 
‘ first- purifying.’ 

* «Because, for the sake of extracting the juice from the Soma- 
plants, water is poured on them, so that the water drinks of the 
juice before the gods do.’ Say. ° 

§ I.e. ‘carry the sacrifice through without hindrance.’ Mahidh. 
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forward the Lord of Sacrifice, the liberal, god-loving 
Lord of Sacrifice!’ whereby he says, ‘ Well (lead) 
the sacrifice, well the sacrificer !’ 

8. And further (V4g. S. I, 13 a): ‘You Indra 
chose (for his companions) in the battle against 
Vritra!’ For Indra, when he was battling with 
Vritra, did choose them (the waters) and with their 
help he killed him; and for this reason he says, 
‘You Indra chose in the battle against Vvetra!’ 

9. ‘You chose Indra in the battle against Vvztra!’ 
for they, too, chose Indra when he was battling with 
Vwritra, and with them he killed him: therefore he 
says, ‘You chose Indra in the battle against V7ztra !' 

1o. And further (Vag. S. I, 13 d): ‘ Consecrated 
by sprinkling are ye!’ With these words he makes 
amends to them?. He then sprinkles the (first) 
oblation 2, One and the same meaning applies to 
the (whole process of) sprinkling, viz. he thereby 
makes sacrificially pure that (which he sprinkles). 

11. He sprinkles, with the text (Vag. S. I, 13 e): 
‘Thee, agreeable to Agni, I sprinkle!’ Thus for which- 
ever deity the oblation is intended, for that one he 
thereby renders it sacrificially pure. When he has in 
the same way as before sprinkled (all) the oblations,— 

12. He then sprinkles the sacrificial vessels °, 


1 He, in the first place, sprinkles the sprinkling water in the 
ladle with itself; and the guilt incurred in the act of consecrating 
it with itself, that is, with something unconsecrated, is made amends 
for by the accompanying formula, S4y. Similarly Mahfdhara: 
‘The unconsecrated (water) cannot consecrate other (water).’ 

2 Before doing so he asks the Brahman’s permission (cf. p. 7, 
note 1), ‘O Brahman! shall I sprinkle the oblation?’ when the latter, 
after muttering the mantra, ‘Sprinkle the sacrifice! gladden the 
deities,’ &c., gives the permission by ‘Om! sprinkle!’ Paddh. on 
Katy. II, 3, 36. 

* According to some authorities the vessels are placed together 
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with the text (Vag. S. I, 13 g), ‘Be ye pure for the 
divine work, for the sacrifice to the gods!’ for it is 
for the divine work, the sacrifice to the gods, that he 
consecrates them. ‘ Whatever, that belongs to you, 
the impure have defiled by touching, that I hereby 
purify for you!’ For whatever belonging to them 
some impure one—either a carpenter or some other 
impure person—has on this occasion desecrated by 
touching, that he thereby renders sacrificially pure 
for them by means of the water; and therefore he 
says, ‘Whatever, that belongs to you, the impure 
have defiled by touching, that I hereby purify for 
you!!’ 
FourtH BRAHMANA. 

1. He now takes the black antelope skin ?*, for 
completeness of the sacrifice. For once upon a 
time the sacrifice escaped the gods, and having be- 
come a black antelope roamed about. The gods 
having thereupon found it and stripped it of its 
skin, they brought it (the skin) away with them. 


on one heap, and are then consecrated together by one sprinkling. 
According to others, each vessel must be consecrated separately. 
Katy. Sr. II, 3, 39. ; 

1 After he has done the sprinkling, he puts the remaining water 
away in some place where nobody is allowed to walk [as between 
the pranit4s and the Ahavantya; or (according to Apastamba) 
before, or east of, the Garhapatya, since nobody is allowed to pass 
between the Garhapatya and Ahavantya. The two strainers also 
remain in the sprinkling water]. Katy. Sr. II, 3, 40. 

* The skin of the black antelope may be regarded as one of 
the symbols of Brahmanical worship and civilisation. Thus it is 
said in Manu II, 22-23: ‘That which lies between these two 
mountain ranges (the Himalaya and the Vindhya), from the eastern 
to the western ocean, the wise know as AryAvarta (the land of the 
Aryas). Where the black antelope naturally roams about, that 
should be known as the land suitable for sacrifice; what lies 
beyond that is the country of the Mle&kfas (barbarians).’ 
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2. Its white and black hairs represent the Azé- 
verses and the SAman-verses; to wit, the white the 
SA4man and the black the Az£; or conversely, the 
black the Sdman and the white the Az4. The 
brown and the yellow ones, on the other hand, 
represent the Yagus-texts. 

3. Now this same threefold science is the sacri- 
fice; that manifold form, that (varying) colour of 
this (science) is what is (represented by) this 
black antelope skin. For the completeness of the 
sacrifice (he takes the skin): hence the rite of ini- 
tiation (for the Soma-sacrifice) is likewise performed 
on the black antelope skin ;—for the completion of 
the sacrifice: hence it is also used for husking and 
bruising (the rice) on, in order that nothing of the 
oblation may get spilt; and that, if any grain or 
flour should now be spilt on it, the sacrifice would 
still remain securely established in the sacrifice. For 
this reason it is used for husking and bruising upon. 

4. He thus takes the black antelope skin, with 
the text (Vag. S. I, 14a): ‘Bliss-bestowing (sarman) 
art thou!’ For £arman (‘hide’) is the name of that 
(skin of the) black deer used among men, but 
sarman (bliss) is (that used) among the gods; and 
for this reason he says, ‘ Bliss-bestowing art thou!’ 
He shakes it, with the text (Vag. S. I, 14 b), 
‘Shaken off is the Rakshas, shaken off are the 
enemies!’ whereby he repels from it the evil spirits, 
the Rakshas. He shakes it whilst holding it apart 
from the vessels!; whereby he shakes off whatever 
impure matter there may have been on it. 


1 According to some exegetes the Adhvaryu himself must step 
beyond (i.e. aside from) the vessels when he shakes the skin; 
according to others, he should not move, but only hold the skin 
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5. He spreads it (on the ground with the hairy 
side upwards, and) with its neck-part turned to the 
west}, with the text (Vag. S. I, 14.c): ‘The skin of 
Aditi art thou! May Aditi acknowledge thee!’ 
For Aditi is this earth, and whatever is on her, 
that serves as a skin to her: for this reason he says, 
“The skin of Aditi art thou!’ And ‘may Aditi 
acknowledge thee!’ he says, because one who is 
related (to another) acknowledges (him). Thereby 
he establishes a mutual understanding between her 
and the black antelope skin, (thinking) ‘they will 
not hurt each other. While it is still being held 
down with his left hand— 

6. He at once takes the mortar with his right 
hand, fearing lest the evil spirits, the Rakshas, 
might rush in here in the meantime. For the 
priest (brahmaza)? is the repeller of the Rakshas: 
therefore, whilst it is still being held down with his 
left hand,— 

7. He puts the mortar (on it), with the text (V4g. 
S. I, 14 d, e): ‘A wooden stone (adri) art thou!’ 


apart from the vessels, so that no impure matter should fall on 
them. Some also maintain that the skin should only be shaken 
once, whilst others think it should be done three times. Cf. K4ty. 
Sr. II, 4, 2. Schol. 

1 Special mention is here made of this feature, since as a rule 
(Katy. I, 10, 4) the skin is spread with its neck-part turned east- 
wards. He lays it down on the north side of the sacrificial ground, 
either west of the utkara (the mound formed by the earth dug 
out in constructing the altar, and by other rubbish) or exactly 
north of the Garhapatya. Schol. on Katy. IT, 4, 3. 

* Only a Brahman can perform sacrifice. If, as is permitted in 
certain ceremonies, a Kshatriya or Vaisya officiates, he, as it were, 
becomes a Brahman (and is addressed as such) for the occasion, 
by means of the diksh4, or rite of initiation. Cf, Sat. Br. ITI, 
2, 1,39; XIII, 4, I 3- 
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or ‘A broad-bottomed stone (grdvan) art thou!’ 
For, just as there (in the Soma-sacrifice) they press 
king Soma out with stones (gr4van), thus here 
also he prepares the oblation (haviryag#a) by 
means of the mortar and pestle, and the large and 
small mill-stones'. Now ‘stones (adrayak)’ is 
the common name of these, and therefore he says, 
‘a stone art thou.’ And ‘wooden,’ he calls it, be- 
cause this one (the mortar) really is made of wood ”. 
Or, he says, ‘a broad-bottomed stone (grdvan) art 
thou,’ because it is both a stone and broad-bottomed. 
He adds: ‘ May Aditi’s skin acknowledge (receive) 
thee!’ whereby he establishes a mutual understand- 
ing between it (the mortar) and the black antelope 
skin, thinking: ‘they will not injure each other.’ 

8. He then pours the (two portions of ) rice (from 
the winnowing basket into the mortar), with the text 
(Vag. S. I, 15 a): ‘Thou art the body of Agni, 
thou the releaser of speech!’ For it is (material 
for) sacrifice, and hence (by being offered in the fire) 
it becomes Agni’s body. ‘The releaser of speech, 
he adds, because he now releases that speech which 
he restrained when he was about to take the rice 
(from the cart). The reason why he now releases his 
speech, is that the sacrifice has now obtained a firm 
footing in the mortar, that it has become diffused ; 
and for this reason he says, ‘the releaser of speech !’ 


* Here, as in I, 5, 2, 11 (haviryag#e ’tha saumye ‘dhvare), 
we have the simple division of the Srauta-sacrifices into obla- 
tions (of ghee, milk, rice, barley, &c.) and libations (of Soma). 
More usually the pasubandhu, or animal-sacrifice, is added as 
a third division. See also I, 7, 2, ro. 

* The mortar (ulfkhala) and pestle (musala) are to be made 
of very hard wood, viz. both of varaza wood (Crateega Roxburghii), 
or the mortar of palasa wood (Butea Frondoga), and the pestle of 
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9. Should he, however (by some accident), utter 
any human sound before this time, let him in that 
case mutter some Azé or Yagus-text addressed to 
Vishzu'; for Vishzu is the sacrifice, so that he 
thereby again obtains a hold on the sacrifice, and 
penance is thereby done by him (for not keeping 
silent). He adds: ‘For the pleasure of the gods 
I seize thee!’ for the oblation is taken with the 
intention ‘that it shall gladden the gods.’ 

10. He now takes the pestle, with the text (V4g. 
S. I, 14 b), ‘A large, wooden stone art thou!’ for 
it is a large stone, and made of wood, too. He 
thrusts it down, with the text (V4g. S. I, 14), ‘Do 
thou prepare this oblation for the gods?! do thou 
prepare it thoroughly!’ thereby saying, ‘Get this 
oblation ready for the gods! get it quite ready!’ 

11. He then calls the Havishkrzt® (preparer 
of the sacrificial food), ‘Havishkv7t, come hither ! 
Havishkvzt, come hither!’ The Havishkv~t‘* no 
doubt is speech, so that he thereby frees speech from 


khadira wood (Acacia Catechu). The former is to be of the height 
of the knee, and the latter three aratnis (cubits) long. Schol. on 
Katy. I, 3, 36; M. Miller, Die Todtenbestattung bei den Brah- 
manen, Zeitsch. der D. Morg. Ges. IX, p. xl. 

1 Katy. Sr. II, 2, 6-7 lays down the general rule, that if the 
Brahman or Adhvaryu (and according to some, the sacrificer also) 
by some slip were to utter any sound during the time for which 
restraint of speech (vag-yama) is enjoined, they must atone for 
the transgression by muttering some mantra addressed to Vishnu, 
such as the couplet (Vag. S. V, 38, 41), ‘ Widely, O Vishnu, stride !’ 
&c., or the formula (ib. I, 4), ‘O Vishau, preserve the sacrifice |’ 

? Or ‘for the god,’ ‘for the goddess,’ as the case may be. 

* Or, he pronounces the havishkrzt formula, see next note. 
According to Katy. Sr. II, 4, 13 he calls out three separate times. 

* Havishkrzt denotes not only the person that prepares the 
oblation, but also this formula by which that person is called. 
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restraint. And speech, moreover, represents sacrifice}, 
so that he thereby again calls the sacrifice to him. 

12. Now there are four different forms of this 
call, viz. ‘come hither (ehi)!’ in the case of a 
Brahman ; ‘approach (Agahi)!’ and ‘hasten hither 
(Adrava)!’ in the case of a Vaisya and a member of 
the military caste (raganyabandhu?); and ‘run 
hither (Adh4va)!’ in that of a Sfdra. On this 
occasion he uses the call that belongs to a Brah- 
man, because that one is best adapted for a sacrifice, 
and is besides the most gentle: let him therefore 
say, ‘come hither (ehi) !’ 

13. Now in former times it was no other than the 
wife (of the sacrificer) who rose at this (call, to act) 
as Havishkyvzt; therefore now also (she or) some 
one (priest)® rises in answer to this call. And at 
the time when he (the Adhvaryu) calls the Havish- 
kvtt, one of the priests* beats the two mill-stones. 


1 Viz. in the shape of the sacrificial formulas. 

2 This inversion of the order of the second (or Kshatriya) and 
third (or Vaisya) castes is rather strange. The SAtras of Bhéradv., 
Apast., and Hirany. assign the same formulas to the several castes 
as here. Cf. Hillebrandt, Neu- und Vollmondsopfer, p. 29. 

* According to the Schol. on Ka4ty. Sr. II, 4, 13, either the 
wife of the patron or the Agnfdhra (the priest who kindles the 
fire) acts as Havishkrit. Mahidh. on Vag. S. I, 15 includes the 
patron (sacrificer) himself, unless yagam4naf patnf is a misprint 
for yagamanapatnf. According to Apastamba, ‘ either a maid- 
servant or the wife grinds; or the wife threshes and the Sfidra 
woman grinds’ (cf. Schol. on Katy. Sr. II, 5, 7). Similarly Bharadv. 
and Hirany.; cf. Hillebrandt, p. 38, n. 2. Similar cases of dif- 
ferences between the ritualistic practices of the present time and 
those of former times are very frequently alluded to in the ritualistic 
books; and are of especial interest, as they afford some insight 
into the gradual development of the sacrificial ceremonial. Cf. 
Weber, Ind. Stud. X, 156 seq. 

‘ Viz. the Agntdhra, whilst seated north of the expansion 
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The reason why they produce this discordant noise, 
is this: 

14. Manu was in possession of a bull!, Into him 
had entered an Asura-killing, foe-killing voice; and 
by his snorting and roaring the Asuras and Rakshas 
were continually being crushed. Thereupon the 
Asuras said to one another: ‘ Evil, alas! this bull 
inflicts upon us! how can we possibly destroy him ?’ 
Now Kilata and Akuli were the two priests 
(brahman) of the Asuras. 

15. These two said, ‘God-fearing, they say, is 
Manu: let us two then ascertain!’ They then went 
to him and said: ‘Manu! we will sacrifice for thee!’ 
He said: ‘Wherewith?’ They said: ‘With this 
bull!’ He said: ‘So be it!’ On his (the bull's) 
being killed the voice went from him. 

16. It entered into ManAvt, the wife of Manu; 
and when they heard her speak, the Asuras and 
Rakshas were continually being crushed. There- 
upon the Asuras said to one another: ‘ Hereby 
even greater evil is inflicted on us, for the human 
voice speaks more!’ Kildta and Akuli then said: 
‘God-fearing, they say, is Manu: let us then ascer- 
tain!’ They went to him and said: ‘Manu! we 
will sacrifice for thee!’ He said: ‘ Wherewith ?’ 


(vihara) of the fires ; he strikes with the wedge (samy, a stick of 
khadira wood, usually some six or eight inches long, used for 
placing under the lower grindstone on the north side, so as to 
make it incline towards east) twice the lower and once the upper 
grindstone. Schol. on Katy. Sr. II, 4, 15. 

1 This bull of Manu has been compared by Dr. Kuhn (Zeit- 
schrift fiir Vergl. Sprachf. IV, 91 seq.) with the Minotaur of the 
Greeks. Cf. also J. Muir, Original Sanskrit Texts, vol. i. p. 188 
seq.; and Professor Weber's Translation of the first Adhy4ya, Ind. 
Streifen, I, p. 50. 
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They said: ‘With this thy wife!’ He said: ‘So 
be it!’ And on her being killed that voice went 
from her. 

17. It entered into the sacrifice itself, into the 
sacrificial vessels; and thence those two (Asura 
priests) were unable to expel it. This same Asura- 
killing, foe-killing voice sounds forth (from the mill- 
stones when they are beaten with the wedge). And 
for whomsoever that knows this, they produce this 
discordant noise on the present occasion, his enemies 
are rendered very miserable. 

18. He beats the mill-stonés with the wedge, 
with the text (V4g. S. I, 16a): ‘A honey-tongued 
cock (kukku/¢a’) art thou (O wedge)!’ For honey- 
tongued indeed was he (the bull) for the gods, 
and poison-tongued for the Asuras: hence he 
thereby says: ‘What thou wert for the gods, that 
be thou for us!’ He adds: ‘Sap and strength do 
thou call hither! with thy help may we conquer in 
every battle!’ In these words there is nothing that 
is obscure. . 7 

19. Thereupon? he (the Adhvaryu) takes the 
winnowing basket, with the text (V4g. S. I, 14 b): 
‘Rain-grown art thou!’ For rain-grown it is indeed, 
whether it be made of reeds or of cane or of rushes, 
since it is the rain that makes these grow. 


1 Mahfdhara offers the following etymological derivation of this 
word: 1. from kva kva, ‘where? where?’ [‘ He who, wishing to 
kill the Asuras, roams about everywhere, crying ‘where, where 
are the Asuras?’]; 2. from kuk, ‘a hideous noise,’ and ku/, ‘to 
spread;’ or 3. one who, in order to frighten the Asuras, utters 
a sound resembling that of the bird called kukku/a (cock). Pro- 
fessor Weber translates it by ‘ Briiller’ (roarer, crier). 

? Viz. when the rice has been husked (by the Havishkrst in the 
mortar). Schol. on Katy. Sr. II, 4, 16. 
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20. He then pours out the (threshed) rice (from 
the mortar into the winnowing basket), with the text 
(Vag. S. I, 16): ‘ May the rain-grown acknowledge 
(receive) thee!’ For rain-grown also are these 
(grains), whether they be rice or barley, since it is 
the rain that makes them grow. By these words he 
establishes an understanding between them and the 
winnowing basket, in the hope ‘that they will not 
injure each other.’ 

21. He now winnows (the rice), with the text 
(Vag. S. I, 16d): ‘Cleared off is the Rakshas! 
cleared off are the evil-doers!’ The husks (which 
have fallen on the ground) he throws away', with 
the text (Vag. S. I, 16), ‘Expelled is the Rakshas!’ 
for those evil spirits, the Rakshas, he thereby expels. 

22. He then separates (the husked grains from 
the unhusked), with the text (Vag. S. I, 16 f): ‘May 
the wind separate you!’ For it is that wind (which 
is produced by the winnowing) which here purifies 
(or blows, pavate); and it is the wind that separates 
everything here (on earth) that undergoes separation: 
therefore it also separates here those (two kinds of 
grain) from each other. Now when they are under- 
going this process, and whilst he is separating? (the 
husked, so as to drop them into a pot),— 


1 He puts them into the central one of the potsherds for the 
Agni cake, and throws them on the utkara, or heap of rubbish 
(cf. p. 25, note 1). Schol. on K&ty. Sr. II, 4, 19. Before he pro- 
ceeds with his work, he has to touch water; cf. p. 2, note 2. 

* He separates them whilst holding the mouth of the winnowing 
basket sideways or horizontally, and makes the husked ones fall 
into the pot. Schol. on Katy. Sr. II, 4,20. According to the Pad- 
dhati, he now puts the unhusked once more into the mortar and 
threshes them again, and then pouring them back into the basket, 
repeats the same process. 
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23. He addresses (those in the pot) thus (Vag. S. 
I, 16g): ‘May the divine Savityz, the golden- 
handed, receive you with a flawless! hand!’ By this 
he says: ‘May they be well received!’ He then 
cleans them thrice ?; for threefold is the sacrifice. 

24. Here now some clean them with the formula: 
‘For the gods get clean! for the gods get clean!’ 
But let him not do so: for this oblation is intended 
for some particular deity; and if he were to say, 
‘For the gods get clean!’ he would make it one 
intended for all the deities, and would thereby raise 
a quarrel among the deities. Let him therefore do 
the cleaning silently! 


SECOND ADHYAYA. First BRAHMANA. 


1. Now the one (viz. the Agntdhra) puts the 
potsherds on (the Garhapatya fire); the other (viz. 
the Adhvaryu) the two mill-stones (on the black 
antelope skin): these two acts are done simulta- 
neously. The reason why they are done simul- 
taneously (is this) : 

2. The head of this sacrifice is (represented by) 
the rice-cake*: for those potsherds (kap4la), no 
doubt, are to this (rice-cake) what the skull bones 
(kap4la) are to the head, and the ground rice is 


1 Viz. with the fingers joined together so as not to allow any 
grains to fall to the ground. Mahfdh. 

2 By removing the minute husks and grains (kaa) he makes the 
husked grains (tamdula) free from dust and shiny (this is apparently 
done by repeated winnowings). Schol. on Katy. Sr. II, 4, 22. 

®* This idea was no doubt suggested by the derivation of the 
word purod&s (rice-cake), from puras, ‘before, in front, at the 
head,’ and d4s, ‘to offer’ (see I, 6, 2, 5); the double meaning of 
kap4la (shell or cup and skull) being made use of to complete 
the simile. 
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nothing else than the brain. Now this (combination 
of skull and brain) certainly forms one limb: ‘ Let 
us put that (which is) one together! Let us make it 
one!’ thus they think; and therefore the two acts 
are done simultaneously. 

3. He who puts the potsherds on (the fire), takes 
the shovelling-stick (upavesha), with the text (Vag. 
S. I, 17a): ‘Bold (dhvzsh¢i) art thou!’ For since 
with it he, as it were, attacks the fire boldly, there- 
fore it is called dhvzsh¢i}. And since with it he 
touches (the coals) at the sacrifice, since with it he 
attends to (upa-vish) this (Garhapatya fire), there- 
fore it is called upavesha. 

4. With it he shifts the coals to the fore-part? 
(of the khara or hearth-mound), with the text (V4g. 
S. I, 17b): ‘O fire! cast off the fire that eateth 
raw flesh! drive away the corpse-eating one!’ For 
the raw flesh-eating (fire) is the one with which men 
cook what they eat; and the corpse-eating one is 
that on which they burn (the dead) man: these two 
he thereby expels from it (the GArhapatya). 

5. He now pulls toward himself* one coal, with 
the text (Vag. S. I, 17): ‘ Bring hither that (fire) 
which maketh offerings to the gods!’ He thinks: 
‘On that (fire), which makes offerings to the gods, we 


1 The upavesha, or dhrzsh/i, is made of fresh varana or 
palasa wood, a cubit (aratni) or span (vitasti) long; one of its ends 
having the shape of a hand (hastakr7ti), to serve as a coal shovel; 
cf. Mahfdh. and Schol. on K&ty. I, 3, 36; II, 4,26. Dhrish/i is 
apparently derived from the root dhr/sh, ‘ to be bold.’ 

* The burning coals have been hitherto lying on the western 
side of the GArhapatya hearth, and as this side, which has been 
well heated by this time, will be used for the potsherds to be put on, 
he shifts the coals to the eastern or fore-part of the hearth. 

* Viz. to the centre of the cooking-place. 
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will cook the oblations! on that one we will perform 
the sacrifice!’ and for this. reason he pulls (one of 
the coals) toward himself. 

6. On it he places the central potsherd'. For 


1 In Y4enika Deva’s commentary on Katy. II, 4, 37, full explana- 
tions are given regarding the manner of arranging the potsherds 
(kap4alas) on which the sacrificial cakes are spread, and which 
vary in number and shape. The Adhvaryu is first to describe 
a circle, the diameter of which is six angulas (an angula or 
thumb’s breadth = about # inch). This circle he then divides into 
three parts by drawing across, from west to east, two parallel lines 
at a distance of two angulas from one another, so as to make the 
two outer (or southern and northern) segments of equal size. The 
middle division he then covers with three equal square potsherds 
(measuring two angulas on each side), by laying down first the 
central one, then the one behind or west of it, and lastly the front 
or eastern one. He then lays down another (the fourth) south of 
the first or central one; after which he divides the still remaining 
potsherds equally between the southern and the northern segments, 
or, in case of that number being uneven, assigns the odd potsherd 
to the southern division. Thus, in the present case, where in the 
first place a cake on eight potsherds is to be offered to Agni; 
after laying down the three intermediate ones and the fourth, or 
central one of the southern division, he dgides the remaining four 
equally between the southern and northern segments, beginning, 
in laying them down, in the south-east corner, and moving around 
from right to left, so as to end in the north-east. Similarly in the 
case of the cake on eleven potsherds for Agntshomau, after 
laying down the first four potsherds, he assigns four of the re- 
maining seven to the southern, and three to the northern division. 
Thus with cakes requiring an uneven number of potsherds, the 
number of those of the southern division exceeds that of the nor- 
thern one by two; and in the case of an even number, by one 
only. ‘This is the rule applying to cakes requiring at least six 
potsherds. When one potsherd only is required, it is to be of the 
size of a hand; when two, they are to form a circle divided into 
two equal parts by a line drawn from south to north; when three, 
the circle is divided into three sections from south to north; when 
four or five, it is divided into two halves from west to east; and in 
the one case three potsherds are placed in the southern and one 
(of half-moon shape) in the northern half; in the other case three 
in the northern and two in the southern division. The potsherds, 
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the gods, when they were performing sacrifice, were 
in fear of a disturbance from the Asuras and 
Rakshas. They were afraid lest those evil spirits, 
the Rakshas, might rise from below them. Now 
Agni (fire) is the repeller of the Rakshas, and for 
this reason he thus places (the potsherd) on it. 
The reason why it is just this (coal) and no other 
(on which the potsherd is put) is, that this one, 
having been consecrated by the (above) sacrificial 
formula, is sacrificially pure: that is why he places 
the central potsherd on it. 

7. He puts it on, with the text (V4g. S. I, 17d): 
‘Thou art firm; make thou the earth firm!’ For 
under the form of the earth he renders this same 
(sacrifice) firm; by it he chases away the spiteful 
enemy. He adds: ‘ Thee, devoted to the brah- 
man, devoted to the kshatra, devoted to the 
(sacrificer’s) kinsmen, I put on for the destruction of 
the enemy!’ Manifold, indeed, are the prayers for 
blessing in the sacrificial texts (yagus): by this one 
he prays for the priestly and military orders, those 
two towers of strength (vtrye, energies). ‘Thee, 
devoted to the (sacrificer’s) kinsmen,’ he says, be- 
cause kinsmen mean wealth, and wealth he thereby 
prays for. When he says, ‘I put thee on for the 
destruction of the enemy, whether or not he wishes 
to exorcise, let him say, ‘for the eeancion of so 


aw mmm a a te ee 


iinet: anally irregular in shape, must always eeacly: ‘ft one 
another, so as not to leave any space between. This is effected by 
rubbing the edges. The cake itself is to be of the shape of a 
tortoise ; the convex shield, or carapace, of the latter consisting of 
plates arranged in a somewhat similar way as the potsherds of most 
cakes, viz. in a central (dorsal) and two lateral sets. 

1 For special prayers for the two highest castes, in the Vagas. 
Samh., cf. Weber, Ind. Stud. X, 27. 
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and so!’ The moment it (the potsherd) has been 
put down (and while it is still being touched) with 
the (fore-)finger of his left hand,— 

8. He seizes a (second) coal, lest the evil spirits, 
the Rakshas, should in the meantime rush in here. 
For the Brahman is the repeller of the Rakshas?: 
hence, the moment it (the potsherd) has been put 
down (and while it is still being touched) with the 
finger of his left hand,— 

9. He pushes the coal on it, with the text (Vag. 
S. I, 18a): ‘Accept, O Agni, this holy work (brah- 
man)! !’ He says this, lest the evil spirits, the 
Rakshas, should rush in here before; for Agni is 
the repeller of the Rakshas: this is the reason why 
he pushes it on (the potsherd). 

10. He then puts on that (potsherd) which is 
(to stand) behind (or west of the first or central 
one), with the text (V4g. S. I, 18 b): ‘A support art 
thou! make firm the aérial region!’ Under the 
form of the atmosphere he makes this (sacrifice) 
firm; by this he chases away the spiteful enemy. He 
adds: ‘Thee, devoted to the brahman, devoted to 
the kshatra, devoted to the (sacrificer’s) kinsmen, 
I put on for the destruction of the enemy !’ 

11. He then puts on that one which is (to stand) 
before (i. e. east of the first potsherd), with the text 
(Vag. S. I, 18c): ‘A stay art thou! do thou make 
firm the sky!’ Under the form of the sky he makes 
this same (sacrifice) firm; by it he chases away the 
spiteful enemy. He adds: ‘ Thee, devoted to the 
brahman, devoted to the kshatra, devoted to the 
kinsmen, I put on for the destruction of the enemy!’ 

1 Cf. I, 1, 4, 6. 


? Mahfdhara admits the alternative interpretation, ‘Receive (me) 
the priest!’ 
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12, He now puts on the one that is (to stand) on 
the right (i.e. south of the first), with the text (Vg. S. 
I, 18d): ‘For all the regions I put thee on!’ What 
fourth (world) there is or is not beyond these (three) 
worlds, by that indeed he thereby chases away the 
spiteful enemy. Uncertain, no doubt, is what fourth 
(world) there is or is not beyond these (three) 
worlds, and uncertain also are all those regions ; for 
this reason he says, ‘For all the regions I put thee 
on!’ The remaining potsherds he puts on? either 
silently, or with the text (Vag. S. I, 18 e): ‘ Layer- 
forming are ye! heap-forming are ye!’ 

13. He then covers them over with (hot) coals, 
whilst muttering the text (V4g. S. I, 18f): ‘May 
- ye be heated with the heat of the Bhvzgus and 


1 Viz. dividing them in the manner explained at p. 34, note 1, 
and beginning (south)-east, and moving around from left to right 
(i.e. following the course of the sun). Mr. Ralph Griffith (Trans- 
lation of the Ramayan, I, p. go) has compared this Hindu rite of 
pradakshiaa or dakshiaikaraza with the Gaelic deasil, as 
described in the following passage of Sir W. Scott’s The Two 
Drovers : ‘“ But it is little I would care for the food that nourishes 
me, or the fire that warms me, or for God’s blessed sun itself, if 
aught but weel should happen to the grandson of my father. So 
let me walk the deasil round you, that you may go safe out into 
the far foreign land, and come safe home.” Robin Oig stopped, 
half embarrassed, half laughing, and signing to those near that he 
only complied with the old woman to soothe her humour. In the 
meantime she traced around him, with wavering steps, the pro- 
pitiation, which some have thought has been derived from the 
Druidical mythology. It consists, as is well known, in the person, 
who makes the deasil, walking three times round the person who 
is the object of the ceremony, taking care to move according to 
the course of the sun.’ Cf. note at p.45. Note also the etymolo- 
gical connection between dakshiza and deiseil (Old Ir. dessel, 
from dess, Gael. deas, south or right side). For the corresponding 
rite (dextratio) at the Roman marriage ceremonies see Rossbach, 
Romische Ehe, pp. 315, 316; Weber, Ind. Stud. V, p. 221. 
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Angiras'!’ for it is indeed the brightest light, that 
of the Bhvzgus and Angiras. He covers them with 
the view that ‘they shall be well heated.’ 

14. Now he? who puts the two mill-stones on 
(the black antelope skin), (in the first place) takes 
up the black antelope skin, with the text (V4y. S. I, 
19): ‘ Bliss-bestowing art thou!’ He shakes it, with 
the text (ib.): ‘Shaken off is the Rakshas, shaken 
off are the enemies!’ the import and application of 
which is the same (as above, I, 1, 4, 4). He spreads 
it (on the ground) with the neck-part turned towards 
west, whilst muttering the text (ib.): ‘The skin of 
Aditi (the inviolate or boundless earth) art thou! 
May Aditi acknowledge (receive) thee!’ the import (of 
this formula) being the same (as before, I, 1, 4, 5). 

15. He then puts the lower mill-stone on it, 
with the text (Vag. S. I, 19): ‘A rock-bowl art thou! 
May the skin of Aditi acknowledge thee!’ for it is 
a bowl (dhishavz4) and a rock too; and by saying, 
‘May the skin of Aditi acknowledge thee,’ he esta- 
blishes an understanding between it and the black 
antelope skin, so that ‘they will not hurt each other.’ 
This one (the lower mill-stone) represents the earth. 

16. He now puts upon (the west side of) it the 
wedge * with its point turned towards north, whilst 


1 The old families of the Bhrzgus and Angiras are frequently 
mentioned together, and often also in conjunction with the Athar- 
vans: it is indeed to these three families that the native authori- 
ties attribute the texts and ritual of the Atharva-veda, or fourth 
Veda, which is generally referred to in the later Vedic writings 
under the designation Atharv4ngirasas. It is probable that 
the Bhrzgu-Angiras in the above formula of the Vagas. Sam- 
hita are intended as equivalent to the latter term. Cf. Weber, 
Omina et Portenta, p. 346. 

* Viz. the Adhvaryu; cf. I, 2, 1, 1. 

§ According to the corresponding rule of KAtydyana (II, 5, 4) 
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muttering the text (Vag. S. I, 19): ‘ The stay of 
the sky art thou!’ that is to say, it represents the 
atmosphere ; for by means of the atmospheric 
region those two, the sky and the earth, are firmly 
kept asunder; and for this reason he says, ‘The 
stay of the sky art thou!’ 

17. He then puts the upper mill-stone on (the 
lower one), with the text (V4g. S. I, 19): ‘A rock- 
born bowl art thou! May the rock acknowledge 
thee!’ For this one being smaller is, as it were, the 
daughter (of the lower mill-stone)!; for this reason 
he calls it ‘rock-born.’ ‘May the rock acknow- 
ledge thee!’ he says, because one of the same kin 
acknowledges (receives the other): thereby he esta- 
blishes an understanding between those two mill- 
stones, thinking ‘they will not hurt one another!’ 
This one, as it were, represents the sky; (or) the 
two mill-stones are, as it were, the two jaws, and 
the wedge is the tongue: that is why he beats 
(the mill-stones) with the wedge ?, for it is with the 
tongue that one speaks. 

18. He now pours the rice on (the lower stone), 
with the text (Vag. S. I, 20): ‘Grain (dhAanyam) 
art thou! do thou gratify (dhi)* the gods!’ for it is 


and to his commentators (and Mahfdhara on Vag. S. I, 19) and 
the Black Yagur-veda, he does not lay the wedge on the lower mill- 
stone, but inserts it under the west or back-part of the stone, so as 
to make the latter incline towards east and to steady it. 

1 In the Gobhilftya Grzhya-sftra II, 1, 16 the upper stone is similarly 
called ‘the son or child’ of the lower one [dr7shatputra], which the 
editor, Xandrak4nta, interprets as ‘drzshad and its son;’ or option- 
ally, ‘the son of the drzshad.’ Cf. Weber, Ind. Stud. V, p. 305 note. 

2 See I, 1, 4, 13. 

® Mahidhara derives dh4nya from the root dhi; and appa- 
rently allows to it here the double meaning ‘corn or grain,’ and 
‘that which satisfies or pleases.’ 
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grain; and it is with the intention ‘that it may 
gratify the gods’ that the rice-oblation is taken. 

19. He then grinds it, with the text (Vag. S. I, 
20): ‘For out-breathing (I grind) thee! for in-breath- 
ing thee! for through-breathing (pervading vital 
air)! thee! May I impart a long duration to the 
life (of the sacrificer)?!’ He pours it (the ground 
rice on the skin), with the text (ib.): ‘May the 
divine Savityz, the golden-handed, receive thee with 
a flawless hand*!’ ‘For his (the sacrificer’s) eye 
(I look at) thee 4!’ 

20. The reason why he thus grinds it, is that 
the sacrificial food of the gods is living, is amrzta 
(ambrosia, or not dead) for the immortals. Now 
with the mortar and pestle, and with the two mill- 
stones they kill this rice-offering (haviryag#a). 

21. When he now says: ‘For out-breathing thee ! 
for in-breathing thee!’ he thereby again imparts 
out-breathing and in-breathing (to it), and by saying 
‘for through-breathing thee!’ he imparts through- 
breathing (to it). By ‘may I impart a long duration 
to the life!’ he bestows life on it. .By ‘may the divine 
Savitrz, the golden-handed, receive thee with a flaw- 


1 On the three kinds of breathing, see I, 1, 3, 2-3. 

® According to Katyayana (II, 5, 7) and Mahidhara, this last 
formula (‘ May I,’ &c.) should be joined to the one that follows, 
and pronounced by the Adhvaryu whilst he pours the ground rice 
on the skin. Mahidhara interprets it thus: ‘I put thee, (O rice! 
on the black antelope skin) for (increasing) the life (of the sacri- 
ficer) with a view to a long continuance (of the sacrificial work);’ 
or ‘I place thee along the long expanse (i.e. the skin) for thy 
(the rice’s) long life !’ 

5 See I, 1, 4, 23. 

‘ Thus, according to Katy. or Mahidh., whilst he looks at the 
ground rice on the skin. 
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less hand!’ he says: ‘ May they be well received!’ 
By ‘for the eye thee!’ he bestows eye-sight on it. 
Now these (attributes) are those of a living being ; 
and thus that sacrificial food for the gods is indeed 
living, is amvzta (ambrosia, or not dead) for the im- 
mortals, This is the reason why he thus grinds (the 
rice). (Whilst) they are grinding the (ground) grains’, 
(and whilst) they are heating the potsherds,— 

22. Some one? pours clarified butter (into the 
Agyasthalt, or butter-pot). Now whatever oblation, 
in being taken, is announced to a (particular) deity, 
that belongs to the respective deity, that he takes 
with a special prayer; but in taking this oblation, 
to wit, the butter, he does not announce it to 
any particular deity, and therefore takes it with an 
undefined formula, viz. with (V4g. S. I, 20): ‘Juice 
of the great ones art thou!’ For ‘the great ones’ 
some (take to be) a name for the cows; and their 
juice indeed it is: for this reason he says, ‘ The 
juice of the great ones art thou!’ And thus, more- 
over, is some of that (butter) taken with a sacrificial 
formula: and for this reason also he says, ‘The juice 
of the great ones art thou!’ 


' Pimshanti pish/ani; the grinding of the ground or grinding 
of flour (pish/a-peshama) is a common expression in later 
Sanskrit for doing a useless work (‘carrying owls to Athens,’ or 
‘coals to Newcastle’). In the present passage, however, the phrase 
has to be understood, according to Sayama, as meaning ‘ whilst 
they (the sacrificer’s people) carry on the work of grinding begun 
by the Adhvaryu.’ 

2 The Agnidhra or somebody else, according to SAyana ; but 
according to the Schol. on KAty. II, 5, 9, it is done by the sacrificer 
himself, who thereupon prepares the veda or bunch of sacrificial 
grass, tied in the middle, and cut straight at each end, and used 
for sweeping, &c. Cf. Katy. I, 3, 21-22; II, 5, 9. 
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SECOND BRAHMANA. 


1. He pours (the ground rice) into that which 
contains the strainers—viz. into a dish (p4trt) on 
which he has laid the two strainers—with the text 
(Vag. S. I, 21): ‘At the impulse of the divine Savi- 
tvz I pour thee out, with the arms of the Asvins, with 
the hands of Pashan!’ The import of this formula 
is the same (as before, I, 1, 2, 17). 

2. He now sits down somewhere inside the altar 
(vedi)!, Then some one (viz. the Agnidhra) comes 
with the kneading-water? and brings it to him. He 
(the Adhvaryu) receives it through the strainers, 
with the text (Vag. S. I, 21): ‘Let the waters 
mingle with the plants!’ for thereby the water unites 
with the plants, viz. with the ground rice,—‘ The 
plants with the sap!’ for the plants thereby unite 
with the sap; viz. that ground rice with the water, 
for water is their sap,—‘ The shining (or wealthy 
ones) with the moving!’ for the shining ones are the 
waters, and the moving ones are the plants, and 
these two are thereby mixed together,—‘ Let the 
sweet mingle with the sweet!’ whereby he says, ‘let 
the savoury be mixed with the savoury !’ 

3. He then mixes (the two) together, with the 
text (Vag. S. I, 22): ‘For generation I unite thee!’ 
for, in order that it (the dough or the sacrificial cake 
prepared from it) may bring offspring to the sacri- 


1 *He sits down (with the dish) either behind the cooking fire, 
or inside the altar,’ Katy. II, 5, 11. According to Mahadeva, the 
former alternative is the one favoured by the Kazvas. 

2 According to K4ty. IT, 5, 1, the kneading-water (or mixing- 
water, upasargant) has been put on the (G4rhapatya) fire (by 
the Agnidh) at the time of, or previously to, the spreading of 
the black antelope skin. 
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ficer, for his prosperity, for food, and so on,—for 
these reasons he mixes them together. And he also 
mixes them together with the intention of placing 
it (the dough) on (the fire): hence, in order that it 
(the sacrificial cake) may be produced over the fire, 
for that purpose also he mixes them together. 

4. He now divides it into two halves, if there be 
two oblations: at the full-moon sacrifice there really 
are two oblations. He then touches them,—where 
(by so doing) he would not again mix (the two) 
together,— with the (respective) formulas (Vag. 
S. I, 22): ‘This to Agni!’ ‘This to Agni-Soma!’ 
Separately indeed they take that sacrificial food 
(from the cart) in the first place!; then they thresh 
it together, then they grind it together, then he 
again divides it: for this reason he thus touches 
(them separately). The one (the Adhvaryu) now 
- places the cake over (the fire), the other (the Agnt- 
dhra) puts the clarified butter on: 

5. These two acts are done simultaneously. The 
reason why these two acts are done simultaneously 
is that one half of the body of the sacrifice no doubt 
is that butter, and the other half is this rice-offering. 
‘That half and this half, these two let us now take 
to the fire!’ thus (they think): for this reason those 
two acts are done simultaneously, and thus this body 
of the sacrifice is joined together. 

6. That one (the Agntdhra) puts the butter on, 
with the text (V4g. S. I, 22): ‘For sap—thee!’ When 
he says ‘for sap thee!’ he says it for the sake of 
rain; therefore he takes it off again, with the text 
(Vag. S. I, 30): ‘For juice—thee!’ What juice is 


1 See’, 1, 2, 17 seq., especially p. 17, note 2. 
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derived (by the plants) from the rain, for that he 
says this. 

7. Now he (the Adhvaryu) puts on (adhi-vrzg) 
the cake, with the text (V4g. S. I, 22): ‘Heat (ora 
hot vessel, gharma) art thou!’ whereby he makes it 
(a means of) sacrifice, and puts it on in the same 
way as if he were putting the (pravargya) cauldron 
(gharma)! on,—‘ Life-sustaining (visvayus)!’ he 
adds, whereby he obtains life (for the sacrificer). | 

8. He spreads it (over the respective potsherds), 
with the text (Vag. S. I, 22): ‘Spread widely, thou 
wide-spreading one!’ whereby he causes it to spread. 
He adds: ‘May thy Lord of Sacrifice spread widely 
(prosper)!’ Lord of Sacrifice, namely, is the sacri- 
ficer: hence it is for the sacrificer that he thereby 
prays for blessing. 

9. Let him not make it too broad; for he would 
make it a human (profane, common cake), if he were 
to make it (too) broad. Unlucky for (or, excluded 
from) the sacrifice indeed is that one, to wit, the 
common (cake). ‘That I may not do anything that 


1 Gharma, literally ‘heat,’ is also the technical term for a kind 
of cauldron (also called mah4vira) used at the Pravargya cere- 
mony, a preparatory rite of the Soma-sacrifice: the empty cauldron 
is there put on the fire, and when thoroughly heated (whence its 
name), fresh milk is poured into it. The technical phrase for 
putting on the cauldron is pra-vrzg, from which pravargya is 
derived; and the same verb, though with a different preposition 
(viz. adhi-vrzg), being technically used for the putting on of 
the sacrificial cake, this verbal coincidence has probably suggested 
this connection of the two ceremonies, there being a constant 
tendency to establish some kind of relation between ordinary 
offerings and the Soma-sacrifice, as the most solemn one; cf. III, 
4, 4,1; X, 2, 5, 3 seq.; Ait. Br. I, 18 seq. Previously to the 
spreading of the cake, the cinders are swept off from the potsherds 
with the grass-brush (veda), Hilleb. p. 41, note 7. 
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is unlucky at the sacrifice,’ thus (he thinks, and) 
for that reason he should not make it too broad. 

10. And some now say: ‘He should make it of 
the size of a horse’s hoof!’ But who knows how 
large is a horse’s hoof? Let him make it of such 
a size as in his own mind he does not think would 
be too broad. 

11, He then touches it over with water, either 
once or three times: for whatever in this (rice- 
offering) they either injure or tear asunder in the 
threshing or grinding of it, that—water being (a means 
of ) expiation (or purification)—he thereby expiates 
with water, that is, with (the means of) expiation; 
that he thereby makes good: for this reason he 
touches it over with water. 

12. He touches it over, with the text (V4g. S. I, 
22): ‘May the fire not injure thy skin!’ for on the 
fire he is now going to heat it: ‘May that (fire) not 
injure thy skin!’ this is what he thereby says. 

13. He now carries fire round it}. By this he 
encloses it with an unbroken fence, lest the evil 


1 The paryagnikarazam consists in performing prada- 
kshin4 (see p. 37, note 1) on an object whilst holding a fire-brand 
or burning coal ; or (according to the Paddhati) in moving one’s 
hand, which holds the burning coal, round the oblation, fram 
left to right. According to Katy. II, 5, 22, the Adhvaryu does so 
on the present occasion, whilst muttering the formula, ‘Removed 
is the Rakshas! removed are the enemies!’ (Taitt. S. I, 1, 8, 1.) 
This practice of paryagnikaraazam may be compared with the 
carrying of fire round houses, fields, boats, &c., on the last night 
of the year, a custom which, according to Mr. A. Mitchell (The 
Past in the Present, p. 145), still prevails in some parts of Scot- 
land, and which he thinks is probably a survival of some form of 
fire-worship, and intended to secure fertility and general prosperity. 
The obvious meaning of the ceremony would seem to be the 
warding off of the dark and mischievous powers of nature. 
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spirits, the Rakshas, should seize upon it; for Agni 
(fire) is the repeller of the Rakshas: this is the 
reason why he carries fire round it. 

14. He bakes? it, with the text (Vag. S. I, 22): 
‘Let the divine (or God) Savitvz bake thee!’ for it 
is not a man that bakes it, but a god it is: therefore 
it is the God Savitvz that bakes it?. He adds: ‘In 
the highest heaven!’ He means to say ‘among the 
gods, when he says ‘in the highest heaven. He 
touches it: ‘1 will ascertain whether it is done!’ 
thus (he thinks, and) for that reason he touches it. 

15. He touches it, with the text (Vag. S. I, 23): 
‘Be not afraid! shrink not!’ Hethereby says: ‘Do 
not thou be afraid, do not thou shrink, because I, a 
man, touch thee that art not human!’ 

16. When it is done, he covers it over (with hot 
ashes): ‘Lest the evil spirits, the Rakshas, should 
espy it, thus (he thinks); and ‘Lest it should lie, 
as it were, naked and despoiled!’ thus also (he 
thinks) :—that is the reason why he covers it over. 

17. He covers it over, with the text (Vag. S. I, 
23): ‘May the sacrifice not be liable to languish, 
nor the sacrificer’s race liable to languish!’ ‘That 
the sacrifice or the sacrificer may not languish after 
this, when I cover this over, thus (he thinks, and) 
for this reason he covers it over in this manner 
(i.e. with the above text). 


1 On the upper side it is baked by burning straw put on or held 
over it, whereby it takes a crust (tva&, ‘skin’). Schol. on Katy. 
Il, 5, 23. 

2 With the name of no other God the epithet deva (‘ shining,’ 
‘God’) is so frequently used as with that of Savitr?: hence, 
according to the author’s reasoning, it is he that must be intended, 
whenever a god not otherwise specified is alluded to. 
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18. He then pours out for the Aptya deities the 
water with which the dish has been rinsed and 
that in which he has washed his fingers!. The 
reason why he pours it out for the Aptyas (is this) : 


Tuirp BRAHMANA. 
Tue PREPARATION OF THE ALTAR. 


~1. Fourfold, namely, was Agni (fire) at first. Now 
that Agni whom they at first chose for the office 
of Hotz priest passed away. He also whom they 
chose the second time passed away. He also whom 
they chose the third time passed away”. There- 
upon the one who still constitutes the fire in our own 
time, concealed himself from fear. He entered into 
the waters. Him the gods discovered and brought 
forcibly away from the waters. He spat upon the 
waters, saying, ‘Bespitten are ye who are an unsafe 
place of refuge, from whom they take me away 
against my will!’ Thence sprung the Aptya deities, 
Trita, Dvita, and Ekata. 

2. They roamed about with Indra, even as now- 
adays a Brahman follows in the train of a king. 
When he slew Visvardpa, the three-headed son of 
Tvash¢vz, they also knew of his going to be killed ; 
and straightway Trita slew him. Indra, assuredly, 
was free from that (sin), for he is a god’. 


1 The washing of the fingers and the dish, and has taken place 
after the putting on and touching over of the cake, and before the 
paryagnikaramam is performed. 

? In I, 3, 3, 13-16, the three former Agnis (or the three brothers 
of Agni, acc. to Mahfdh., Vag. S. II, 2) are said to have fled from 
fear of the thunderbolt, in the shape of the vasha¢# formula. 

* Cf. I, 6, 3, rseq. In the Taitt. Samh. II, 5, 1, 1, Visvarfipa, 
the Tvash/ra, is said to have been a sister’s son of the Asuras, and 
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3. And the people thereupon said: ‘ Let those be 
guilty of the sin who knew about his going to be 
killed!’ ‘How?’ they asked. ‘The sacrifice shall 
wipe it off upon (shall transfer it to) them!’ they said. 
Hence the sacrifice thereby wipes off upon them 
(the guilt or impurity incurred in the preparation of 
the offering), when they pour out for them the water 
with which the dish has been rinsed, and that in 
which he (the Adhvaryu) has washed his fingers. 

4. And the Aptyas then said: ‘ Let us make this 
pass on beyond us!’ ‘On whom?’ they asked. 
‘On him who shall make an offering without a 
dakshiz4 (gift to the officiating priests)!’ they said. 
Hence one must not make an offering without a da- 
kshiza; for the sacrifice wipes (the guilt) off upon 
the Aptyas, and the Aptyas wipe it off upon him 
who makes an offering without a dakshiza. | 

5. Thereupon the gods ordained this to be the 


house-priest (purohita) to the gods, and to have been killed by 
Indra, because he had secretly contrived to let the oblations 
go to the Asuras, instead of to the gods. Thus by killing him, 
Indra (or Trita, according to our version of the legend) became 
guilty of that most hideous crime, the brahmahaty4, or killing 
of a Brahmama. Trita, the Aptya (i.e. probably ‘sprung 
from, or belonging to the ap, or waters of the atmosphere’), 
seems to have been a prominent figure of the early Indo- 
Iranian mythology, the prototype, in many respects, of Indra, the 
favourite god of the Vedic hymns. The notion of wishing evil and 
misfortune away to Trita, or far, far away, is a familiar one to the 
Vedic bards. The name Traitana also occurs once in Rig-veda 
(I, 158, 3), though in a rather dark passage. On the connection 
between Trita (? Traitana) and the Iranian Thraetona (Ferfdfin), 
son of Athvya, see E. Burnouf, Journ. Asiat. V, 120; R. Roth, 
Zeitschr. d. Deutsch. Morg. Ges. II, p. 216 seq. Dvita (the second) 
and Ekata are no doubt later abstractions suggested by the 
etymology of the name Trita (the third), although the former, 
Dvita, occurs already in the Vedic hymns. 
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dakshizaé at the new- and full-moon sacrifices, to 
wit, the Anv4harya mess of rice’, ‘lest the obla- 
tion should be without a dakshiza.’ That (rinsing 
water) he pours out (for each Aptya) separately : thus 
he avoids a quarrel among them. He makes it hot 
(previously)?: thus it becomes boiled (drinkable) for 
them. He pours it out with the formulas, ‘ For 
Trita thee!’ ‘For Dvita thee!’ ‘For Ekata thee!’ 
—Now it is as an animal sacrifice that this sacri- 
ficial cake is offered’, 


1 The Anvah4arya consists of boiled rice prepared from the 
rice-grains that remain after the sacrificial cakes have been pre- 
pared. It is put on the Dakshina fire by the Adhvaryu for 
cooking after covering over the cakes and pouring out the water. 
Katy. II, 5, 27. Sayama explains the term as ‘that which takes 
away (anva-hrz) from the sacrificer the guilt incurred by mistakes 
during the sacrifice ;’ but the St. Petersburg Dictionary offers the 
more probable explanation of it as ‘ that which serves to supple- 
ment (anva-hr?) the sacrifice.’ 

* According to Sayama ‘he makes the poured-out water hot 
with a coal.’ Katyayana (II, 5, 26) and his commentators, on the 
other hand, supply the following particulars: ‘ Having heated (with 
straw lighted in the Garhapatya) the water which has been used 
for washing the dish and hands, he pours it out for the Aptyas 
(from east to west into three lines drawn with the wooden sword 
from west to east, north of the sacrificial ground) in such a manner 
that it does not flow together, with the formulas, “ For Trita thee !” 
&c., respectively.’ 

* That is to say, the sacrificial cake is a substitute or symbol 
(pratim4) for the animal sacrifice (as this it would seem was ori- 
ginally a substitute for the human sacrifice) by which the sacrificer 
redeems himself from the gods. Cf. Sat. Br. XI, 1, 8, 3; Taitt. Br. 
III, 2, 8,8. The initiation (dfksh4a) of the sacrificer constitutes 
his consecration as the victim at the animal sacrifice (Sat. Br. XI, 
4,1,3; Ait. Br. II, 3; 9; 11; Taitt. Br. II, 2,82; T.S.VI, 1, 11, 
6; Kaush. Br. X, 3; XI, 8), or as the sacrificial food at the havir- 
yagna (Sat. Br. III, 3, 4, 21; Taitt. Br. III, 2, 8, 9), or as the horse 
at the horse-sacrifice (Taitt. Br. III, 9, 17, 4-5), &c. See, also, 
Taitt. S. VII, 2,10, 4; Kash. 34, 11, where it is said that one must 
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6. At first, namely, the gods offered up a man as 
the victim’. When he was offered up, the sacrificial 
essence went out of him. It entered into the horse. 
They offered up the horse. When it was offered 
up, the sacrificial essence went out of it. It entered 
into the ox. They offered up the ox. When it was 
offered up, the sacrificial essence went out of it. It 
entered into the sheep. They offered up the sheep. 
When it was offered up, the sacrificial essence went 
out of it. It entered into the goat. They offered 
up the goat. When it was offered up, the sacrificial 
essence went out of it. 

7. It entered into this earth. They searched ee 
it, by digging. They found it (in the shape of) those 
two (substances), the rice and barley : therefore even 
now they obtain those two by digging; and as much 


not perform the dvadas4ha for any one, since in having to eat of 
the victim, the cake, &c., one would eat the sacrificer’s own flesh, 
&c. Cf. Weber, Ind. Streifen, I, p.'73. In accordance with these 
notions it would seem that man originally sacrificed his equal, as 
the best substitute for his own self; and that, as advancing civilisa- 
tion rendered human sacrifices distasteful, the human victim was 
supplied by domestic animals, ennobled by constant contact with 
man ; and finally by various materials of human diet. 

1 On this legend and the one in the Ait. Br. II, 8, but slightly 
differing from ours, see Max Milller’s History of Ancient Sanskrit 
Literature, p. 420; A. Weber’s Ind. Streifen, I, p. 55; Haug’s 
Transl. of the Ait. Br. p. go; J. Muir’s Original Sanskrit Texts, IV, 
p. 289 note. Professor Max Miiller remarks: ‘The drift of this 
story is most likely that in former times all these victims had been 
offered. We know it for certain in the case of horses and oxen, 
though afterwards these sacrifices were discontinued. As to sheep 
and goats, they were considered proper victims to a still later time. 
When vegetable offerings took the place of bloody victims, it was 
clearly the wish of the author of our passage to show that, for 
certain sacrifices, these rice-cakes were as efficient as the flesh of 
animals.’ Cf. also II, 1,-4, 3. 
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efficacy as all those sacrificed animal victims would 
have for him, so much efficacy has this oblation (of rice 
&c.) for him who knows this. And thus there is in this 
oblation also that completeness which they call ‘the 
fivefold animal sacrifice.’ 

8. When it (the rice-cake) still consists of rice- 
meal, it is the hair’. When he pours water on it, it 
becomes skin®. When he mixes it, it becomes flesh : 
for then it becomes consistent; and consistent also 
is the flesh. When it is baked, it becomes bone: for 
then it becomes somewhat hard; and hard is the bone. 
And when he is about to take it off (the fire) and 
sprinkles it with butter, he changes it into marrow. 
This is the completeness which they call ‘the five- 
fold animal sacrifice.’ 

9. The man (purusha) whom they had offered up 
became a mock-man (kim-purusha’). Those two, 
the horse and the ox, which they had sacrificed, 


1 According to Sdéyana, because, like the hair of the victim, the 
particles of the ground rice are minute and numerous. According 
to Ait. Br. II, 9, on the other hand, the awn or beard of the rice 
represents the hair; the husks the skin; the minute particles of 
chaff removed by the final winnowings, the blood ; the ground rice 
the flesh ; and ‘ whatever other substantial part is in the rice’ are 
the bones of the victim. 

* < Because it becomes as flexible as skin,’ Sayama. 

* It is doubtful what particular kind of being the term kimpu- 
rusha (depraved man) is here intended to denote. The authors 
of the St. Petersburg Dictionary, whom Professor Weber follows 
(Ind. Stud. IX, 246), take it (probably correctly) to denote 
‘a monkey.’ Professor Haug, on the other hand, in his transla- 
tion of the corresponding passage in the Ait. Br. II, 8, thinks ‘the 
author very likely meant a dwarf, whilst Professor Max Miller 
(History of Ancient Sanskrit Literature, p. 420) translates it by 
‘a savage.’ Perhaps one of the species of apes which particularly 
resemble man, is intended by it. Cf, Weber, Omina et Portenta, 
Pp. 356. 
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became a bos gaurus and a gayal (bos gavaeus) 
respectively. The sheep which they had sacrificed, 
became a camel. The goat which they had sacri- 
ficed, became a sarabha!. For this reason one should 
not eat (the flesh) of these animals, for these animals 
are deprived of the sacrificial essence (are impure). 


FourtTH BRAHMANA. 


1. When Indra hurled the thunderbolt at Vvztra, 
that hurled one became fourfold. Of (three parts 
of) it the wooden sword (sphya) represents one-third 
or thereabouts, the sacrificial post one-third or there- 
abouts, and the chariot one-third or thereabouts. That 
piece, moreover, with which he struck him, was broken 
off (srz); and on falling down it became an arrow 
(sara): hence the designation arrow, because it was 
broken off. And in this way the thunderbolt became 
fourfold. 

2. In consequence of this, the priests make use of 
two (of these pieces) at the sacrifice, and men of the 
military caste (raganyabandhu) also make use of 
two of them in battle: viz. the priests make use of the 
sacrificial post and the wooden sword, and the men of 
the military caste of the chariot and the arrow. 

3. Now when he takes up the wooden sword?, he 
raises that thunderbolt against the wicked, spiteful 
enemy, even as Indra at that time raised the thunder- 
bolt against Vvztra: that is the reason why he takes 
the wooden sword. 

4. He takes it, with the text (Vag. S. I, ae ‘At 
the impulse of the divine Savitvz, I take thee with 


' A fabulous kind of deer with eight legs, which was supposed 
to kill elephants and lions. 


3 See note on I, 1, 2, 8. 
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the arms of the Asvins, with the hands of Pfshan; 
thee that performs sacred rites to the gods!’ Savitvz, 
namely, is the impeller of the gods: thus he thereby 
takes that (wooden sword) as one impelled by Savitrz. 
‘With the arms of the Asvins,’ he says, because the 
Asvins are the two Adhvaryu priests (of the gods) : 
with their arms he therefore takes it, not with his own. 
Pashan is distributer of portions (to the gods): with 
his hands he therefore takes it, not with his own; for 
it is the thunderbolt, and no man can hold that: he 
thus takes it with (the assistance of) the gods. 

5. ‘I take (thee) that performs sacred rites to the 
gods, he says, because a sacred rite means a sacrifice: 
‘that performs sacrifices to the gods,’ he thereby says. 
After taking it in his left hand and touching it with 
his right, he murmurs—by what he murmurs he 
makes it sharp,— 

6. He murmurs (Va4g. S. I, 24): ‘ Thou art Indra’s 
right arm!’ for Indra’s right arm no doubt is the most 
powerful one, and for that reason he says: ‘ Thou art 
Indra’s right arm!’ ‘The thousand-spiked, hundred- 
edged !’ he adds, for a thousand spikes and a hundred 
edges had that thunderbolt which he hurled at V7ztra: 
he thereby makes it to be that (thunderbolt). 

7. ‘The sharp-edged Vayu (wind) art thou!’ he 
adds; for that indeed is the sharpest edge, to wit, 
that (wind) which here blows: for that one sweeps 
right across these worlds. He thereby makes it sharp. 
When he (further) says: ‘ The killer of the enemy!’ 
let him, whether he wishes to exorcise or not, say: 
‘The killer of so and so!’ When it has been sharp- 
ened, he must not touch either himself or the earth 
with it: ‘Lest I should hurt either myself or the earth 
with that sharp thunderbolt, thus he thinks, and for 


54 SATAPATHA-BRAHMANA. 
that reason he does not touch either himself or the 
earth with it. 

8. The gods and the Asuras, both of them sprung 
from Prag4pati', were contending for superiority. The 
gods vanquished the Asuras; and yet these after- 
wards harassed them again. 

9. The gods then said: ‘We do, no doubt, van- 
quish the Asuras, but nevertheless they afterwards 
again harass us. How then can we vanquish them 
so that we need not fight them again ?’ 

10. Agni then said: ‘ By fleeing northwards they 
escape from us. By fleeing northwards they had 
indeed escaped from them. 

11. Agni said: ‘I will go round to the northern 
side, and you will then shut them in from here?; and 
whilst shutting them in, we will put them down by 
these (three) worlds; and from what fourth world 
there is beyond these (three) they will not be able 
to rise again. 

12, Agni thereupon went round to the northern 
side; and they (the other gods) shut them in from 
here; and whilst shutting them in, they put them down 
with these (three) worlds; and from what fourth world 


1 PragApati is called the father of the gods and Asuras, I, 5, 3, 2; 
and they are represented as entering on his inheritance, I, 7, 2, 22; 
IX, 5,1,12. Not only the gods and Asuras, but also the men derive 
their origin from Prag@pati, XIV, 8, 2,1. He has created all 
beings, I, 6, 3, 35; Ait. Br. III, 36. 

2 T.e. ‘from the sacrificial ground,’ Sayama. It seems doubtful to 
me whether it does not rather mean ‘ you will then shut them in, or 
block them up, within that place,’ that is to say, north of the altar, 
where the utkara, or heap of rubbish, lies. The four worlds by 
which he puts down the enemies are represented by the loose soil 
which is dug up by the sphya being flung four separate times at 
the grass-bush lying on the altar (vedi), and which is then thrown 
on the utkara. 
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there is beyond these (three) they did not rise again. 
Now this same (expulsion of the Asuras) is virtually 
the same act as the flinging away of the grass-bush’. 

13. The Agntdhra goes round to the north, for he 
is virtually the same person as Agni himself. The 
Adhvaryu then shuts them in from here; and whilst 
shutting them in, he puts them down by means of 
these (three) worlds; and from what fourth world 
there is beyond these (three) they do not rise again. 
Thus now also they do not rise again, for by the 
same means by which the gods kept them off, the 
priests now also keep them off during the sacrifice. 

14. And whoever has evil designs upon the sacri- 
ficer and hates him, him he thereby puts down by 
means of these (three) worlds, and what fourth world 
there is beyond these. And in putting him down 
with these (three) worlds, and what fourth world 
there is beyond these, he flings everything away 
from this (earth), for on it all these worlds rest: for 
what would he fling away, if he were to fling (the 
grass-bush) away with the words, ‘The air I throw 
away, the heaven I throw away!’ therefore he flings 
everything away from this (earth)?. 

15. Thereupon, after putting the grass-bush be- 
tween’, he flings (the wooden sword at it). ‘Lest I 

1 The ceremony called stambayagus (-harazam) consists in 
‘the throwing away of the grass-bush after cutting it by the (flinging 
of the) wooden sword, with the simultaneous reciting of Yagus- 
texts’ [yagurmantrako darbhah stambayaguA, takka stambarfipam 
sphyena bhittvotkaradese haret, Say., Taitt. S. I, 1, 9]. 

2 This passage, in which the author seems to argue against 
some other ritualistic authority, is not quite clear to me. The Taitt. 
Br. has, ‘from the atmosphere he drives him away (by the second 
throw), from the sky he drives him away (by the third throw).’ 


3 That is, between himself, or the wooden sword, and the altar. 
According to Katy. II, 6,15, he lays the grass-bush down on the 
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should injure the earth with this sharp thunderbolt !’ 
thus (he thinks, and) for that reason he flings after 
putting the grass-bush between. 

16. He flings it, with the text (Vag. S.I, 25): ‘O 
earth, that affordest the place for making offerings 
to the gods! may I not injure the root of thy plant!’ 
He thereby makes her, as it were, with roots remain- 
ing in her'. Whilst he takes up (the earth dug up 
by the sword), he thus addresses her: ‘May I not 
injure the roots of thy plants !’—And in further say- 
ing, ‘Go to the fold, the abode of the cows!’ when 
he is about to throw it away (on the heap of rubbish), 
he causes it not to forsake him; for that which is 
within the fold? does not forsake him: for that rea- 
son he says, ‘Go to the fold, the abode of the cows !’— 
He further says (whilst looking at the hole in the 
ground): ‘May the sky rain on thee!’ Wherever, 
in digging into her, they wound and injure her— 
water being (a means of) expiation—that he thereby 
expiates by the water which is (a means of) expiation; 
that he thereby makes good by means of the water : 
that is the reason why he says: ‘ May the sky rain 
on thee !’—‘Tie him down, O divine Savitz, to the 
furthest end of the earth!’ he says (whilst throwing 
on the heap of rubbish the soil dug up); he thus 


altar with its top pointing northwards, with the text: ‘The armour 
of the earth art thou!’ 

1 Sayama explains it by uttaramflém iva karoti; ‘prithivim 
uparibhég4vasthitamilayuktam iva’ (?‘ with the roots remaining in 
its (the earth’s) upper part, or surface’), Cf. also Say. on Taitt. S. 
I, 1, 9 (p. 155). 

? The Taitt. Br. (III, 2, 9, 3) identifies the fold (pen, stable) with 
the metres (? which enclose the altar in the shape of the first set 
of lines), cf. Sat. By. I, 2, 5,6 seq. This identification rests on the 
double meaning of go (in gosthanam) as ‘ cow’ and ‘ metre,’ 
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says to the divine Savitvz: ‘Tie him down to blind 
darkness!’ when he says ‘to the furthest end of the 
earth, —‘ With a hundred fetters!’ by this he means 
to say, ‘so that he cannot free himself.—‘ Him who 
hates us and whom we hate, do not release from 
there!’ Whether or not he wishes to exorcise, let 
him say: ‘So and so... do not release from there!’ 

17. He then throws (the wooden sword) a second 
time, with the text (Vag. S. I, 26): ‘May I drive 
Araru away from the earth, the place of offerings!’ 
Araru?, namely, was an Asura and Rakshas. Him 
the gods drove away from this (earth), and in the 
same way he (the Adhvaryu) thereby drives him 
away from this (earth). He adds (whilst repeating 
the several corresponding acts): ‘Go to the fold, 
the abode of the cows! May the sky rain on thee! 
Tie him down, O divine Savitvz, to the furthest end 
of the earth, with a hundred fetters, him who hates 
us and whom we hate, do not release him from 
there !’ 

18. The Agntdhra presses it down (on the heap 
of rubbish), with the text (Vag. S. I, 26): ‘O Araru! 
thou shalt not fly up to heaven!’ For when the gods 
drove away Araru, the Asura-Rakshas, he wished to 
fly up to heaven. Agni pressed him down, saying, 
‘O Araru, thou shalt not fly up to heaven!’ and he 
did not fly up to heaven. In the same way the 


1 Of this demon we have no further particulars except that in 
Rig-veda X, 99, 10, he is said to have four feet; see also Taitt. Br. III, 
2,9, 48eq. Perhaps there is some connection between Araru and 
the Arurmaghas in Ait. Br. VII, 28, and the Arunmukhas in Kaushit. 
Up. 3, 1; both of them enemies of Indra. Cf. M. Haug’s and 
Max Miiller’s translations of these works; and Weber, Ind. Stud. 
I, 411. 
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Adhvaryu thereby cuts him off from this world, and 
the Agnidhra from the side of heaven. That is the 
reason why he does this. 

19. He then throws (the wooden sword) a third 
time, with the text (V4g. S. I, 26): ‘Let thy drop 
not spring up to the sky!’ Her (the earth’s) drop 
no doubt is that moisture of hers upon which the 
creatures subsist. ‘Let this thine (moisture) not fly 
away to the sky!’ he thereby says.—He adds (whilst 
again repeating the several acts): ‘Go to the fold, 
the abode of the cows! May the sky rain on thee! 
Tie him down, O divine Savitvz, to the furthest end 
of the earth, with a hundred fetters, him who hates 
us and whom we hate, do not release him from 
there!’ 

20. Three times he throws it, with the sacrificial 
formula (Yagus); for three are these worlds, and 
with these worlds he thereby puts him (the evil 
spirit) down!, And what these worlds are, that 
in truth is the Yagus: for that reason he throws it 
thrice with the sacrificial formula. 

21. Silently (he throws) a fourth time?, What 
fourth world there may or may not be beyond these 
(three), by that one he thereby drives away the 
spiteful enemy. For uncertain indeed is what fourth 
world there may or may not be beyond these (three); 
and uncertain also is what (is done) silently: for that 
reason (he throws) silently a fourth time. 


1 In the corresponding passage of the Black Yagus (Taitt. Br. 
III, 2, 9, 5 seq.) the Adhvaryu is represented as driving the enemy 
away from the four worlds by throwing the sword four times. 

3 When, together with the dug-out soil, he throws the grass-bush 
on the heap of rubbish. Katy. II, 6, 24. 
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Firtiy BRAHMANA. 

1. The gods and the Asuras, both of them sprung 
from Prag4pati, were contending for superiority. Then 
the gods were worsted, and the Asuras thought: ‘To 
us alone assuredly belongs this world!’ 

2. They thereupon said: ‘Welt then, let us divide 
this world between us; and having divided it, let 
us subsist thereon!’ They accordingly set about 
dividing it with ox-hides from west to east. 

3. The gods then heard of this, and said: ‘The 
Asuras are actually dividing this earth: come, let us 
go to where the Asuras are dividing it. For what 
would become of us, if we were to get no share in it?” 
Placing Vishzu, (in the shape of) this very sacrifice, 
at their head, they went (to the Asuras). 

4. They then said: ‘Let us share in this earth 
along with yourselves! Let a part of it be ours!’ 
The Asuras replied rather grudgingly: ‘As muchas 
this Vishzu lies upon, and no more, we give you!’ 

5. Now Vishzu was a dwarf’. The gods, however, 


1 This legend is given in Muir’s Original Sanskrit Texts, IV, p.122, 
where it is pointed out that we have here the germ of the Dwarf 
Incarnation of Vishwu ; and in A. Kuhn’s treatise, ‘Ueber Entwick- 
lungsstufen der Mythenbildung,’ p. 128, where the following re- 
marks are made on the story: ‘Here also we meet with the same 
struggle between light and darkness: the gods of light are 
vanquished and obtain from the Asuras, who divide the earth be- 
tween themselves, only as much room as is covered by Vishzu, 
who measures the atmosphere with his three steps. He represents 
(though I cannot prove it in this place) the sun-light, which, on 
shrinking into dwarf’s size in the evening, is the only means of 
preservation that is left to the gods, who cover him with metres, 
1.e. with sacred hymns (probably in order to defend him from the 
powers of darkness), and in the end kindle Agni in the east—the 
dawn—and thereby once more obtain possession of the earth.’ 
Compare also the corresponding legend in Taitt. Br. III, 2, 9, 7, 
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were not offended at this, but said: ‘Much indeed 
they gave us, who gave us what is equal in size 
to the sacrifice.’ 

6. Having then laid him down eastwards, they 
enclosed him on all (three) sides with the metres, 
saying (Vag. S. I, 27), on the south side, ‘With the 
Gayatri metre I enclose thee!’ on the west side: 
‘With the Trish¢ubh metre I enclose thee!’ on the 
north side: ‘With the Gagatt metre I enclose thee?!’ 

7. Having thus enclosed him on all (three) sides, 
and having placed Agni (the fire) on the east side, 
they went on worshipping and toiling with it (or 
him, i.e. Vishzu, the sacrifice), By it they obtained 
(sam-vid) this entire earth; and because they obtained 
by it this entire (earth), therefore it (the sacrificial 
ground) is called vedi (the altar). For this reason 
they say, ‘As great as the altar is, so great is the 
earth ;’ for by it (the altar) they obtained this entire 
(earth). And, verily, he who so understands this, 
wrests likewise this entire (earth) from his rivals, 
excludes his rivals from sharing in it. 

8. Thereupon this Vishzu became tired; but being 
enclosed on all (three) sides by the metres, with the 


where the gods are granted by the Asuras as much as they can 
enclose ; and by the Vasus being placed in the south, the Rudras in 
the west, the Adityas in the north, and Agni in the east, they obtain’ 
the whole of the earth. 

1 In the actual performance of the sacrifice this represents the 
parva-parigraha, or first enclosing of the altar by a single line 
being drawn with the wooden sword on each of the three sides (viz. 
S.W. to S.E.; S.W. to N.W.; N.W. to N.E.) whilst muttering the 
respective texts. Before doing so he has, however, to ask and 
receive the permission of the Brahman, mutatis mutandis, in the 
usual way (cf. p. 7 note): the same forms have to be gone through at 
the marking of the second and third enclosures. KAty. II, 6, 25 seq. 
On the ritualistic application of the metres, see note on I, 3, 2, 9. 
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fire on the east, there was no (means of) escaping: 
he then hid himself among the roots of plants. 

9. The gods said: ‘What has become of Vishzu ? 
What has become of the sacrifice?’ They said: 
‘On all (three) sides he is enclosed by the metres, 
with Agni to the east, there is no (way of) escaping : 
search for him in this very place!’ By slightly 
digging they accordingly searched for him. They 
discovered him at a depth of three inches (or thumb’s 
breadths): therefore the altar should be three inches 
deep; and therefore also P4#£i' made the altar for 
the Soma-sacrifice three inches deep. 7 

10. This, however, one must not do. Among 
the roots of the plants he (Vishzu) hid himself: 
therefore let him (the Adhvaryu) bid (the Agntdhra) 
to cut out the roots of the plants. And since they 
found (anu-vid) Vishzu in that place, therefore it is 
called vedi (altar). 

11. When they had found him, they enclosed him 
with a second enclosure, saying (V4g. S. I, 27), ‘Of 
good soil art thou, and auspicious art thou!’ on the 
south side; for when they had thus obtained this 
earth they made it of good soil and auspicious ;— 
‘Pleasant art thou, and soft to sit upon!’ they said 
on the west side, for when they had thus obtained 
this earth, they made it pleasant and soft to sit 

upon ;—‘ Abounding in food and drink art thou!’ they 
said on the north side, for when they had thus 
obtained this earth, they made it abounding in food 
and drink. 


1 This teacher is mentioned again, Sat. Br. II, 1, 4, 27, along 
with two others, viz. Asuri and Madhuki, but nothing further is 
known of him. According to the Black Yagus the altar is made 
four (not three) angulas deep. 
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12. Threefold! he draws round the first line of 
enclosure, threefold the second: hence sixfold (the 
two); for six seasons there are in the year, and the 
year, as Pragdpati (Lord of Creation), is the sacrifice 2. 
As large as the sacrifice, as wide as its extent is, 
so wide does he thereby enclose it. 

13. With six sacred words® he draws around the 
first line of enclosure, with six the second: thus 
(together) twelvefold, for twelve no doubt are the 
months of the year; and the year, as Pragdpati, is 
the sacrifice. As large as the sacrifice, as wide as its 
extent is, so wide does he thereby enclose it. 

14. ‘Let it (the altar) measure a fathom‘ across 
on the west side, they say: that, namely, is the 
size of a man, and it (the altar) should be of (the) 
man’s size. ‘Three cubits long (should be) the 


1 Viz. each enclosing line consists of three divisions correspond- 
ing to the three sides (S., W., N.) of the altar. 

3 Pragdpati (Lord of Creation) is here, as elsewhere, identified 
with the year (probably as the representative of the eternal process 
of regeneration) and consequently with the annual cycle of sacri- 
ficial performance, or the sacrifice itself. Cf. Sat. Br. I, 5, 2, 16; 
X, 4, 3, I. 

® According to Sayama, because each of the three mantras, 
‘gayatreza (traishfubhena, gigatena resp.) tva Afandasa pari 
gréhnami,’ consists of two parts, the first ending with tv4, the 
second with grzhmz4mi, which makes together six. Similarly with 
the second triad of mantras. In the former case the Taittiriya 
text (Taitt. S. I, 1, 9, 3), ‘The Vasus may enclose thee with 
the Gayatrf metre, the Rudras with the Trish/ubh metre, the 
Adityas with the Gagatf metre!’ would furnish a more natural 
explanation of the six sacred words. 

‘“ Vyama, the space between the extreme ends of the out- 
stretched arms. It is doubtful whether it is here intended for a 
fixed measure, or whether it is a relative one, depending on the 
size of the respective sacrificer. The size of a man was supposed 
to be equal to the extent of his outstretched arms. 
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“easterly line!,” for threefold is the sacrifice,’ (so 
they say, but) in this there is no (fixed) measure: 
let him make it as long as he thinks fit in hts 
own mind! . 

15. The two shoulders (of the altar) he carries 
along both sides of the (Ahavantya) fire. For the 
altar (vedi, fem.) is female and the fire (agni, masc.) 
is male; and the woman lies embracing the man: 
thereby a copulation productive of offspring is 
obtained. For this reason he carries the two 
shoulders (of the altar) along both sides of the fire. 

16. It (the altar) should be broader on the west 
side, contracted in the middle, and broad again on 
the east side; for thus shaped they praise a woman : 
‘broad about the hips, somewhat narrower between 
the shoulders, and contracted in the middle (or, about 
the waist).’ Thereby he makes it (the altar) pleasing 
to the gods. 

17. It should be sloping towards east, for the 
east is the quarter of the gods; and also sloping 
towards north, for the north is the quarter of men. 
To the south side he sweeps the rubbish (loose soil), 
for that is the quarter of the deceased ancestors. 
If it (the altar) were sloping towards south, the 
sacrificer would speedily go to yonder world; and 
thus (by making the altar in the prescribed way) 
the sacrificer lives for a long time: for this reason 
he sweeps the loose soil to the south side. Let 


1 T.e. a line drawn from the middle of the western side through 
the centre of the altar to the Ahavantya fire. The same line pro- 
longated from the western side of the altar westwards to the Garha- 
patya would measure eight (eleven or twelve) steps (prakrama or 
vikrama, of two feet or pada each) from fire to fire. See I, 4, 
3» 23-25. 
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him then cover it (the altar) over with (fresh) rubbish: 
for rubbish means cattle, and well-stocked with cattle 
he thereby makes it’. 

18. He (the Agntdhra) smooths it down (from east 
to west). The gods, namely, when they were pre- 
paring for the contest, said to one another: ‘Come, 
let us remove to the moon for safety what im- 
perishable place of worship there is on this earth; 
so that if the Asuras, on vanquishing us, should drive 
us away from here, we may afterwards, by praising 
and mortifying, prevail again!’ They accordingly 
removed to the moon what imperishable place of 
worship there was on this earth. That now is the 
black (spots) in the moon: hence they say, ‘In the 
moon is the place of worship for this earth.’ It is 
in this place of worship also that his sacrifice is 
performed: for that reason he smooths (the altar) 
down 2, 

19. He smooths it down, with the text (V4g. S. I, 
28): ‘Before the bloody (battle) with its rush- 
ings hither and thither’, O mighty one!’ the 
bloody one no doubt is the battle, for in battle 


1 Purfsha, rubbish; ‘sandy or gravel-like soil,’ Say. on Taitt. 
Br. III, 2, 9, 12; purfsha also means ‘feces, manure,’ in which 
sense it is probably taken symbolically for ‘cattle.’ The Taitt. Br. 
better: ‘well supplied with cattle he thereby makes him (the 
sacrificér).’ 

* ? By stroking along the altar he shifts it to the moon. 

* The interpretation of pura krfirasya visrzpaf here given 
by the author, and also by Mahidhara on Vag. S. I, 28, is more than 
doubtful. Sayaza on Taitt. S. I, 1, 9 is probably more correct in 
taking pura visr:pah (abl. or gerund) krfirasya to mean ‘before 
the sneaking away of the cruel enemy (Araru, lying fettered on the 
heap of rubbish)’—he supplies: ‘thou, O altar, containest merely 
the divine oblations, but since his removal thou containest every- 
thing.’ Cf. also Weber, Ind. Streifen, II, p. 463. 
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bloody deeds are done, and slain lie man and horse; 
and before that battle they removed it (the altar 
to the moon); therefore he says, ‘ Before the bloody 
(battle) with its rushings hither and thither, O mighty 
one !’—‘lifting up the life-bestowing earth,’ for 
after lifting up what was living on this earth, they 
removed it to the moon; therefore he says, ‘lifting 
up the life-bestowing earth;’—‘ which they raised 
to the moon by prayers, ‘which they placed 
in the moon by worship, he thereby says,—‘ that 
(earth) the wise still point out and worship, 
to that they accordingly address their worship; and 
the offering of him also who so understands this, is 
performed in that place of worship. 

20. He now says (to the Agntdhra; VAg. S. I, 28), 
‘Put the sprinkling-water down (on the altar)!’ That 
thunderbolt, the wooden sword, and the priest (brah- 
maza) have hitherto defended that sacrifice. Now 
the water also is a thunderbolt: that thunderbolt 
he thereby lays down for its defence. While the 
sprinkling-water is being held close above the wooden 
sword, he takes up the latter. If he were to set the 
sprinkling-water down, wh le the wooden sword is 
still lying, the two thunderbolts would come into col- 
lision with each other; but in this way the two 
thunderbolts do not come into collision with each 
other: for that reason he takes up the wooden 
sword, while the sprinkling-water is being held close 
above it. 

21. He pronounces this (entire) speech :—‘ Put 
the sprinkling-water down (on the altar)! put fuel 
and barhis (sacrificial grass) beside it! wipe the 
ladles! gird the (sacrificer’s) wife! come hither with 
the clarified butter!’ This is a direction (given to 

{12 ] F 
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the Agntdhra); he (the Adhvaryu) may pronounce it, 
if he choose; or, if he so choose, he may omit it: 
for he (the Agntdhra) himself knows that this work 
has now to be done. 

22. He then flings the wooden sword northwards 
(on the heap of rubbish). If he wishes to exorcise}, 
(he does so), with the text, ‘I fling thee as a thunder- 
bolt for so and so!’ and as a thunderbolt the wooden 
sword accordingly strikes down (the enemy). 

23. He then washes his hands?; for what there 
was bloody (or injured) on it (the altar) that he 
thereby removes from it: that is why he washes 
his hands. 

24. Now those who made offerings in former 
times, touched (the altar and oblations) at this 
particular time, while they were sacrificing. They 
became more sinful. Those who washed (their 
hands) became righteous. Then unbelief took hold 
of men: ‘Those who sacrifice become more sinful, 
and those who sacrifice not become righteous,’ they 
said. No sacrificial food then came to the gods from 
this world: for the gods subsist on what is offered 
up from this world °. 

25. The gods thereupon said to Brthaspati An- 
girasa, ‘Verily, unbelief has come upon men; ordain 
thou the sacrifice to them!’ Brzhaspati Angirasa 
then went and said, ‘How comes it that you do not 
sacrifice ?’? They replied, ‘From a desire for what 


1 Otherwise he uses the text (Vag. S. I, 28): ‘A killer of the 
enemy art thou!’ Katy, II, 6, 42. 

2 He does so (on the utkara) and then lays down the wooden 
sword west of the pramft4& water. Katy. II, 6, 43. 

* Men, on the other hand, subsist on what is bestowed on them 
from yonder world. Taitt. S. III, 2,9, 7; Taitt. Br. I, 2, 7, 3. 
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should we sacrifice, since those who sacrifice become 
more sinful, and those who sacrifice not become 
righteous ?’ 

26. Brthaspati Angirasa then said, ‘What we 
have heard of as produced?! for the gods that is 
this sacrifice, that is to say, the cooked oblations 
and the prepared altar; therewith you have per- 
formed while touching: that is why you have 
become more sinful. Sacrifice therefore without 
touching, for thus you will become righteous!’ How 
long ?’ they asked. ‘Till the spreading o' the sacri- 
ficial grass (on the altar),’ he said. By the sacrificial 
grass, namely, it (the altar) becomes appeased. If, 
therefore, before the spreading of the sacrificial grass 
anything were to fall on it, let him only remove 
it at the time when he spreads the sacrificial grass; 
for when they spread the sacrificial grass, then they 
also step on it with the foot. He who knowing this 
sacrifices without touching, becomes indeed righteous: 
let him therefore sacrifice, without touching (the altar 
and oblations). 


Tuirp ADHYAYA. First BRAHMANA. 


1. He (the Agntdhra) now brushes the spoons ?® 
(with the grass-ends). The reason why he brushes 


1 Parishfitam, which Sayama interprets by parigrzhitam, 
‘hedged round’ [? ‘set apart’]. The Kava MS. reads parishutam. 

2 Besides the Agnihotra-havant, or milk ladle used at the 
morning and evening oblations (see p. 11, note 2; and II, 3, 1,17), 
three different sru& or offering-spoons are used, viz. the guh4, 
upabhr?t, and dhruv4. They are made each of a different kind of 
wood, of an arm’s length (or, according to others, a cubit long), with 
a bowl of the shape and size of the hand, and a hole cut through the 
bark and front side of the bowl and fitted with a spout some eight 
or nine inches long, and shaped like a goose’s bill. The sruva or 
dipping-spoon, on the other hand, chiefly used for ladling the clarified 
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the spoons is that the course! pursued among the 
gods is in accordance with that pursued among 
men. Now, when the serving up of food is at 
hand among men,— 

2. They rinse the vessels, and having rinsed them, 
they serve up the food with them: in the same way 
is treated the sacrifice to the gods, that is to say, the 
cooked oblations and the prepared altar; and those 
vessels of theirs, the sacrificial spoons. 

3. Now, when he brushes (the spoons), he in reality 
rinses them, thinking, ‘with these rinsed ones I will 
proceed.’ He thereby rinses them with two sub- 
stances for the gods, and with one for men; viz. 
with water and the brahman (spirit of worship) for 
the gods,—for the water is (represented by) the sacri- 
ficial grass *, and the brahman (by) the sacrificial 
formula ;—and with one for men, that is with water 
alone: and thus this takes place separately’. 

4. He, in the first place, takes the dipping-spoon 


butter (or milk) from the butter vessel into the offering-spoons, is 
of khadira wood (Acacia Catechu), a cubit long, with a round bowl 
measuring a thumb’s joint across, and without a spout. In our 
text the term srué& is used both in the general sense of ‘spoon’ 
and in the narrower one of ‘ offering-spoon,’ as distinguished from 
the sruva or ‘dipping-spoon.’ 

1 The brushing of the spoons is here compared with the rinsing 
of vessels preparatory to their being used for serving up the food. 
At the same time, we shall see further on (I, 8, 3, 26-27) that the 
two principal offering-spoons, the guhfi and upabhr‘t, are looked 
upon as yoke-fellows, they being the two horses that are supposed 
to convey the sacrifice (and consequently the sacrificer himself) to 
the world of the gods; hence this process of cleaning also corres- 
ponds to the rubbing down of the horses preparatory to the setting 
out of the sacrificer on his progress to the world of the gods. 

* See I, 1, 3, 5. 

* It is doubtful to me whether this last passage merely refers to 
the several spoons, or whether it refers to the symbolical meaning 
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(sruva, masc.) and makes it hot (on the Garhapatya 
fire), with either of the texts (V4g.S. I, 29), ‘Scorched 
is the Rakshas, scorched are the enemies!’ or, ‘Burnt 
out is the Rakshas, burnt out are the enemies!’ 

5. For when the gods were performing sacrifice 
they were afraid of a disturbance on the part of 
the Asuras and Rakshas. Hence by this means 
he, from the very opening of the sacrifice, expels 
from here the evil spirits, the Rakshas?. 

6. He brushes it thus inside with the (grass-)tops 
(cut off from the grass in tying the veda), with the 
text (V4g. S. I, 29),‘Not sharp? art thou, (but yet) 
a destroyer of the enemies!’ he says this in order 
that it may unceasingly destroy the enemies of the 
sacrificer. Further, ‘Thee, the food-abounding 
(masc.), I cleanse for the kindling of food*!'— 
‘thee that art suitable for the sacrifice, I cleanse for 
the sacrifice, he thereby says. In the same way he 
brushes all the spoons, saying, ‘Thee, the food- 
abounding (fem.)..., in the case of the offering-spoon 
(sru4, fem.). The prAsitraharaza‘ (he brushes) 
silently. 
of the wiping with sacrificial grass and the accompanying formula. 
In the latter case it might mean: ‘and thus that (act) becomes 
different (i.e. has a different significance).’ 

1 Cf. 1,1, 2, 3, and note. 

* A-nisita, ‘not sharpened,’ from s4& (so), ‘to sharpen’ (thus 
also Mahidh.). If, however, anuparata, ‘unceasing,’ in the text is 
intended by the author to explain anisita, he would seem to 
identify the root s4 with s4 (so), ‘to bring to an end, to finish.’ 
The spoon is sharpened by the wiping, cf. Taitt. Br. III, 3, 1, 1. 

®> Vagedhydyai, ‘for the lighting (brightening) of the sacrifice 
(by means of the butter which is poured into the fire), the sacrifice 
being the food of the gods,’ Mahfdh. The St. Petersburg 
Dictionary suggests vigety4yai, ‘thee, the courser, I wipe for the 


race!’ Cf. p. 68, note 1. 
* The prasitraharama is a pan of khadira wood, either 
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7. Inside he brushes with the (grass-)tops thus 
(viz. from the handle to the top, or in a forward, 
eastward direction from himself); outside with the 
lower (grass-)ends thus (viz. in the opposite or 
backward direction, towards himself)!: for thus (viz. 
in the former way) goes the out-breathing, and thus 
(in the opposite way) the in-breathing. Thereby he 
obtains out-breathing and in-breathing (for the sacri- 
ficer): hence these hairs (on the upper side of the 
elbow) point that way, and these (on the lower side) 
point that way *. 

8. Each time he has brushed and heated (a spoon), 
he hands it (to the Adhvaryu). Just as, after having 
rinsed (the eating vessels) while touching them, one 
would finally rinse them without touching them, so 
here: for this reason he hands over each (spoon) 
after heating it*. 


square or round (? oval, of the shape of a cow’s ear, Séy.; of the 
shape of a mirror, K4ty.), used for holding the Brahman’s portion 
(prasitra) of the sacrificial cake. According to Katy. II, 6, 49, 
the sr/tavadinam (cake-cutter) and (purod4sa-)p4trt (cake- 
dish) also have to be cleaned on this occasion. 

1 While brushing the spoons he stands east of the Ahavantya 
fire-house, looking toward east. The way of brushing, prescribed 
by the Black Yagus (Taitt. Br. III, 3, 1, 3-4; comm. on Taitt. S. 
I, 1, 10), seems to be more complicated. 

? Viz. the former (‘aratner uparibh4gasya lomfni’), according 
to Sayava, point in a forward direction (away from the body), and 
the latter (‘prish/habhagasya lomani’) in a backward direction. 
The Taitt. Br. III, 3, 1, 4 has ‘on the elbow (aratnau) the hairs 
above (point) forward, those below backward,’ which Sayama (Taitt. 
S. I, 1, 1, 10) explains by ‘the short hairs above the wrist (? mani- 
bandhad frdhvam) are forward-pointed (préimukha), but those 
below are backward-pointed (pratyawé).’ 

* That is to say, the heating of the spoons corresponds to the 
usual final rinsing of household vessels with water without touching 
them. Sdyana. 
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9g. The dipping-spoon (sruva, masc.) he brushes 
first, and then the other spoons (srué, fem.). The 
offering-spoon (sru4), namely, is female, and the 
dipping-spoon is male, so that, although in this way 
several women meet together, the one that is, as it 
were, the only male youth among them, goes there 
first, and the others after him. This is the reason 
why he brushes the dipping-spoon first, and after- 
wards the other (offering-)spoons. 

10. Let him brush them so as not to spatter 
anything towards the fire, as he would thereby 
bespatter him, to whom he will be bringing food, 
with the slops of the vessels: therefore let him 
brush them so as not to spatter anything towards 
the fire, that is to say, after stepping outside (the 
Ahavantya fire-house) towards the east. 

11. Here now some throw the grass-ends used for 
cleaning the spoons into the (Ahavantya) fire. ‘To 
the veda (grass-bunch) they assuredly belonged, and 
the spoons have been cleaned with them: hence it 
is something that belongs to the sacrifice, and (we 
throw it into the fire) in order that it should not 
become excluded from the sacrifice,’ thus (they argue). 
Let him, however, not do so, since he would thereby 
make him to whom he will offer food, drink the 
slops of the vessels’. Let him therefore throw them 
away (on the heap of rubbish). 

12. He (the Agntdhra) then girds the wife (of the 


1 The Black Yagus (Taitt. Br. III, 3, 2, 1) prescribes that the 
grass-ends, after the brushing, should be thrown into the fire, and not 
on the heap of rubbish, as some do; or at all events they should 
not be thrown on the utkara, without their having been previously 
washed with water, as they would otherwise bring ill-luck to the 
cattle. 
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sacrificer)’, She, the wife, truly is the hinder 
part of the sacrifice. ‘May the sacrifice go on 
increasing before me!’ thus (she thinks while) he 
girds her, thinking, ‘may she sit thus girt by my 
sacrifice !’ 

13. He girds her with a cord (yoktra): for with 
a cord (yoktra) they yoke the draught-animal 
(yogya). Impure indeed is that part of woman 
which is below the navel; and therewith she will 
be facing the sacrificial butter: that part of her 
he thereby conceals with the cord, and only with 
the pure upper part of her body she then faces the 
sacrificial butter. This is the reason why he girds 
the wife 2. 

14. He girds her over the garment. Now the 
garment represents the plants, and (the cord repre- 
sents) Varuza’s noose’ (raggu): hence he thereby 
places the plants between (her and the noose), and 


1 The mistress of the house is seated south-west of the G4rha- 
patya fire [with bent (or raised) knees and her face turned towards 
north-east]. The Agntdhra then girds her round the waist, outside 
the garment, with a triple cord of reed-grass (mufiga). Kéty. II, 
47,1; and Sayama on our passage. 

2 According to Taitt. Br. III, 3, 3, 2-3 the symbolical meaning 
of this act is, that it represents the vratopanayana, or initiation 
of the wife into the sacred rite. The girding of the wife would thus 
possess a significance similar to that of the ordinary upanayana, 
or investiture of the youth with the sacred cord. 

$ The noose (pasa) is one of the chief attributes of God 
Varuza, the symbol of his supreme power and his abhorrence of 
sin. Thus we read in Atharva-veda IV, 16, 4 seq.: ‘And if one were 
to flee far beyond the sky, one would not escape from king Varuna. 
From heaven his spies issue forth to this (world), and with their 
thousand eyes survey the earth. King Varuza sees all that happens 
between heaven and earth and beyond them: the very twinklings 
of the eyes of men are numbered by him... . May all those bale- 
ful nooses of thine,O Varuza, that are thrown sevenfold and three- 
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thus that noose of Varuza does not injure her. This 
is the reason why he girds her over the garment. 

15. He girds her, with the text (Vag. S. I, 30), 
‘A zone art thou for Aditi!’ Aditi, indeed, is this 
earth. She is the wife of the gods, and that one 
is his (the sacrificer’s) wife. It is for the latter, 
accordingly, that he makes it a zone instead of a 
noose (or string). A zone means a girdle, and he 
thereby makes it this for her. 

16. Let him not make a knot!, for the knot is 
Varuza’s (attribute); and Varuza would lay hold 
on the (sacrificer’s) wife, if he were to make a knot. 
For this reason he does not make a knot. 

17. He twists it through upwards’, with the text 
(Vag. S. I, 30), ‘ The pervader ® of Vishzu art thou!’ 
Let her not sit to the west of the sacrifice, with her 
face towards the east. For Aditi is this earth‘, she 
is the wife of the gods, and she indeed sits on the 
west of the sacrifice of the gods, with her face turned 


fold, ensnare him who speaks untruth, and pass by him who speaks 
the truth !’ 

1 Taitt. Br. IIT, 3, 3, 4, om the contrary, prescribes a knot 
(granthim grathn&ti), as the symbol which is to secure all 
blessings for her. 

* He winds the cord round her waist from left to right (prada- 
kshizam), and having fixed the southern end by twice twisting round 
the northern one, he draws the southern end through the encircling 
cord upwards (so as to hang down, uparish/al lambayet, Sayaaa. 
Katy. II, 7, 1, &c., Scholl.). 

®’ Veshya=vy4paka, Mahfdh.; ‘perhaps a headband,’ St. 
Petersb. Dict. It is apparently an etymological play on the name 
of Vishau (? the all-pervading sun). The formula, according 
to Mahfdhara, is addressed to the southern end of the cord which 
is drawn through the girdle (? the pervading ray of Vishzu). 

* Aditi is the earth and therefore the altar, which represents the 
earth : hence Aditi, in the shape of the altar, looks towards the east. 
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towards the east: and this lady would, therefore, 
raise herself to her (Aditi), and would speedily go 
to yonder world. And thus (viz. by sitting in the 
prescribed way) she lives for a long time, thus she 
propitiates her (Aditi), and thus the latter harms her 
not. For this reason let her sit somewhat to the 
south. 

18. She looks down upon the sacrificial butter?; 
for assuredly that wife is a woman, and the butter 
(represents) seed: hence a productive union is 
thereby brought about. For this reason she looks 
towards the butter. 

19. She looks, with the text (Vag. S. I, 30), ‘With 
an unimpaired eye I look on thee;’ whereby 
she says, ‘with an uninjured eye I look on thee. — 
‘Agni’s tongue art thou!’ for when they offer up 
that (butter) in the fire, then Agni’s tongues, as it 
were, issue forth: therefore she says, ‘Agni’s tongue 
art thou!’—‘A good caller? of the gods,’ whereby 
she says, ‘well for the gods ;—‘be thou for every 
dainty (or, sacrificial site, dhAdman), for every 
prayer of mine!’ whereby she says, ‘for every 
sacrifice of mine be thou (a good caller)!’ 

20. Having then taken up the butter (from the 


1 He takes the pot containing the clarified butter from the fire, 
with the text (V4g. S. I, 30): ‘For juice thee!’ [see I, 2, 2, 6,] 
puts it down on the ground before the sacrificer’s wife and bids her 
look down on it. Kéty. II, 7, 4. 

7 Suhft4. The K4ava recension and Taitt. S. I, 1, 10, 3 have 
subh@4, ‘well-being, good,’ which reading seems also to be presup- 
posed by our author’s explanation ‘well (or good) for the gods.’ 
The Black Yagus assigns this entire mantra to the Adhvaryu, when 
he has taken the butter from the Ahavantya, and puts it down north 
of the altar. In other respects also it differs considerably from the 
order followed by our author. 
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ground), he (the Agntdhra) carries it eastwards. In 
the case of one whose Ahavantya fire is used for the 
cooking, he (now in the first place) puts it on the 
Ahavantya, thinking, ‘My oblation shall be entirely 
cooked on the Ahavantya?!’ The reason why he 
first puts it thereon (viz. on the Gdarhapatya) is, 
because he will have to make the wife look at it: 
for it would not be proper, if he were to take it (from 
the Ahavantya) to the west in the midst of the per- 
formance, for the purpose of making the wife look 
at it; and if he were not to let the wife look at it 
at all, he would thereby exclude her from the sacri- 
fice. And in this way, then, he does not exclude 
the (sacrificer’s) wife from the sacrifice: therefore 
he does not take it eastwards till after melting it 
close by the wife (on the G4rhapatya), and making 
her look at it. In the case of one who (through 
death or from other causes) has not his wife with 
him, he puts it from the very beginning on the Aha- 
vaniya. He then takes it again from thence and 
puts it down within the altar. 

21. Here now they say,—' He must not place it 
within the altar; for from that (butter) they make 
the oblation to the wives of the gods?: he therefore 
excludes the wives of the gods from the company (of 


1 According to the ritual of the Black Yagus, the butter, after 
the sacrificer’s wife has looked at it, is again heated on the G4rha- 
patya fire, in order to remove the impurity which has thereby been 
imparted to it. 

* The patnisamy4gas are four oblations of butter to Soma, 
Tvash/r?, the wives of the gods, and Agni Grzhapati respectively, 
made at the end of these sacrifices. See I, 9, 2,1. It would 
seem that, according to the ritual of the Black Yagus, the butter is 
not put on the altar, but on a line drawn with the wooden sword 
north of the altar. See p. 74, note 2, 
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their husbands)!, and thereby his (the sacrificer’s) 
wife becomes dissatisfied with her own husband.’ 
YAg#avalkya, however, said in reference to this point, 
‘Let it be so as it has been prescribed for the wife ! 
who would care whether his wife may consort with 
other men??’ ‘As the altar is (part of the) sacrifice, 
and the butter is (part of the) sacrifice, I will build 
up the sacrifice from out of the sacrifice!’ thus 
thinking, let him place it within the altar. 

22. The two strainers are lying in the sprinkling 
water. He takes them from thence and purifies 
(ut-pd) the butter with them. Now one of them is 
related to the wind (that blows) upwards (utpa- 
vana)*, so that he thereby makes it (the butter) 
sacrificially pure. 

23. He clarifies it, with the text (Vag. S. I, 31), 
‘By the impulse of Savitvz I purify thee with a 
flawless purifier (strainer), with the rays of the sun!’ 
The meaning (of this formula) is the same (as before). 

24. He then purifies the sprinkling water with the 
strainers covered with butter, with the text (V4g. S. 


1 Avasabh&a&s karoti=avagataganasamfiha’ karoti, Say.; the 
gods are supposed to be assembled around the altar (cf. I, 3, 3, 
8): hence by placing the butter, from which the oblations to the 
wives of the gods are to be made, within the altar, the Adhvaryu 
would separate the wives from their husbands. 

3 I am not quite certain as to whether this last scornful remark 
is really to be assigned to Yagwavalkya. The K4azva text has,— 
Yagiiavalkya, however, said, ‘Let him place it within the altar!’ 
thus he said. ‘Let it be so as it has been prescribed for the wife,’ 
thus (thinking) let him place it, whether or not she consort with 
other men. , 

’ Probably the same as ud-4na (breathing upwards or inspira- 
tion), which one of the strainers is said to represent in I, 1, 3, 2. 
See also I, 1, 3,6; Taitt. Br. III, 3, 4, 4. The St. Petersburg 
Dictionary proposes the meaning ‘an implement for cleaning’ for 
utpavana in this passage. — 
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I, 31), ‘By the impulse of Savitzz I purify you (O 
waters) with a flawless purifier, with the rays of the 
sun!’ The meaning is the same (as before). 

25. The reason why he purifies the sprinkling 
water with the strainers covered with butter is, that 
he thereby puts milk into the water, and that the milk 
thereby (becomes) beneficial? in the water, for, when 
it rains, plants are thereby produced; and on eating 
the plants and drinking the water, vital fluid (serum) 
results therefrom: and thus (he does this) in order 
to supply the vital fluid (of the sacrificer). 

26. He then looks down on the butter. Here now 
some make the sacrificer look down. Y4g#avalkya, 
however, said in reference to this point,—‘ Why do not 
(the sacrificers) themselves become (act as) Adhvaryu 
priests ? and why do not they (the sacrificers) them- 
selves recite when far higher blessings are prayed 
for?? How can these (people) possibly have faith 
in this*? Whatever blessing the officiating priests 
invoke during the sacrifice that is for the benefit of 
the sacrificer alone. The Adhvaryu should accord- 
ingly look down on it.’ 


1 A play on the word hitam, which means both ‘put, placed,’ 
and ‘beneficial, salutary.’ 

* The K4zva text has as follows,—Here now some make the 
sacrificer eye it, arguing, ‘whatever blessing (resides therein) that 
he should himself pray for.’ YdAg#iavalkya, however, said in re- 
ference to this point, ‘Why then does not he himself become 
Adhvaryu? and why does he not recite (the solemn prayers of the 
Hotr? priest), and that when they pray for higher blessing? What- 
ever blessing the priests invoke at the sacrifice, that they invoke for 
the sacrificer alone;’ thus he said. The Adhvaryu, therefore, 
should look down on it. 

* Tesham sikhindm atraivavekshazam yagam4nenaiva kartavyam 
iti kasmat karanat sraddha gAta, evam tam sraddham prahasya, al 
The Kazva text omits this derisive remark. 
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27. He looks down on it. The eye assuredly is 
the truth, for the eye is indeed the truth. If, there- 
fore, two persons were to come disputing with each 
other and saying, ‘I have seen it!’ ‘I have heard 
it!’ we should believe him who <aid, ‘I have seen 
it!’ and not the other: hence he thereby causes it 
(the butter) to increase by means of the truth. 

28. He looks down on it, with the text (Vag. S. I, 
31), ‘Lustrous art thou! resplendent art thou! im- 
mortal (or, ambrosia) art thou!’ That prayer ts 
indeed true, for that (butter) is lustrous, it is 
resplendent, it is immortal: hence he thereby causes 
it to increase by that (prayer) which is true. 


SECOND BRAHMANA. 


1. Now the sacrifice is the man. The sacrifice is 
the man for the reason that the man spreads (per- 
forms) it; and that in being spread it is made of 
exactly the same extent as the man?: this is the 
reason why the sacrifice is the man. 

2. The guhf (spoon) further belongs to that (man- 
shaped sacrifice) and so does the upabhrzt; and the 
dhruv4? represents its trunk. Now it is from the 


1 The sacrifice is the representation of the sacrificer himself; 
and hence its dimensions are to be those of a man, viz. the altar 
(vedi) on its western side is to measure a fathom, or space between 
the extreme ends of the outstretched arms (? of the sacrificer), 
which is supposed to be equal to the size of a man; see I, 2, 5, 14. 
Originally these measurements were no doubt relative to the size of 
the sacrificer; but it is doubtful whether this was still the case at 
the time of our author. 

3 For a description of these spoons, see p. 67, note 3. The guht 
is supposed to represent the right, and the upabhr‘t the left arm, 
and the dhruvé the trunk. 
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trunk that all these limbs proceed, and for this rea- 
son the entire sacrifice proceeds from the dhruva. 

3. The dipping-spoon (sruva, masc.) is no other 
than the breath. This breath passes through (or, 
goes to) all the limbs, and for that reason the dipping- 
spoon goes to all the offering-spoons (sru&, fem.). 

4. That guhd further is to him no other than 
yonder sky, and the upabhvzt this atmosphere, and 
the dhruvad this same (earth). Now it is from this 
(earth) that all the worlds originate: and from the 
dhruva, therefore, the whole sacrifice proceeds. 

5. The dipping-spoon then is no other than that 
blowing one (the wind); it is this that sweeps across 
all these worlds: and for that reason the sruva 
goes to all the offering-spoons. 

6. Now when this sacrifice is being performed, it 
is performed for the gods, the seasons, and the metres 
(or sacred texts). To the gods belongs what sacrificial 
food there is, to wit, king Soma and the sacrificial 
cake: all this he takes, while announcing it with the 
formula, ‘I take thee, agreeable to so and so!’ for 
thus it becomes theirs. 

7, And whatever oblations of butter are taken, 
they are taken for the seasons and the metres. Every 
one of them he takes in the form of butter without 
announcing it (to any particular deity). In the guha 
he takes of it four times (with the sruva from the 
pot), in the upabhvzt eight times?. 

8. Now when he takes of it four times (with the 
sruva) in the guhd, he takes it for the seasons, since 


1 He takes butter in the guhfi and upabh~rit by four or eight 
ladlings with the dipping-spoon. As we learn further on, the 
quantity taken in the guhf, by ladling four times, should exceed 
that in the upabhrvst, although the latter requires eight ladlings. 
Cf, Katy. Il, 7, 13. 
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he takes it for the fore-offerings!, and the fore-offer- 
ings are the seasons: all this he takes in the form of 
butter without making any announcement, in order 
to avoid sameness; for if he were to take it with 
the formulas ‘For Spring (I take) thee!’ ‘For 
Summer—thee!’ he would commit (the fault of) a 
repetition?: he therefore takes it in the form of 
butter without making any announcement. 

9. When, on the other hand, he takes eight times 
(with the sruva) in the upabhzzt, he takes it for the 
metres’, since it is for the after-offerings! that he 
takes it; and the after-offerings are the metres: all 
this he takes in the form of butter without making 
any announcement, in order to avoid sameness; for 
were he to take it with the formulas ‘For the Gaya- 
tri—thee!’ ‘For the Trish¢ubh—thee!’ he would 
commit a repetition: he therefore takes it in the 
form of butter without making any announcement. 

10. Again, when he takes four times(with the sruva) 


1 On the pray 4gas, or oblations of clarified butter introductory 
to, and the anuy4zgas, oblations of the same material made subse- 
quently to, the chief sacrifice, see I, 5, 3, 1 seq., and I, 8, 2, 1 seq. 

2 Repetition of one and the same sacrificial act on the same day 
is to be avoided, as far as possible. The repetition in the present 
case would consist in his announcing the butter-oblations to the 
several deities in the same way as he has done in regard to the rice- 
portions. See I, 1, 2, 17-18. 

® On the frequent symbolical employment of the metres in the 
ritual, as the embodiment of supreme harmony and the efficacy of 
prayer, see Weber, Ind. Stud. VIII, 8 seq. The three principal Vedic 
metres are the gayatri (three times eight syllables), the trish/ubh 
(four times eleven syllables), and the gagatf (four times twelve 
syllables); and three anuy 4gas there are at these sacrifices, viz. to 
the barhis or sacrificial grass, to Narasamsa and Agni Svish- 
fakr#t respectively. In the present instance (see par. 16) the trish- 
fubh and gagatt metres are taken together as one, and as a fourth 
is added the anush/ubh (four times eight syllables). 
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in the dhruvéa, he takes it for the whole sacrifice, and 
all this he takes in the form of butter without mak- 
ing any announcement. To whom indeed should he 
announce it, since he cuts it off for all the deities ? 
He therefore takes it in the form of butter without 
making any announcement. 

11. Now the sacrificer stands behind the guh4, 
and he who means evil to him stands behind 
the upabhvzt. The eater stands behind the guhf, 
and what (or, he who) is to be eaten stands behind 
the upabhrvzt. And the guh4, indeed, is the eater, 
and the upabhzvzt is that which is to be eaten. In 
the guhfi he takes four times (with the sruva), and 
in the upabhzzt eight times. 

12. Now when he takes four times (butter) in the 
guhf, he thereby makes the eater more limited, 
smaller; and when he takes eight times in the 
upabh;zzt, he makes that which is to be eaten more 
unlimited, more abundant: for a flourishing con- 
dition indeed exists where the eater is smaller and 
that which is to be eaten more abundant. 

13. In taking four times in the guh4, he takes 
(altogether) more butter, and in taking eight times 
in the upabhzzt he takes less butter. 

14. For when, in taking four.times (butter with 
the sruva) in the guh4, he takes more butter, he 
thereby, in making the eater more limited, smaller, 
imparts vigour and strength to him. And when, in 
taking eight times in the upabhzzt, he takes less 
butter, he thereby, in making that which (or, him 
who) is to be eaten more unlimited, more abundant, 
makes it (or, him) vigourless and weaker. And thus 
a king who has established himself among a number- 
less people, subdues them even from a single dwelling, 

[12] G 
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and takes possession of whatever he likes !: with that 
very same energy (the Adhvaryu acts) when he takes 
a greater quantity of butter in the guht. Now what 
he takes in the guhd, that he offers with the guha; 
and what he takes in the upabhrzt, that also he 
offers with the guha. 

15. And in reference to this point they say: 
‘Wherefore then is he to take it in the upabhrzt, if 
he does not offer it with the upabhvzzt?’ Now, if he 
were to offer it with the upabhvzt, those subjects-(of 
the king) would assuredly become separated from 
him, nor would there be either an eater or what is 
to be eaten. When, on the other hand, he pours 
(the butter) together and thus offers it with the 
guha, thereby the people pay tribute to the Ksha- 
triya. Hence by what he takes in the upabhvzt, 
the Vaisya (man of the people), under the rule of 
the Kshatriya, becomes possessed of cattle; and 
when he pours (the butter) together and offers it 
with the guhd, thereby the Kshatriya, whenever 
he likes, says, ‘ Hallo Vaisya, just bring to me what 
thou hast stored away!’ Thus he both subdues him 
and obtains possession of anything he wishes by 
dint of this very energy. 

16. These butter-portions, then, are taken for the 
metres. Now what he takes in the guhf (by ladling) 
four times (with the sruva), that he takes for the 
gdyatr!; and what he takes in the upabhrzt (by 
ladling) eight times, that he takes for the trish¢ubh 
and gagati; and what he takes in the dhruva (by 


1 Tasmad uta ragapdram visam pravasayapy ekavesmanaiva 
(‘by one who has a single dwelling, i.e. by himself, Sayama) 
ginati tvad yath4 tvat kamayate tatha sakate. The MS. of the 
KAanva text has: ‘Tasm&t kshatriyo ragotéparad visam pravasaya 
ginati tvad yatha tva(t) kdmayate tat karoti.’ 
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ladling) four times, that he takes for the anush/ubh. 
For the anush¢éubh is speech, and from speech all 
this (universe) springs: hence it is from the dhruva 
that the whole sacrifice originates. The anush/ubh 
also is this (earth), and from it all this (universe) 
originates: hence it is from the dhruva that the 
whole sacrifice originates. 

17. He takes (butter with the sruva), with the 
text (V4g. S. I, 31), ‘Verily, thou art the favourite 
resort (or, dainty) of the gods!’ He thereby makes 
that butter the most favourite resort of the gods: for 
this reason he says, ‘verily, thou art the favourite 
resort of the gods!’—‘An unassailable means of 
worship!’ the butter is indeed a thunderbolt: there- 
fore he says, ‘an unassailable means of worship!’ 

18. Once he puts (butter with the sruva) into tht 
guhd with this formula, three times silently. With 
the same formula he puts (butter) once into the 
upabhzzt, seven times silently. With the same for- 
mula he puts once (butter) into the dhruvé4, three 
times silently. Now, as to this, they say, ‘Thrice he 
should take with the formula in each case, for three- 
fold is the sacrifice.’ Nevertheless (it is done) only 
once with each (spoon), for it is just in this way that 
the taking thrice (with a formula) is accomplished. 


THIRD BRAHMAMNA. 


1. The Adhvaryu takes the sprinkling-water, and 
sprinkles in the first place the fire-wood', with the 


1 The fire-wood had been brought by the Agnidhra and laid down 
on the altar. The Adhvaryu now unties and sprinkles it. [Before 
doing so he has, as usual, to ask and obtain the permission of the 
Brahman. The same is the case in regard to the barhis, but not 
in regard to the altar.] Kéty. II, 7, 19. 
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text (V4g. S. II, 1), ‘A black deer, living in the 
den, art thou!; I sprinkle thee, agreeable to Agni!’ 
He thereby makes it sacrificially pure for Agni. 

2. He then sprinkles the altar, with the text (Vag. 
S. II, 1), ‘Thou art the altar; I sprinkle thee, agree- 
able to the barhis (sacrificial-grass covering)!’ He 
thereby makes it sacrificially pure for the grass 
covering. 

3. He (the Agntdhra) then hands the sacri- 
ficial grass? to him (the Adhvaryu). The latter 
puts it down (on the altar) with the knot turned 
to the east, and sprinkles it, with the text (Vag. 5. 
II, 1), ‘Barhis art thou! I sprinkle thee, agree- 
able to the spoons!’ He thereby makes Jt sacri- 
ficially pure for the spoons. 

4. Thereupon he pours the sprinkling-water 


1? Akhare-sh/Aa; it probably has a double meaning in this 
place, viz. ‘that which dwells in a den (Akhara)’ and ‘that which 
has its place on the hearth (khara).’ 

2 ¢ At the beginning of the sacrifice the Adhvaryu makes of the 
load of Darbha or sacred grass, which has been brought to the 
sacrificial compound, seven mush/is or bunches, each of which 
is tied together with a stalk of grass, just as the Baresma (Barsom) 
of the Parsis. The several names of these seven bunches are, 1. 
Yagam4anamushii, the bunch kept by the sacrificer himself in his 
hand as long as the sacrifice lasts. 2. Three bunches from the 
Barhis, or the covering of the Vedi on which the sacrificial vessels 
are put. These are unloosened and spread all over the Vedi. 3. 
Prastara. This bunch, which must remain tied, is put over the 
Darbha of the Vedi. 4. Paribhoganf. From this bunch the 
Adhvaryu takes a handful out for each priest, and the sacrificer and 
his wife, which they then use for their seat. 5. The Veda. This 
bunch is made double in its first part; the latter part is cut off 
and has to remain on the Vedi; it is called parivasana. The 
Veda itself is always wandering from one priest to the other, and 
is given to the sacrificer and his wife. It is handed over to the 
latter only when one of the priests makes her recite a mantra.’ 
Haug’s translation of the Ait. Br. p. 79. 
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which is left on the roots of the (grass) plants, with 
the text (V4g. S. II, 2), ‘A moistening art thou for 
Aditi!’ Aditi, indeed, is this earth; hence it is for 
the latter that he thus moistens the roots of the 
plants: thereby these plants become root-moistened ; 
and even if their tops are dry, their roots at least 
remain moist. 

5. Having thereupon untied the knot, he takes 
the prastara bunch from the front (of the barhis), 
with the text (V4g. S. II, 2), ‘Vishzu’s crest art 
thou!’ Vishzu, namely, is the sacrifice, and this 
(the prastara) is his top-knot or crest: this he 
thereby makes it at this sacrifice’. From the front 
he takes it, because this top-knot also is (worn) on 
the front (of the head): for this reason he takes 
it from the front. . 

6. He then undoes the band (of the barhis). ‘ His 
(the sacrificer’s) wife is sure to bring forth without 
difficulty?” thinking thus he undoes the band. He 
puts it down on the right hip (of the altar); for this 
represents his (the sacrificer’s) waist-band, and it is 
on the right side that the waist-band is (tied): this 
is the reason why he puts it down on the right hip. 
He again covers it over (with sacrificial grass) ; for 
the waist-band also is covered (by the upper gar- 
ment): for this reason he again covers it. 

7. He now spreads the barhis (on the altar). 
For the prastara is the top-knot; and this other 


1 Because, according to Sayama, it lies on the front, or eastern 
side of the altar, near the Ahavantya fire, and men also wear their top- 
knot (in the form of a ball or lump) on the fore-part of their head. 
The prastara he hands to the Brahman-priest. Katy. II, 7, 22. 

3 Prak/:ptam; Sayama takes it in the sense of ‘a completely 
formed (child).’ 
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sacrificial grass is for this (sacrifice) what other hair 
there is below that (top-knot, viz. the beard, &c.) :— 
that (hair) he thereby puts on it, and for this reason 
he spreads the barhis. 

8. Now the altar (vedi, fem.) is a woman, and 
around her sit the gods and those priests who have 
studied and teach revealed lore!; and as they thus 
sit around her, he makes her not naked: hence it 
is in order to avoid nudity (on her or the altar’s 
part) that he spreads the barhis. 

g. As large as the altar is, so large is the earth ; 
and the plants (are represented by) the barhis; 
so that he thereby furnishes the earth with plants ; 
and those plants are firmly established in this earth : 
for this reason he spreads the barhis. 

10. Here now they say, ‘Let him strew abundantly; 
for where the plants are most abundant on her, there 
the means of subsistence are most amply afforded 
by her: let him therefore strew abundantly!’ It is 
in favour of him (the sacrificer) who procures (the 
sacrificial grass), then, (that this is done.) He strews 
it threefold ?, for threefold is the sacrifice. Or he 
may also spread it whilst lifting up (the tops)*; for 


1 “Around her on the south sit the gods and those man-gods 

(manushyadeva), the priests who have studied and teach revealed 
lore.’ Kazva recension. 
_ ® Viz. in three layers, one beside the other, each consisting of 
one handful of grass. He first spreads a layer on the east side 
from the southern to the northern shoulder of the altar, with the 
tops of the blades turned towards the east ; then a second one west 
of it, so as to cover the roots of the first with the tops of the 
second layer; and in the same way a third one on the west side of 
the altar. If he thinks fit, he may make more than three layers, 
but their number should be uneven. Katy. II, 7, 22-26 (schol.). 

* That is to say, he is to begin on the west side, and in laying 
down the successive layers, he is to lift up (with a stick or some 
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it has been said by the seer (V4g.S. VII, 32), ‘They 
spread the barhis continuously. He spreads it 
with the roots below (the tops); for it is with their 
roots below that those plants are firmly established 
in this earth: for this reason he spreads it with the 
roots below. 

11. He spreads it, with the text (V4g. S. II, 2), 
‘I spread thee, soft as wool, pleasant to sit upon 
for the gods !’—when he says ‘thee, soft as wool,’ he 
thereby means to say ‘agreeable to the gods;’ and 
by ‘pleasant to sit upon for the gods, he means to 
say ‘forming a good seat for the gods.’ 

12. He now trims the fire. The Ahavantya, 
doubtless, is the head of the sacrifice, for the head 
is the fore-part?: that fore-part of the sacrifice he 
thereby trims. He trims it while holding the 
prastara (which he has received back from the 
Brahman) close over it; for the prastara is the 
top-knot, and it is this which he thereby puts on 
it: for this reason he trims (the fire) while holding 
the prastara close over it. 

13. He then lays the (three) enclosing-sticks 
(paridhi) around (the fire). The reason why he 
lays the enclosing-sticks around (is this). When 
at first the gods chose Agni for the office of Hotv, 
he said: ‘Verily, I am not equal to this, that I 
should be your Hotvz, and that I should carry your 
oblation. Already you have chosen three before, 


other object) the heads of the preceding layer and push the roots of 
the succeeding one under them. Ib. 27 (schol.). 

1 He takes one stick from the fuel and gets the fire ready (for 
the oblations, either by throwing the stick into it, or by stirring it 
with the stick). Ib. 29. 

® The Ahavantya is at the foremost or eastern end of the sacri- 
ficial ground. 
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and they have passed away!. Restore them to me: 
then I shall be equal to this, that I should be your . 
Hot? and that I should carry your oblation!’ They 
said, ‘So be it!’ and they restored to him those 
(three former Agnis) : they are these enclosing-sticks. 

14. He then said, ‘The thunderbolt, (in the shape 
of) the vasha/-call?, has struck these down: I am 
afraid of that thunderbolt, the vashaé-call. Lest 
that thunderbolt, the vashaécall, should strike me 
down, enclose me by those (three Agnis, or pari- 
dhis); and thus that thunderbolt, the vashaécall, 
will not strike me down.’ They said, ‘So be it!’ 
and they enclosed him with those (three sticks), and 
that thunderbolt, the vashaécall, did not strike him 
down. When he encloses Agni with those (sticks) 
he buckles armour on him. 

15. They (the other three Agnis) then said, ‘If 
you join us with the sacrifice in this wise, then let 
us also have a share in the sacrifice!’ 

16. The gods said: ‘So be it! What shall fall out- 
side the enclosure, that is offered unto you; and 
what they shall offer just upon you, that will sate 


1 See I, 2, 3, 1. 

3 The call ‘vasha/’ (or vausha/), apparently signifying ‘may 
he (Agni) carry it (the oblation) up!’ (from vah, to bear, carry), is 
pronounced by the Hotr? at the end of the yagy4s or offering 
prayers (see note on I, 5, 1,16). Professor Weber has somewhere 
proposed to derive it from vaksh, to grow, increase, hence ‘may it 
prosper, or agree, with you!’ Different, but quite fanciful, inter- 
pretations of vasha/ are given Sat. Br. I, 5, 2,18; Ait. Br. 3, 6. 
As to the awful solemnity of this formula, and the danger arising 
from a careless use of it, see Ait. Br. 3, 8, on which Haug remarks, 
‘Up to the present day the Shrotriyas or sacrificial priests never 
dare to pronounce this formula save at the time of sacrificing. 
They say that if they would do so at any other time, they would be 
cursed by the gods.’ 
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you ; and what they shall offer up in the fire that will 
sate you!’ Thus what they offer up in the fire, that 
satisfies them (the Agnis); and what they offer up 
just upon them (the enclosing-sticks, or Agnis), that 
satisfies them; and what is spilled outside the en- 
closure, that is offered to them?: hence no sin attaches 
to what (butter) is spilt; for into this earth they en- 
tered (when they, the Agnis, passed away), and what- 
ever is spilt here,—all that remains indeed in her. 

17. That which is spilt he touches, with the 
formulas (V4g. S. IT, 2), ‘To the Lord of the Earth— 
svah4!’ ‘To the Lord of the World—svahal’ ‘To 
the Lord of Beings—svaha!’ These, indeed, are the 
names of those Agnis,—to wit, Lord of the Earth, 
Lord of the World, and Lord of Beings. Thus in 
like manner as that (oblation) which is accompanied 
by ‘Vashad?’ is offered up (to the particular deity to 
which it is announced), so is this (offered up) on his 
(the sacrificer’s) part to those Agnis. 

18. Here now some people take the sticks they 
lay around from the fire-wood; but let him not do so, 
for unsuitable for laying around are those which they 
take from the fire-wood, since the fire-wood 1s pre- 
pared for the purpose of being put upon (the fire); but 
what other (kind of sticks) they bring to him, called 
‘enclosing-sticks (paridhis),’ they are indeed suitable 
for his purpose : let them therefore bring others. 

19. Indeed, they should be of Paldsa wood 


1 The K4ava text has as follows:—They said, ‘So be it! what 
shall fall outside the enclosure that shall be yours! and what they 
shall offer just upon you that shall sate you!’ for what they offer 
just upon them that does indeed sate them (en4n); and what they 
offer up in the fire that is theirs (esh&m, ?the gods’); and what 
falls outside the enclosure by that he shall incur no guilt, &c. 
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(Butea Frondosa); for the Paldsa tree, doubtless, is 
the Brahman}, and Agni also is the Brahman: for 
this reason the Agnis should be of Pal4sa wood. 

20. Should he be unable to procure them of Pa- 
J4sa wood, they may be of Vikankata wood (Fla- 
courtia Sapida); and if he be unable to procure any 
of Vikankata, they may be of Karshmarya wood 
(Gmelina Arborea); and if he be unable to procure 
any of Karshmarya wood, they may be of Vilva 
(Aegle Marmelos), or of Khadira (Acacia Catechu), 
or of Udumbara wood (Ficus Glomerata). These, 
doubtless, are the trees that are suitable for sacrificial 
purposes, and from these trees they (the enclosing- 
sticks) are therefore (taken). 


FourTH BRAHMANA. 


1. They should be green (fresh); for that is (what 
constitutes) their living element, by that they are 
vigorous, by that possessed of strength: for this 
reason -they should be green. 

2. The middle stick he lays down first (on the 
west side of the fire), with the text (V4g. S. II, 3), 
‘May the Gandharva Visvavasu? lay thee around 


1 The Brahman, or supreme spirit (? or, sacred writ), is more 
than once identified with the Palasa tree in the Satapatha Br., as in 
V, 2, 4,18; VI, 6, 3,7; XII, 7, 2,15; and with the leaf of that 
tree (palasasya palasam) in II, 6, 2, 8. [? Cf. Rig-veda X, 31, 7, 
‘Which was the wood, which was the tree, out of which they 
fashioned heaven and earth?’ and Taitt. Br. II, 8, 9, 6, ‘ Brahma 
was the wood, Brahma was that tree out of which they fashioned 
heaven and earth ;’ also Ath.-veda X, 7, 38, ‘The gods form part 
of the divine essence (Skambha-Brahma) as branches of a tree.’| 

2 The genius Visvavasu is already mentioned in Rig-veda X, 
85, 21 seq., and X, 139, 4, where Grassmann identifies him with 
the rainbow (cf. Roth, Nirukta notes, p. 145). See also Sat. Br. 
ITI, 2, 4, 2; XIV, 9, 4, 18. 
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for the security of the All! Thou art a fence to 
the sacrificer, thou (art) Agni, invoked and worthy 
of invocation!’ 

3. He then lays down the southern one, with the 
text (ib.j, ‘Thou art Indra’s arm for the security 
of the All! Thou art a fence to the sacrificer; thou 
Agni, invoked and worthy of invocation!’ 

4. He then lays down the northern one, with the 
text (ib.), ‘May Mitra-Varuza lay thee around in 
the north with firm law for the security of the All! 
Thou art a fence to the sacrificer, thou Agni, invoked 
and worthy of invocation!’ They are indeed Agnis, 
and for that reason he says, ‘Agni, invoked and 
worthy of invocation!’ 

5. Thereupon he puts on (the fire) a samidh 
(kindling-stick). He first touches with it the middle 
enclosing-stick : thereby he first kindles those (three 
Agnis). After that he puts it on the fire: thereby 
he kindles the visible fire. 

6. He puts it on', with the gayatrt stanza (Vag. 
S. II, 4), ‘Thee, O Sage, who callest (the gods) to the 
feast, we will kindle so as to shine brilliantly; thee, 
O Agni, mighty at the sacrifice!’ He thereby kindles 
the g4yatri®; the g4yatri, when kindled, kindles the 
other metres; and the metres, when kindled, carry 
the sacrifice to the gods. 


1 According to Sayama, the two sticks or pieces of wood are put 
on the fire in a manner similar to that in which the two 4gharas 
or sprinklings of clarified butter are made (see I, 4, 4-5); viz. the 
first in the direction north-west to south-east, and the second from 
south-west to north-east. 

3 The g4yatri is the first of the three principal metres, cf. p. 80, 
note 3. It consists of three octo-syllabic pddas, of which Rig-veda 
I, 164, 25 says,—‘ The g4yatra, they say, has three flames (or fire- 
brands, samidh): therefore it excelled in grandeur and power.’ 
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7. By the second kindling-stick (samidh), which 
he now puts on, he kindles the spring; the spring, 
when kindled, kindles the other seasons; and the 
seasons, when kindled, cause living beings to be pro- 
duced and the plants to ripen. He puts it on, with 
the formula (V4g. S. II, 5),‘A kindler (samidh) art 
thou!’ for the spring is indeed a kindler. 

8. When he has put it on, he murmurs (ib.), ‘May 
the sun guard thee from the east against any im- 
precation!’ for the enclosing-sticks serve for pro- 
tection on all (the other three) sides; and thereby 
he makes the sun the protector on the east side, 
fearing ‘lest the evil spirits, the Rakshas, should rush 
in from the east:’ for the sun is the repeller of the 
evil spirits, the Rakshas. 

9. By that third kindling-stick, then, which he puts 
on at the after-offerings', he kindles the officiating 
priest (brahmaza); and he, the priest, when kindled, 
carries the sacrifice to the gods. 

Io. He now returns to the altar covered (with 
sacrificial grass). Having taken two stalks of grass, 
he lays them down across (the barhis or grass 
covering, with the tops to the north), with the 
formula (V4g. S. II, 5), ‘Savitve’s arms? are yel’ 
The prastara bunch is indeed the top-knot (of the 
sacrifice); and he now lays down these two cross- 
wise as its eye-brows: thereby these two (represent) 
the transverse eye-brows. The prastara, further, 


1 See I, 8, 2, 3. 

2 Baha, ‘the two arms,’ is apparently taken here by our author 
both in its natural sense and as the arms of the bow or arch, formed 
by the eye-brows. The barhis, or grass covering of the altar, was, 
as we saw (I, 3, 3, 7), identified with the beard and other hair of the 
body. 
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(represents) the kshatra (or military class); and 
the other barhis the vis (or, the common Aryan 
people) ;—(and the two stalks he puts down between 
them) for the sake of separating (vidhvzti) the 
kshatra and the vis: for this reason he lays 
them down crosswise; and for this reason these two 
(stalks) are called vidhvcti. 

11. On them he spreads the prastara, with the 
formula (V4g. S. IT, 5), ‘I spread thee, soft as wool, 
pleasant to sit upon for the gods!’ When he says 
‘thee, soft as wool, he means to say ‘agreeable to 
the gods;’ and by ‘pleasant to sit upon for the gods’ 
he means to say ‘forming a good seat for the gods.’ 

12, He presses it down (with his left hand), with 
the text (ib.), ‘May the Vasus, the Rudras, the 
Adityas sit on thee!’ These three, that is, the 
Vasus, the Rudras, and the Adityas, namely, are 
(classes of) gods; and these, he means to say, are 
to sit down on it. While it is still being held down 
with his left hand, — 

13. He seizes the guhf with his right, fearing 
‘lest the evil spirits, the Rakshas, should enter there 
in the meantime;’ for the officiating priest (brah- 
mavza) is the repeller of the Rakshas: therefore, 
while it (the prastara) is still being held down with 
his left hand,— 

14. He seizes the guhd, with the text (V4g. S. 
II, 6), ‘ Fond of butter art thou, Guhfi by name!’ for 
fond of butter indeed it is, and Guha by name ;— Sit 
down here with the favourite resort! (or dainty) on the 
favourite seat!’ The upabhvzt (he takes), with the 
formula (ib.), ‘Fond of butter art thou, Upabh»vzt 


1 Viz. the butter, which is the dear resort, or home, of the gods; 
see I, 3, 2,17. Possibly, however, dhaman may here mean ‘dainty.’ 
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by name!’ for fond of butter indeed it is, and Upa- 
bhrzt by name ;—‘ Sit down here with the favourite 
resort on the favourite seat!’ The dhruva (he takes) 
with ‘Fond of butter art thou, Dhruva by name!’ 
for fond of butter indeed it is, and Dhruva by 
‘name ;—‘ Sit down here with the favourite resort 
on the favourite seat!’ What other sacrificial food 
there is, (he puts down on the prastara), with the 
formula, ‘With the favourite resort sit down on the 
favourite seat!’ 

15. He lays the guhf down on (the prastara), 
and the other spoons down below, (viz. on the 
barhis, north of the guhf, and so as not to touch 
it or one another); for the guhd assuredly is the 
kshatra, and the other spoons (srué) are the 
vis: he thereby makes the kshatra superior to 
the vis. Hence the people here serve, from a 
lower position, the Kshatriya seated above them: 
for this reason he places the guhf upon (the pra- 
stara) and the other spoons down below it. 

16. He touches the offerings, with the text (Vag. 
S. II, 6), ‘Safely they have sat down,’ for safely 
indeed they sat down;—‘in the lap (yoni) of divine 
truth!’ for the sacrifice is indeed the lap of divine 
truth, and in the sacrifice they sat down ;—‘ Protect 
these, O Vishzu! protect the sacrifice! protect the 
lord of sacrifice!’ thereby he refers to the sacrificer ; 
—‘ Protect me, the leader of the sacrifice!’ thereby 
he does not exclude himself either from the sacrifice. 
Vishzu, assuredly, is the sacrifice: hence it is to the 
sacrifice that he makes all that over for protection. 


This is the reason why he says, ‘ Protect these, 
O Vishzu!’ 
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FirtH BRAHMANA, 


Tue KINDLING OF THE FIRE, THE PRAVARA, AND THE Two 
LipaTions (AGHARA) oF Butter. 


1. With the fire-wood (idhma, lighting material) 
the Adhvaryu lights (indh) the fire: hence it is 
called fire-wood. And with the kindling verses 
(sAmidhent) the Hotvz kindles (sam-indh, to make 
blaze): hence they are called kindling verses. 

2. He (the Adhvaryu’) says (to the Hotz): ‘ Re- 
cite to the fire as it is being kindled!’ for it is to the 
fire, when it is being kindled, that he recites. 

3. Here now some people say, ‘O Hotar, recite 
to the fire as it is being kindled!’ But let him 
not say so; for that (priest) is not a Hotz as yet; 
only when he (the sacrificer) elects him 2, does he 


1 The Adhvaryu, in the first place, prepares a seat for the Hotrz, 
either west of the altar or north of its left hip; and covers it with 
dry Kusa grass. [He then calls,‘O Hotrs, come!’] The Hotrs, 
having rinsed his mouth north-east of the Ahavantya, with his face 
to the east, turns round from left to right and betakes himself to the 
sacrificial ground, always keeping his right foot before the left. He 
finally takes up his position so as to have the heel of the right foot 
in a line with the north hip of the altar, and the toes on the barhis ; 
whilst he keeps the hands on a level with the heart, spread open 
and joined together, and looks towards the junction of the earth 
and sky. The Adhvaryu then takes a samidh (kindling-stick) and 
calls on him as above. The Hotr? now mutters the formulas 
‘Adoration to the teacher! Adoration to the observer! Adoration 
to the promulgator!’ &c. (Asv. Srautas I, 2,1). The sacrificer then 
takes the wooden sword and says, ‘ Recite for me, as it were, 
stretching along (i. e. continuously)!’ whereupon the Hotrz, having 
asked and received the permission of the Brahman, proceeds to 
recite the kindling verses. Katy. III, 1, 1 seq. ; Asv. I, 1, 4 seq. 

* This does not take place until the pravara or invitation 
addressed to Agni, the Hotrr of the gods, to assist in calling the 
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become a Hotvz. Let him therefore say, ‘ Recite to 
the fire as it is being kindled!’ 

4. He recites (verses) addressed to Agni: he 
accordingly kindles it (the fire) with the aid of its 
own deity. In the gdyatri metre (are the verses 
which) he recites; for the gayatri is Agni’s metre: 
by means of its own metre he thereby kindles it. The 
gayatrt is vigour, the gayatrt is the brahman!? (the 
priestly order): with vigour he thereby kindles it. 

5. Eleven (verses) he recites; for of eleven sylla- 
bles consists the trish¢ubh metre. The gayatrt is 
the brahman and the trish¢ubh is the kshatra 
(or military order)*. With the aid o° these two 
energies he thus kindles it: for this reason he recites 
eleven (verses). 

6. Thrice he recites the first verse, and thrice the 
last one; for of threefold beginning are sacrifices, 
and of threefold termination: therefore he recites 
thrice the first and the last (verses). 

7. Fifteen simidhent verses result (from this re- 
petition of the first and last of the eleven verses). The 
fifteen-versed chant?, doubtless, is the thunderbolt, 


gods to the sacrifice, cf. Sdyava and Sat. Br. I, 5, 1, 1 seq. Accord- 
ing to some authorities, however, the choosing of the Hotrz seems 
to take place at this particular time, or even before, at the time of 
the agnyanvadhana; cf. Hillebrandt, p. 73. 

1 The gayatrf (though it is not the most frequent metre) 
is considered as the first, as it is the shortest, of Vedic metres. 
The hymns addressed to Agni are mostly in the g4yatri metre. 

2 The hymns celebrating the heroic deeds of Indra and his 
associates, the wind-gods, are almost entirely composed in the 
trish/ubh, the most frequent of Vedic metres. 

* The pavikadasa-stoma, or form of recitation in fifteen 
verses at the Soma-sacrifice, is sacred to Indra (Nirukta 7, ro), the 
wielder of the thunderbolt, 
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and the thunderbolt means strength; so that he 
thereby converts the sdmidhents into strength: 
hence, if he should hate any one, he may crush him 
with his great toes! at the time when those (verses) 
are recited. By saying, ‘I here crush so and so!’ 
he crushes him with that thunderbolt. 

8. Fifteen nights indeed there are in a_ half- 
moon; and growing by half-moons the year passes: 
hence he thereby obtains the nights. 

9. Now in the fifteen gdyatri verses there are 
indeed three hundred and sixty syllables?; and 
three hundred and sixty days there are in a year: 
hence he thereby obtains the days, he thereby obtains 
the year. 

10. For an ish/i (which is performed in order to 
obtain the fulfilment of a special wish)® let him recite 
seventeen sdmidhent verses; for in a low voice he 
sacrifices to the deity to which he offers an ish/i. 


1 Or, with his thumbs (angush/habhy4m), The K4zva text has 
‘padyabhyam angush/kabhy4m;’ but Katy. III, 1, 7 has ‘an- 
gush/habhy4m padyabhyam va,’ which would seem to leave a choice 
between the thumbs and the great toes; the commentator, how- 
ever, takes v4 in a restrictive sense. The sacrificer is to press 
down the earth with his great toes (or thumbs) each time when a 
kindling verse is recited. 

2 The g4yatri verse consists of three times eight syllables, 
and 24 xX 15=360. In the place of the last samidhenf (called 
paridhaniy4), however, the Vasish/has have a trish/ubh stanza 
(4x11 syllables), so that the above computation of syllables does 
not hold good in their case. One might be inclined to infer from 
this that the trish‘ubh was the more original, a gayatrf being 
substituted later to yield the above symbolical number of syllables. 
Cf. Taitt. S. II, 5, 7 seq.; Taitt. Br. IIT, 5, 3. 

® The kAmyesh/is, and ish/is generally, are performed with cer- 
tain modifications, on the model of the new and full-moon sacrifice, 
of which they are therefore said to be vikrztis or modifications, 


[12] H 
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Twelve months, namely, there are in a year, and 
five seasons!: this (makes) the seventeenfold Pra- 
gapati. For verily Pragdpati is all: hence for 
what wish he performs the ish¢i, that wish he 
thus accomplishes by means of the All. In a 
low voice he sacrifices to the deity; for what is 
spoken in a low voice is undefined (indistinct), 
and undefined is the ‘All:’ hence for whatever wish 
he performs the ishdéi, that wish he thus accom- 
plishes by means of the All. This is the practice 
in regard to an ishéi. 

11. Some people say: ‘ Let him recite twenty-one 
sAmidhent verses also at the full and new-moon 
sacrifice.’ Twelve, doubtless, are the months of the 
year, five the seasons, and three these worlds: 
this (makes) twenty; and the twenty-first is this 
very (sun) that here shines: he is the resort, he the 
stay; thereby he (the sacrificer) obtains this resort, 
this stay. He may therefore recite twenty-one. 

12. Let him recite them only for one of established 
prosperity (gatasri), who would not wish to become 
either better or worse. For, what he for whom 
they recite is like, like that he will either be or 
worse *, for whom, that knows this, they recite 


1 In other passages, and in later times generally, six seasons, 
comprising two months each, are counted, but the transitional 
season between winter and spring, sisira, is not unfrequently, as 
in Our passage, combined with the winter season (hemanta), or 
partially with that and the spring (vasanta). On the identification 
of Pragapati with the year, cf. note on I, 2, 5, r2. 

* The condition of one who is gatasri cannot be improved, but 
only impaired. The construction of this paragraph is somewhat 
doubtful to me. It runs thus: T4 haita gatasrer evanubrfiy4d ya 
ikkken na sreyant syam na p§pty4n iti y4drrsfya haiva sate 
’nvahus tadrin va haiva bhavati paptyan va yasyaivam vidusha eta 
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those (twenty-one verses). This, however, is mere 
speculation, for those (twenty-one verses) are not 
recited!, 

13. Thrice he should recite the first and thrice 
the last (verse), without drawing breath; for three 
are these worlds, so that he thereby spreads (san- 
tan) these worlds, gains these worlds. Also three 
breaths there are in man: this recitation thereby 
causes him (the sacrificer) to be extended (santata), 
not cut short (by death). 

14. He (the Hotrvz) should endeavour to recite 
' thus (uninterruptedly) as long as his strength lasts. 
If, on the other hand, he were to take breath in 
the middle (of the verse), it would be a slight on 
this very (sacrifice)*: by reciting this (holy) com- 


anvahuk so esha mimAmsaiva na tv evait4 anfifyante. S4dyana 
seems to take it thus :—‘ He should recite them only for a gatasrf. 
A householder who desires neither an improvement nor a lowering 
of his position, is just such a one or whom the Hotris recite the 
sAmidhenis in the appointed (niyatena) way. Further, for 
whomsoever, that thus knows the irregular ? aniyata, not regulated) 
way of recitation, they recite those twenty-one samidhenis, he 
becomes either worse or better. What is set forth in the words 
from “A householder who desires neither an improvement” &c. 
is mere speculation; the recitation is not to be performed in this 
way. The corresponding paragraph of the Kamva recension is 
much briefer and clearer:—Tad etad gatasrir eva kurvita na ha 
sreyan na papiy4n bhavati yasyaivam anvahuA saish4 mimAmsaiva 
na tv anffyante, ‘only a gatasri, however, should do this; for 
neither better nor worse becomes he for whom they recite thus. 
This is indeed speculation, but they (the twenty-one samidhenfs) 
are not recited.’ 

1 In the Taitt. S. II, 5, 10, the number of verses (effected by the 
repetition) is given as varying, according to the special object 
in view, between fifteen and forty-eight. 

3 ? Or, it would be an act of neglect on his, the sacrificer’s, part : 
by (the Hotrz) reciting without fetching breath, that act, that neglect 
would be avoided. 

H 2 
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position without taking breath, that slight will be 
avoided. 

15. If, however, he do not care to undertake this, 
he may also recite one (verse) at a time without 
drawing breath: he thereby spreads those worlds 
one by one, gains those worlds one by one. The 
reason why he takes breath, is that the g4yatrtf is in- 
deed breath ; and that by reciting a complete gayatrt 
verse, he accordingly bestows complete breathing 
(on the sacrificer): let him therefore recite one 
(verse) at a time without breathing. 

16. He recites them in a continuous, uninterrupted 
way: thereby he makes the days and nights of the 
year continuous, and in a continuous, uninterrupted 
way revolve those days and nights of the year. 
And in this way he gives no access to the spiteful 
enemy; but access he.would indeed give, if he were 
to recite them discontinuously: he therefore recites 
in a continuous, uninterrupted way. 


FourtH ApDHYAYA. First BRAHMANA. 


1. He recites after uttering (the syllable) ‘Hin!’ 
Sacrifice, they say, is not (performed) without the 
SAman; and neither is the SAman chanted without 
‘Hin’ having been uttered. By his uttering ‘Hin!’ 
the peculiar nature (rd pam) of the word ‘Hin’ is 
produced (in the sacrifice); and by the sacred syl- 
lable (om) it assumes the nature of the SAman. By 
uttering ‘Om! Om!" this his entire sacrifice becomes 
endowed with the Saman. 


1 That is, by uttering ‘Om!’ after each verse. The recitation of 
the first verse is preceded by the mystic words ‘ Hin bhdr bhuvaA svar 
om!’ Asv. S.I, 2,3. Both syllables ‘hia’ and ‘om’ are essential 
elements in the recitation of Sdman hymns, See II, 2, 4, 11 seq. 
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2. And (another reason) why he utters ‘ Hin!’ is 
this. The word ‘Hin’ means breath, for the word 
‘Hin’ does indeed mean breath: he cannot there- 
fore pronounce the word ‘Hin,’ when he closes his 
nostrils. The 7z& (verse) he recites with his voice. 
Now, voice and breath are a pair, so that a produc- 
tive union of the sdmidhents is thereby effected 
at the outset: for this reason he recites, after utter- 
ing ‘ Hin!’ 

3. He utters the word ‘Hin’ in a low voice. 
Were he, on the contrary, to pronounce ‘Hin’ aloud, 
he would make ‘voice’ of both the one and the other : 
for this reason he utters the word ‘Hin’ in a low 
voice. 

4. He recites with ‘a (hither)!’ and ‘ pra (forth or 
thither)'!’ He thereby joins a gdyatrt verse di- 
rected hitherward to one directed away from here: 
the one which tends from hence carries the sacri- 
fice to the gods, and the one which tends hitherward 
pleases the men. For this reason he recites with 
‘Aa’ and ‘pra.’ 

5. And (another reason) why he recites with ‘4’ 
and ‘pra, is this. ‘Pra (forth)’ clearly means out- 
breathing, and ‘4 (hither)’ means in-breathing: hence 
he thereby obtains out-breathing and in-breathing 
(for the sacrificer). For this reason he recites with 
‘4’ and ‘pra.’ 

1 The particles pra and 4 were apparently used in phrases 
wishing one a safe journey and return (cf. Ait. Br. 3, 26, with 
Haug’s note). The first simidhent begins, ‘ pr4 vo vag4 abhidya- 
vah’ (forth go your viands, heavenward) ; and the second, ‘4gna 
@ y4hi vitaye’ (come hither, Agni, to the feast!). It is from 
these verses that the above symbolical explanation is derived. 


Cf. Taitt. S. II, 5, 7, 3 [pré&inam reto dhiyate—prati#is praga 
gayante]. 
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6. Yet (other reasons) why he recites with ‘hither 
(4)’ and ‘thither (pra),’ are these. ‘Thither’ the 
seed is cast, and ‘hither’ birth takes place. ‘ Thither’ 
the cattle disperse (for grazing), ‘hither’ they return. 
Indeed, everything here (moves) ‘hither’ and ‘thither:’ 
for this reason he recites with ‘4’ and ‘pra.’ 

7. He recites?, ‘Forth go your viands, heaven- 


1 The following is a connected translation (as literal as possible, 
if not elegant) of the eleven samidhents, or kindling verses, in 
the same octosyllabic metre as the original. The first and eleventh 
verses are recited three times; and when at the end of each verse 
the Hotr? pronounces the syllable om, the Adhvaryu throws a stick 
(samidh) into the fire,—up to the eighth verse, at the end of which 
the tenth stick is thrown in. At the end of the ninth verse five of 
the remaining six sticks are thrown into the fire. The throwing 
of the first stick is accompanied by the sacrificer pronouncing the 
dedicatory formula (ty4ga), ‘For Agni this, not for me!’ 


1. Forth go your viands, heavenward, 
In havis rich; with buttered (spoon) 
He nears the gods, wishful of bliss. 

2. Come hither, Agni, to the feast; 
Invokéd for the offering-gift, 

As Hotr? on the barhis sit! 

3. With samidhs thee, O Ajngiras, 
With butter we exhilarate: 

Shine forth, O youngest, brilliantly ! 

4. Agni, do thou obtain for us 
That region wide and glorious, 
That great and mighty one, O God! 

5. Praiseworthy he, adorable, 

Visible through the veil of gloom, 
Agni, the mighty one, is lit. 

6. The mighty Agni is lit up, 

Yea, as a horse that bears the gods: 
With offerings him they glorify. 

7. O mighty one! we mighty men 
Do kindle thee, the mighty one,— 
O Agni, thee that brightly shines. 
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ward !’—hereby, then, the ‘thither’ is (realised). And 
(in the second verse), ‘Come hither, Agni, to ex- 
pand!!’—by this, on the other hand, the ‘hither’ 
is (realised). 

8. Now, in reference to this point, some people 
say, ‘Both these (texts) surely result in a “thither *.”’ 
This, however, is beyond the ordinary understand- 
ing: the text, ‘forth go your viands, heavenward!’ is 
clearly (directed) away from (the sacrificer); and the 
text, ‘Come hither, Agni, to expand!’ is (directed) 
towards (him). 

9. He recites (the first kindling verse), ‘Forth go 
your viands, heavenward !’ this, then, tends in a for- 
ward direction. ‘Viands’ (v4ga)* he says, because 
viands mean food: hence food is obtained (for the 
sacrificer) by this recitation. ‘ Heavenward’ he says, 
because those that tend heavenward are the half- 


8. Agni we choose as messenger, 
As Hotr? the all-knowing,—him, 
Performing well this sacrifice. 


9g. He who is kindled at the cult, 
Agni, the bright, the laudable, 
The flaming-locked, him we adore. 
10. O Agni, worshipped, thou art lit: 
Adore, good worshipper, the gods! 
Oblation-bearer, sure, art thou. 
11. Make offerings! do reverence! — 
Him, Agni, while the cult proceeds, 
For your oblation-bearer choose ! 
1 See further on, par. 22 seq. 
2 Inasmuch as Agni, whilst coming to the sacrifice, goes away 
from the gods. Say. 
> In the Taitt. S. II, 5, 7, 3-4 also vaga is in the first place 
rendered by ‘food,’ while afterwards it is identified with the 
months (i.e. the coursers? gamanasila, Say.); as abhidyavah 
(in the sense of ‘shining in both directions,’ i. e. in the form of the 
waxing and waning moon, S4y.) is referred to the half-moons. 
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moons: it is, therefore, the half-moons which he 
obtains by this recitation. ‘In havis rich’ he 
further says, because those that are rich in havis 
(milk, butter) are the cattle ; it is cattle, therefore, that 
he thereby obtains through the recitation. 

10. ‘With buttered (spoon)—’ he adds. Now 
Mathava, the (king of) Videgha', carried Agni 
Vaisvanara in his mouth. The Azshi Gotama R4ahd- 
ganva was his family priest. When addressed (by 
the latter), he made no answer to him, fearing lest 
Agni might fall from his mouth. 

11. He (the priest) began to invoke the latter with 


1 To this important legend attention was first drawn by Professor 
Weber, Ind. Stud. I, 170 seq. (cf. also Ind. Streifen, I, p. 13; 
J. Muir, Sanskrit Texts, II, p. 402). It was pointed out by Weber 
that this legend distinguishes three successive stages of the east- 
ward migration of the Brahmanical Hindus. In the first place the 
settlements of the Aryans had already been extended from the 
Pafigab (where they were settled in the times of the hymns of the 
Rig-veda) as far as the Sarasvatt. They thence pushed forward, 
led by the Videgha Mathava and his priest, according to our 
legend, as far east as the river Sadanfr4 (that is, ‘she that is 
always filled with water’), which, according to Sayama, is another 
name for the Karatoya (the modern Kurattee, on which Bograh 
lies), which formed the eastern boundary of the Videhas ; or more 
probably the Gandaktf (the modern Gunduck, a noble river which 
falls into the Ganges opposite Patna, and) which formed the boun- 
dary between the Kosalas and the Videhas (cf. par.17). It would 
appear from our legend, that for some time the Aryans did not ven- 
ture to cross this river; but at the time of the author the country 
to the east of it had long been occupied by them. Sdyama takes the 
hero of the legend to be Videgha, the Madhava or son of Madhu; 
but: Videgha, an older form of Videha, is more probably intended 
here (as Weber takes it) for the name of that people and country 
(corresponding to the modern Tirhut). The Agni Vaisvanara (or 
Agni who is common to all men) of our legend Professor Weber 
considers a personification of Brahmanical worship and civilisation 
and the destructive effects of their extension. 
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verses of the Rig-veda, ‘We kindle thee at the 
sacrifice, O wise Agni, thee the radiant, the mighty 
caller to the sacrificial feast (Rig-veda V, 26, 3)!— 
O Videgha !’ 

12. He (the king) did not answer. (The priest 
went on), ‘Upwards, O Agni, dart thy brilliant, 
shining rays, thy flames, thy beams (Rig-veda VIII, 
44, 16)!—O Videgha-a-a !’ 

13. Still he did notanswer. (The priest continued), 
‘ Thee, O butter-sprinkled one, we invoke! (Rig-veda 
V, 26, 2); so much he uttered, when at the very 
mentioning of butter, Agni Vaisvanara flashed forth 
from the (king’s) mouth: he was unable to hold him 
back; he issued from his mouth, and fell down on 
this earth. 

14. Mathava, the Videgha, was at that time on 
the (river) Sarasvati!. He (Agni) thence went burn- 
ing along this earth towards the east; and Gotama 
Rahfigavza and the Videgha MAathava followed after 
him as he was burning along. He burnt over (dried 
up) all these rivers. Now that (river), which is called 
‘ Sadantr4,’ flows from the northern (Himalaya) moun- 
tain: that one he did not burn over. That one the 
Brahmans did not cross in former times, thinking, ‘ it 
has not been burnt over by Agni Vaisvanara.’ 

15. Now-a-days, however, there are many Brah- 
mans to the east of it. At that time it (the land 
east of the Sadantra) was very uncultivated, very 
marshy, because it had not been tasted by Agni 
Vaisvanara. 

16. Now-a-days, however, it is very cultivated, for 
the Brahmans have caused (Agni) to taste it through 


+ Or, according to Sayama, he was then in the Sarasvatt, plunged 
into the river in order to quench the heat produced by Agni. 
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sacrifices. Even in late summer that (river), as it 
were, rages along!: so cold is it, not having been 
burnt over by Agni VaisvAnara. 

17. Mathava, the Videgha, then said (to Agni), 
‘Where am I to abide?’ ‘To the east of this (river) 
be thy abode!’ said he. Even now this (river) forms 
the boundary of the Kosalas and Videhas ; for these 
are the Mathavas (or descendants of MAthava). 

18. Gotama R&ahfigaza then said (to Mathava), 
‘Why didst thou not answer when addressed by us?’ 
He replied, ‘Agni Vaisvanara was in my mouth; 
I did not reply, lest he should escape from my 
mouth.’ 

19. ‘How then did this happen ?’—‘ At the moment 
when thou didst utter the words, “ (Thee), O butter- 
sprinkled one, we invoke!” just then, at the mention 
of butter, Agni Vaisv4nara flashed forth from my 
mouth; I was unable to hold him back, he issued 
from my mouth.’ 

20. That (word) in the sAmidhents, therefore, 
which contains butter (ghvzta) is especially suitable 
for kindling (sam-indh); and by it he accordingly 
kindles him (Agni, the fire) and bestows vigour on 
this (sacrificer). 

21. Now that (word) is ghvztaéy4, ‘with the 
buttered (spoon).’—‘ He nears? the gods, wishful 
of bliss.’ Wishful of bliss, truly, is the sacrificer, 
since he wishes to approach the gods, to go to?® 


1 That is to say, itis not affected by the heat of the summer, as the 
other rivers, but rushes along as rapidly and as well-filled as ever. 

2 Gigati is taken by Sayama in the sense of ‘he sings, praises.’ 
Our author, on the other hand, seems to interpret it by ‘he 
conquers (gi) ;’ see, however, next note. 

S The text has, ‘Sa hi devan gigtshati sa hi devin gigamsati.’ 
The Kanva recension has the same reading, except that it omits ‘hi’ 
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the gods: therefore he says, ‘he nears the gods, 
wishful of bliss.’ This (verse), which is addressed 
to Agni, is undefined (vague); and undefined, doubt- 
less, is the ‘All:’ he thus commences (this holy 
work) with the All. 

22. [He recites the second samidhent]: ‘Come 
hither, Agni, to expand!’—'‘ To expand’ he says, 
because at the beginning these worlds were well- 
nigh contiguous to one another: at that time one 
could touch the sky thus’. 

23. The gods desired, ‘How could these worlds 
of ours become farther apart from one another ? 
How could there be more space for us?’ They 
breathed through them (the worlds) with these 
three syllables (forming the word) ‘vitaye?, and 
these worlds became far apart from one another; 
and there was then ampler space for the gods: 
ample space, therefore, he will have for whom, 
knowing this, they recite this (verse) containing (the 
word) ‘vitaye.’ 

24. He proceeds, ‘ Invoked for the giver of obla- 
tions!’ ‘The giver of oblations$,’ of course, is the 


in both cases. Instead of gigamsati, however, some MSS., as well 
as Sayama, read gighadmsati (‘he wishes to conquer, or beat, the 
gods’), probably an old corruption, easily accounted for by the 
circumstance that gigishati is the regular desiderative of gi, ‘to 
conquer,’ though it also occurs in some passages as the desiderative 
of g4, ‘to go.’ Sdyana, however, though he reads gigh4amsati, 
here allows to the root han (with Naigh. 2, 14) the meaning of ‘to 
go. Cf. Weber, Omina und Portenta, p. 406, note 4. 

1 Viz. by stretching the arms upwards. Sdayaaa. 

4 That is, vi-itaye, ‘for going asunder,’ a fanciful analysis of 
the word viti; the correct rendering is ‘for the meal or food,’ ‘ for 
the feast.’ 

®* Havyadati, the correct meaning of the word is ‘the giving 
of oblations.’ 
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sacrificer: hence ‘invoked for the sacrificer’ is what 
he thereby means to say.—‘ As Hotvz on the barhis 
sit!’ Agni, indeed, is the Hotzz, and the barhis 
(the covering of sacrificial grass on the altar) is this 
world: hence he thereby establishes Agni (the fire) 
in this world, as this fire is established (or, beneficial, 
hita) in this world. This (verse), then, is recited with 
reference to this world (the earth): through it this 
world is conquered by him for whom, knowing this, 
they recite this (verse). 

25. [He recites the third sAmidhent]: ‘ With 
samidhs thee, O Angiras !'—with samidhs (kindling- 
sticks), indeed, the Angiras kindled him. ‘O An- 
giras !’ he says, for Agni is indeed Angiras’.—‘ With 
butter we exhilarate!’ This (viz. ghvztena, ‘with 
butter’) is a word which is especially suitable for the 
kindling of Agni: by it he kindles him, and bestows 
vigour on this (sacrificer). 

26. ‘Shine forth, O youngest, brilliantly!’ he 
adds; for brilliantly he shines, when kindled; and 
‘O youngest!’ he says, because he is really the 
youngest Agni?: therefore he says, ‘O youngest!’ 
This (verse) is recited with reference to yonder 
world, to wit, the aérial world; hence this (verse), 
which is addressed to Agni, is undefined, for unde- 
fined is yonder world: that world he thereby gains, 
for whom, knowing this, they recite this verse. 

27. [He recites the fourth sdmidhent]: ‘Agni, 
do thou obtain for us that (region) wide and 


? Rig-veda I, 31, 1, he is called the first of the Angiras. 

? The fire which has just been kindled is frequently called the 
youngest (yavish/ha). Sayama takes it as ‘the ever young.’ See 
also the legend regarding the three Agnis who preceded the present 
Agni in the office of divine Hotr?, I, 2, 3, 1; 3, 3, 13- 
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glorious!’ For wide, indeed, is yonder (region) 
wherein the gods (dwell), and glorious is that 
(region) wherein the gods (dwell). When he says, 
‘Do thou obtain for us!,’ he means to say, ‘make 
us go to it!’ 

28. ‘That great and mighty one, O God!’ For 
great, indeed, is yonder (region) wherein the gods 
(dwell), and mighty? is that wherein the gods 
(dwell). This (verse), then, is recited with reference 
to yonder world: that heavenly world he thereby 
gains, for whom, knowing this, they recite this 
(verse). 

29. He recites (the fifth simidhent): ‘ Praise- 
worthy he, adorable,’ for worthy of praise he is, 
and worthy of adoration ;—‘ visible through the veil 
of gloom, for when kindled he is seen right 
through the gloom ;—‘ Agni, the mighty one (bull), 
is lit,’ for he is indeed lit up, the mighty one. 

[He recites the sixth simidhent]: ‘The mighty 
Agni is lit up, for he is indeed lit up. 

30. ‘Yea’, as a horse that bears the gods,’ for 
having become a horse he does indeed carry the 
sacrifice to the gods: the (word) ‘na’ which occurs 
in this verse has the meaning of ‘om’ (verily); hence 
he says, ‘ Yea, as a horse that bears to the gods.’ 


1 Vivasasi, Sdyama explains it by prakdasaya, ‘illuminate it;’ 
but cf. Sayaza on Rig-veda VI, 16, asman akkha abhigamaya, 
‘make it (dhanam) come to us.’ 

4 Suvirya is taken by our author as an adjective, co-ordinate with 
the others; but it is evidently a noun (‘abundance of heroes’ or 
‘manliness, manly power,’ St. Petersburg Dictionary) qualified by 
the adjectives. 

® Na is taken by our author as a particle of asseveration ; though 
in reality it is a particle of comparison. In later Sanskrit na is 
only used as particle of negation. 
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31. ‘With offerings him they glorify,’ for with 
offerings men indeed glorify him; therefore he says, 
‘with offerings him they glorify.’ 

32. [He recites the seventh sAmidheni]: ‘O 
mighty one?! we mighty men do kindle thee, the 
mighty one!’ for they indeed kindle him;—‘O Agni, 
thee that brightly shines!’ for he indeed shone 
brightly when he was kindled. 

33. He recites this tristich which contains the 
word (vvzshan), ‘mighty.’ All these kindling 
verses, it is true, are addressed to Agni; Indra, 
however, is the deity of sacrifice, Indra is the 
mighty (hero); hence these his (the sacrificer’s) 
kindling verses thereby become possessed of Indra: 
this is the reason why he recites the tristich con- 
taining the word ‘mighty.’ 

34. He recites [the eighth sAmidhent]: ‘Agni 
we choose as messenger!’ Now the gods and 
the Asuras, both of them sprang from Prag4pati, 
were contending for superiority. When they were 
thus contending, the g4yatrft stood between them. 
That gdyatri was the same as this earth, and this 
earth indeed lay between them?. Now both of 
them knew that whichever she would side with, 
they would be victorious and the others would be 
defeated. Both parties then invited her secretly 
to come to them. Agni acted as messenger 
for the gods; and an Asura-Rakshas, named Sa- 


1 Vrishan, ‘the male, the vigorous one, the bull ;’ cf. Max Miiller, 
Translation of Rig-veda Sanhita, I, p. 121 seq. 

2 «On the top of Mount Meru lies the city of Amaravatt, wherein 
the gods dwell; and beneath Meru lies Iravati, the city of the 
Asuras : between these two lies the earth.’ Sayama. 
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harakshas!, for the Asuras. She then followed 
Agni: he therefore recites,‘ Agni we choose for 
messenger, because he was the messenger of the 
gods.—‘ As Hotvz the all-knowing, him!’ 

35. Here now some people recite, ‘He who is 
the Hotz of the all-knowing?’;’ lest (in saying ‘for 
Hotvz, the all-knowing, him’) one should say to 
oneself ‘enough (i.e. have done)!’ This, however, 
he should not do; for by (doing) so they do at 
the sacrifice what is human; and what is human, 
is inauspicious at a sacrifice. Therefore, lest he 
should do what is inauspicious at the sacrifice, 
he should recite, just as it is recited by the A’k, 
‘for Hotvz, the all-knowing, him!’ [He continues], 
‘Performing well this sacrifice!’ for he, Agni, 
is indeed a good performer of the sacrifice: for 
this reason he says, ‘ performing well this sacrifice.’ 
She (g4yatri, or the earth) sided with the gods, 
and the gods thereupon were victorious and the 
Asuras were defeated: and verily he for whom, 
knowing this, they recite this (verse), is himself 
victorious and his adversaries are defeated. 

36. He therefore recites this, the eighth (sAmi- 
dhent). This, indeed, is peculiarly a gAyatrt 
verse, since it is of eight syllables that the gayatri 
(metre) consists: for this reason he recites the 


eighth (sAmidheni). 


1 Cf. the corresponding passage in Taitt. S. II, 5, 11, 8, where 
Daivya is given as the name of the messenger of the Asuras. 

4 That is to say, instead of ‘Hotaram visvavedasam,’ they 
recite ‘Hot& yo visvavedasah;’ for the reason that Hotaram 
(accusative of hotr7) might be understood to be ‘hota aram,’ 
aram, ‘enough,’ being a particle implying a prohibition. Our 
author, however, promptly sets his face against this application of 
human reasoning to an inspired text. 
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37. Here now some people place the two (dhayyds) 
additional kindling verses before (the eighth sAmi- 
dhent), arguing, ‘The two dhAyy4s! mean food: 
this edible food we place in front (or, in the mouth, 
mukhataz). But let him not do this: for with 
him who inserts the additional verses before (the 
eighth), the latter (the eighth) is clearly out of its 
place*, since in that case it (and the succeeding 
verse) become the tenth and eleventh verses. With 
him, on the other hand, for whom they recite this 
as the eighth (kindling verse), it is indeed in its 
proper place: let him therefore insert the two addi- 
tional verses after (the ninth). 

38. [He recites the ninth kindling verse]: ‘He 
who is kindled at the cult’—the cult (adhvara), 
doubtless, is the sacrifice: ‘he who is kindled at the 
sacrifice’ he thereby says ;—‘ Agni, the bright, the 
laudable,’ for he is both bright and laudable ;—‘ the 
flaming-locked, him we adore!’ for when he is 
kindled, his locks, as it were, flame. Previously to 
(the beginning of the tenth verse), ‘O Agni, wor- 
shipped, thou art lit!’ let him (the Adhvaryu) put on 


1 Whenever thirteen kindling verses are recited instead of 
eleven (or counting the repetitions of the first and last verses, 
seventeen instead of fifteen), the two verses Rig-veda III, 27, 5 and 6 
are inserted according to our author after the ninth, and according 
to others before the eighth,samidhent. They are called dhayy4, 
probably derived from dha, ‘to put, add,’ whilst those ritualists whose 
practice is here rejected apparently connect the word with the 
root dha (dhe), ‘to suck.’ 

2 According to Sfyana, because it no longer occupies the eighth 
place for which it is specially appropriate on account of its being, 
according to our author, ‘peculiarly a gayatri (eight-syllabled) 
verse. This reasoning is far from satisfactory, since the two 
dhayy4s (Rig-veda III, 27, 5 and 6) are also gayatri verses, 
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all the kindling-sticks with the exception of the 
one stick (which is to be put on at the after- 
offerings'); for it is now that the Hotvz completes 
(the kindling); and what then is left of the kindling- 
sticks, other than the one stick, that is left (un- 
used’ altogether); and what is left (unused) of the 
sacrifice, that is left for his (the sacrificer’s) spiteful 
enemy: let him, therefore, previously to this (verse), 
put on all the samidhs, save one. 

39. [He continues]: ‘Adore, good worshipper, 
the gods!’ worship (adhvara) doubtless means 
sacrifice : ‘adore the gods, good sacrificer’ he thereby 
says ;—‘ Oblation-bearer, sure, art thou!’ for he, 
Agni, is indeed the bearer of oblations: for this 
reason he says ‘oblation-bearer, sure, art thou. 

[He recites the last sAmidhent]: ‘Make offer- 
ings! do reverence! Him, Agni, while the cult pro- 
ceeds, for your oblation-bearer choose!’ by this (verse) 
he urges them on: ‘make offerings and worship! 
do this for (the accomplishment) of whatever desire 
you kindled him!’ this is what he thereby means to 
say. ‘Him, Agni, while the cult proceeds, he says, 
because cult means sacrifice : hence he thereby says, 
‘him, Agni, whilst the sacrifice proceeds ;-——‘ for your 
oblation-bearer choose!’ for he, Agni, is indeed the 
oblation-bearer, and for this reason he says ‘for 
your oblation-bearer choose (him)!’ 

40. This tristich, containing (the word) ‘cult 
(adhvara), he thus recites. For once when the 
gads were engaged in sacrificing, their rivals, the 
Asuras, wished to injure (dhurv, dhvar) them; 
but, though desirous of injuring them, they were 


1 See I, 8, 2, 3. 
[12] I 
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unable to injure them and were foiled: for this rea- 
son the sacrifice is called adhvara (‘not damaged, 
uninterrupted’); and for whomsoever, that knows 
this, they recite this tristich containing (the word) 
adhvara (‘cult, sacrifice’), his rival, though desirous 
of injuring him, is foiled; and he (the sacrificer), 
moreover, gains as much as one gains by offering a 
Soma-sacrifice }. 


SECOND BRAHMANA. 


1. Now in former times the gods appointed Agni 
to the chief (office), namely, that of Hotzz; and 
having appointed him to the chief (office) saying ‘do 
thou carry this our oblation!’ they cheered him up, 
saying, ‘Surely, thou art vigorous; surely, thou art 
equal to this!’ thereby endowing him with vigour, 
even as in our own days, when they appoint any one 
from among their kinsmen to the chief (office), they 
cheer him up saying ‘surely, thou art vigorous; 
surely, thou art equal to this!’ thereby endowing him 
with vigour. By what, therefore, he recites after this, - 
he eulogizes him, puts vigour into him*. 

_ 2. ‘O Agni, thou art great! O priest (brahmaza), 
O Bharata!’ for Agni, indeed, is the brahman 


1 Saumya adhvara is the common designation of the solemn 
Soma-sacrifice; hence, our author argues, the word adhvara is here 
used for sacrifice (yagfa) with a view to insure to this offering 
the efficacy of a Soma-sacrifice. 

4 The invocations he now proceeds to recite, on the termination 
of the samidhenis or kindling verses, belong to the class of 
formulas called nigada. In the present case, they consist of the 
pravara mantra—or formula by which Agni is invited to assist 
the sacrificer as Hotr# or Invoker on the present occasion, as he 
has of old assisted his ancestors (cf. the following note)—and of 
short detached formulas called nivid. SAyavza on Taitt. S. II, 5, 8. 
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(sacerdotium) : therefore he says ‘O Brahmaaa !’— 
‘O Bhfrata’ he says, because he (Agni) bears (bhar) 
the oblation to the gods: therefore they say ‘ Agni 
is bharata (the bearer).’ Or, he, being the breath, 
sustains (bhar) these creatures: therefore he says 
‘O Bharata (sustainer) !’ 

3. He now calls on (Agni as) the ancestral (Hotvz 
priest)'. He thereby introduces him both to the 
#ishis and to the gods (as if he were to say), ‘Of 
great vigour is he who has obtained the sacrifice!’ 
This is the reason why he calls on (Agni as) the 
ancestral (Hotz). 

4. He calls from the remote end (of the sacri- 


‘ Arsheyam pravrinite, literally ‘he chooses the ancestral’ 
(rishi). I take ‘4rsheyam’ as a masculine adjective qualifying a 
supplied ‘(Agnim) hotaram.’ In this way the formula is explained 
by Sayava on I, 5, 1, 9 (r?shiz4m sambandhinam adhvaryur hot4ram 
vrinite), and this seems to me the most natural interpretation. It 
ig true, however, that, as the formula (‘he chooses the ancestral ’) 
became stereotyped, its exact import became forgotten, and 4rsheya 
was generally taken as a neuter, either adjective (viz. ‘némadheyam,’ 
‘apatyam’) or noun (ancestral lineage). Agni is invoked as the 
one who has of old officiated as the Hotri of the sacrificer’s 
ancestors, three or five ancestral names being usually mentioned : 
thus, in the case of a sacrificer belonging to the Gamadagna Vatsa 
family, claiming Bhrigu, Xyavana, Apnavana, Aurva,and Gamadagni 
as its founders, Agni is invoked, on the present occasion, as 
‘Bhargava Xy4vana Apnavina Aurva Gémadagna!’ (Asval. 
Sr. 12,10, 6; Sayava on Taitt. S. II, 5, 8). If the sacrificer be- 
longs to the Kshatriya or Vaisya castes, the priest substitutes for 
the sacrificer’s ancestors those of his family priest (purohita) 
or his spiritual guide (guru); and in the case of kings the same 
course was adopted, or the names of their royal rishi ancestors 
(radgarshi) were chosen. As to the second pravara, or the 
election of the human Hotrz, for the present sacrifice, see I, 5, 1, 1. 
Cf. Max Miiller, History of Ancient Sanskrit Literature, p. 386 seq.; 
A. Weber, Ind. Stud. IX, 321 seq.; X, 78 seq.; M. Haug, Aitar. Br., 
Translation, p. 479. 

I 2 
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ficer’s ancestral line) downwards; for it is from the 
remote end downwards that a race is propagated. 
He (the Hotvz) also thereby propitiates the lord of 
seniority for him (the Sacrificer); for here among 
men the father comes first, then the son, and then 
the grandson: this is the reason why he calls from 
the remote end downwards. 

5. Having named (him as) the ancestral one, he 
says, ‘(thou wert) kindled by the gods, kindled by 
Manu;’ for in olden times the gods did kindle him: 
for this reason he says ‘kindled by the gods;’ and 
‘kindled by Manu’ he says, because in olden times 
Manu did kindle him: for this reason he says 
‘kindled by Manu.’ 

6. He continues, ‘ Praised by the Azshis (wert 
thou) ;’ for in olden times the Azshis did praise him: 
for this reason he says ‘ praised by the A’shis.’ 

7. Further, ‘Gladdened by bards (vipra);’ for 
those bards, the /¢zshis, indeed gladdened him: for 
this reason he says ‘ gladdened by bards.’ 

8. Further, ‘Celebrated by sages (kavi);’ for 
those sages, the Azshis, indeed celebrated him: this 
is why he says ‘celebrated by sages.’ 

9. Further, ‘Sharpened by the brahman (the Veda 
or vedic formulas), for he is indeed sharpened by 
the brahman ;—‘ the receiver of butter-offerings,’ for 
he is indeed the receiver of butter-offerings. 

10. Further, ‘The leader of oblations (yag#a), the 
carrier of (Soma-)sacrifices (adhvara),’ for through 
him they lead forward all oblations, both the domestic 
oblations and the others: this is why he says ‘the 
leader of oblations.’ 

11. ‘ The carrier (rathi) of sacrifices ;’ for being 
a cart (as it were) he conveys the sacrifice to the 


I KANDA, 4 ADHYAYA, 2 BRAHMANA, 16. 117 


gods: this is the reason why he says ‘the carrier 
of sacrifices.’ 

12. Further, ‘The unsurpassed Hotvz, the sur- 
passing bearer of oblations;’ for him the Rakshas 
do not surpass (tar): for this reason he says ‘the 
unsurpassed -(atfirta) Hotvz’ ‘The surpassing 
(tQrzi, rather ‘swift’) bearer of oblations, for he 
overcomes (tar) every evil: therefore he says ‘the 
surpassing bearer of oblations?.’ 

13. Further, ‘The mouth-vessel?, the offering- 
spoon of the gods;’ for he, Agni, is indeed the vessel 
of the gods: therefore they make offerings in Agni 
to all the gods, he being the vessel of the gods. And, 
verily, whosoever knows this, obtains the vessel of 
him whose vessel he desires to obtain’, 

14. Further, ‘The cup from which the gods 
drink ;’ for from him, being (as it were) a cup, 
the gods drink (the Soma-libations): for this reason 
he says ‘the cup from which the gods drink.’ 

15. Further, ‘Thou, O Agni! dost encompass 
the gods, as the felly the spokes;’ ‘in the same 
way in which the felly on all sides encompasses 
the spokes, so dost thou on all sides encompass 
the gods,’ this is what he thereby says. 

16. ‘ Bring hither the gods for the sacrificer!’ this 
he says in order that he (Agni) may bring the gods 


' At this point of the recitation a pause is made, during which 
(as already partly during the preceding recitation) the Adhvaryu 
and Agnidhra engage in the acts detailed in I, 4, 4,13 seq. Cf. 
Hillebrandt, Neu und Vollm. p. 81. 

2 As-pdtram: the fire is, as it were, the vessel into which the 
sacrificial food is thrown and from which it is eaten by the gods. 

3 ? Sayana supplies ‘food:’ he obtains the vessel of that food of 
which he wishes to obtain the vessel. 
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to this sacrifice!.—‘ Bring Agni hither, O Agni!’ this 
he says in order that he may bring Agni to the 
butter-portion intended for Agni.—‘ Bring Soma 
hither!’ this he says in order that he may bring 
Soma to the butter-portion intended for Soma.— 
‘Bring Agni hither!’ this he says in order that 
he (Agni) may bring Agni hither to that indis- 
pensable? cake which is offered to Agni on both 
occasions (at the new and the full-moon sacrifices). 
17. And (in the same way) according to the 
respective deities*, He then continues, ‘ Bring 
hither the butter-drinking gods!’ this he says in 
order that he may bring hither the prayagas and 
anuydgas (fore and after-offerings), for the pray4gas 
and anuy4gas (represent) indeed the butter-drinking 
gods.— Bring Agni hither for the Hotvzship!’ this 
he says in order that he may bring Agni hither for 
the office of Hotvz—‘ Your own greatness bring 
hither!’ this he says in order that he (Agni) may 


1 Here begins what is called the devatandm 4vahanam, or 
invitation (lit. bringing) of the deities to the oblations. Whilst 
the Hotrz recites these formulas, the Adhvaryu performs what is 
set forth in I, 4, 5, 2 seq. 

* Afyuta, lit. ‘not fallen,’ i.e. immutable, invariable. For the 
legendary explanation of this epithet of Agni and his oblation, 
see I, 6, 1,6; 2, 5-6. 

® The three preceding invocations are used alike at the new and 
full-moon sacrifices, but the subsequent ones differ according to 
the oblations that are made, viz. a rice-cake to Indra-Agni (or an 
oblation of mixed milk and butter to Indra) at the new-moon 
ceremony; and to Agni-Soma at the full-moon sacrifice. Pre- 
viously to these an upamsuy4ga or ‘low-voiced oblation’ is made by 
some to Agni-Soma at the full moon, and one to Vishzu (or to 
Agni-Soma) at the new-moon sacrifice; according to others also 
one to Pragapati,—the names of the gods being whispered in the 
respective formulas. 
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bring hither his own greatness; his own greatness, 
in truth, is his voice: hence he says it in order that 
he may bring hither his voice1.—‘ Bring thou hither 
(the gods), O G4Atavedas*, and offer up a good 
offering!’ what deities he bids him bring hither, 
with regard to those (deities) he thereby says 
‘bring them hither!’ When he says, ‘offer up a 
good offering!’ he means to say, ‘sacrifice in the 
proper order!’ | 

18. He recites (the invitatory prayer)’ while stand- 
ing, since it is yonder (sky) which he thereby 
recites; for, indeed, the invitatory prayer (signifies) 
yonder (sky), and by it he recites that which is 
yonder (sky). This is the reason why he recites 
standing. 

19. The offering-prayer* he pronounces while 
sitting, since the offering-prayer (represents) this 
(earth): hence no one pronounces the offering- 
prayer while standing; for the offering-prayer is 


1 Séyavza on Taitt. S. II, 5, 9 explains the formula ‘ Bring 
hither the own greatness’ by ‘ bring hither whatever greatness or 
power is peculiar to each of the havis-eating gods,’ and he remarks 
expressly that it is not to be referred to Agni, as our author certainly 
appears to do. Cf. I, 7, 3, 13. 

® GAtavedas probably means ‘he who knoweth (all) beings,’ 
but it is more generally explained by ‘he who possesseth riches 
(or wisdom),’ not to mention other interpretations. Acording to 
Haug, Ait. Br. vol. ii. p. 224, the proper meaning of the term is 
‘having possession of all that is born, i. e. pervading it.’ He further 
mentions that the Azshis are quite familiar with the idea of the fire 
being an all-pervading power; and that by Gatavedas the 
‘animal fire’ is particularly to be understood. Our present formula 
‘4 ka vaha gatavedahk suyagé ka yaga’ somewhat differs from the 
corresponding formula of the Taitt. S. IT, 5, 9, 5, ‘4 Adgne devan 
vaha suyag4 ka yaga gatavedah.’ 

* For the anuvaky4 or invitatory prayer, and the yagy4 or 
offering-prayer, see p. 135 note. 


? 
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this earth, and by it he pronounces that which 1s 
this (earth). This is the reason why he pronounces 
the offering-prayer while sitting. | 


*TuHirD BRAHMAMNA. 


1. The fire that has been kindled by means of the 
kindling verses, assuredly, blazes more brightly than 
any other fire; for, indeed, it is unassailable, unap- 
proachable. 

2. And in like manner as the fire blazes when 
kindled by means of the kindling verses, so also 
blazes the priest (brahmaza) that knows and re- 
cites the kindling verses; for, indeed, he is unas- 
sailable, unapproachable. 

3. He recites, ‘Pra vak!;’ for the (word) praza 
contains the syllable pra (‘forwards ;’ or, is directed 
forwards): hence it is the prdza (out-breathing) 
which he kindles by this (the first samidhent). [He 
further recites the second verse], ‘Come hither, 
Agni, to expand!’ the backward breathing (apa- 
na)?, doubtless, is of this nature: the backward 
breathing he accordingly kindles with this (verse). 
Further (in the third verse), ‘Shine forth, O. 
youngest, brilliantly!’ the high-flaming one*, indeed, 
is the upward breathing (ud4na): the upward 


1 The first two words of the first sdmidhenf, cf. p. 101 note. 
A mystic meaning is obtained for them by our author com- 
bining them and identifying the form obtained with the adjective 
pravant, meaning both ‘containing the syllable pra’ and ‘directed 
forwards,’ both of which meanings apply to the breathing-forth or 
expiration (praza, cf.I, 1, 3, 2). 

* Bahir nirgatasya vayor 4tmabhimukhtf vrittir hy apana’, udana- 
vayur dehasyotkshepazad adhikategoyuktah. SAyana. 

° The author apparently takes brchakkhoka(h) as a compound.. 
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breathing he accordingly kindles with this (the 
third verse). 

4. Further, ‘Sa nak prvzthu sravayyam!, the 
‘far-hearing one, indeed, is the ear, for it is with 
the ear that one hears here far or widely: the ear 
he accordingly kindles with this (the fourth verse). 

5. Further, ‘Praiseworthy he, adorable;’ the 
praiseworthy? one, doubtless, is the voice; for it is 
the voice which praises everything here; by the 
voice everything is praised here: he accordingly | 
kindles the voice with this (the fifth verse). 

6. Further, ‘Yea, as a horse that bears (to) the 
gods;’ that which conveys to the gods is indeed 
the mind, for it is the mind which chiefly conveys 
the wise man (to the gods): the mind he accordingly 
kindles with this (the sixth verse). 

7. Further, ‘O Agni, thee, that brightly shines!’ 
the eye, assuredly, shines: the eye he accordingly 
kindles by this (the seventh verse). 

8. Further, ‘Agni we choose for messenger, — 
what central breath there is (in the body), that he 
kindles with this (the eighth verse): that one indeed 
is the internal motive force of the breathings; 
from it (two) others tend upwards, and from it (two) 
others tend downwards, for it is indeed the internal 
motive force. And whosoever knows that internal 
motive force of the breathings, him they regard as 
the internal motive force.’ 


1 «That (region) wide and glorious’ (do thou obtain for us) ; 
but the author takes przthu sravdyyam as ‘that widely hearing 
one’ or ‘ the wide hearing.’ Sayama, on Taitt.S. II, 5, 8, interprets it 
by ‘that (holy work) which is extended and worthy of being heard 
by the gods.’ 

2 He apparently takes idenya in an active sense. 
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9. Further, ‘The flaming-locked, him we adore!’ 
the flaming-locked, doubtless, is the sisna, for it ts 
that organ which chiefly burns (torments) him who 
is endowed with it: the sisna he accordingly kindles 
by this (the ninth verse). 

10. Further, ‘O Agni, worshipped, thou art lit!’ 
what downward breathing there is that he kindles 
with this (the tenth verse); ‘make offerings, do re- 
verence!’ with this (the eleventh verse) he kindles 
the entire body from the nails to the hair. 

11. And if any one were to curse this one (the 
Hotvz) at the (recitation of the) first kindling verse, 
then he (the Hotvz) should say to him, ‘ Thereby 
thou hast put thine own out-breathing into the fire: 
by that out-breathing of thine shalt thou undergo 
suffering !’ for this is what would take place. 

12. If any one were to curse him at the second 
(verse), he should say to him, ‘Thereby thou hast 
put thine own in-breathing into the fire: by that in- 
breathing of thine shalt thou undergo suffering!’ for 
this is what would take place. 

13. If any one were to curse him at the third 
(verse), he should say to him, ‘Thereby thou hast 
put thine own up-breathing into the fire: by that 
up-breathing of thine shalt thou undergo suffering!’ 
for this is what would take place. 

14. If any one were to curse him at the fourth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own ear into the fire: by that ear of thine 
shalt thou undergo suffering, thou shalt become 
deaf!’ for this is what would take place. 

15. If any one were to curse him at the fifth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own voice into the fire: by that voice of 
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thine shalt thou undergo suffering, thou shalt become 
dumb!’ for this is what would take place. 

16. If any one were to curse him at the sixth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own mind into the fire: by that mind 
of thine shalt thou undergo suffering, thou shalt 
move about as one possessed with the (demon) 
‘“‘mind-stealer,’ as one deranged in mind!’ for this 
is what would take place. 

17. If any one were to curse him at the 
seventh (verse), he should say to him, ‘ Thereby 
thou hast put thine own eye into the fire: by 
that eye of thine shalt thou undergo suffering, 
thou shalt become blind!’ for this is what would 
take place. 

18. If any one were to curse him at the eighth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own central breath into the fire: by that 
central breath of thine shalt thou undergo suf- 
fering, thou shalt expire and die!’ for this is what 
would take place. 

19. If any one were to curse him at the ninth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own organ into the fire: by that organ of 
thine shalt thou undergo suffering, thou shalt become 
emasculate!’ for this is what would take place. 

20. If any one were to curse him at the tenth 
(verse), he should say to him, ‘Thereby thou hast 
put thine own down-breathing into the fire: by that 
down-breathing of thine shalt thou undergo suffer- 
ing, thou shalt die from constipation!’ for this ts 
what would take place. 

21. If any one were to curse him at the eleventh 
(verse), he should say to him, ‘Thereby thou hast 
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put thine entire body into the fire: with that entire 
body of thine shalt thou undergo suffering, thou 
shalt swiftly pass to yonder world!’ for this is what 
would take place. 

22. For in like manner as one undergoes suffering 
on approaching the fire that has been kindled by 
means of the kindling verses, so also does one 
undergo suffering for cursing a priest (brahmasa) 
who knows and recites the kindling verses. 


FourTH BRAHMANA. 


1. That same fire, then, they have kindled, 
(thinking), ‘In it, when kindled, we will sacrifice 
to the gods.’ In it, indeed, he makes these two 
first oblations! to Mind and Speech (or, Voice); for 
mind and speech, when yoked together, convey the 
sacrifice to the gods. 

2. Now, what is performed (with formulas, pro- 
nounced) in a low voice, by that the mind conveys 
the sacrifice to the gods; and what is performed 
(with formulas) distinctly uttered by speech, by that 
the speech conveys the sacrifice to the gods. And 
thus takes place here a twofold performance, whereby 


1 Viz. the two 4gh4ras, or pourings (libations) of butter. The 
first libation, which belongs to Prag4pati, is made by the Adhvaryu, 
while seated north of the fire, immediately after the commencement 
of the pravara, in a continuous line from west to east, on the 
north part of the fire. The second libation (cf. note on I, 4, 5, 3) 
is made by the Adhvaryu while standing on the south side, in the 
same way on the southern part of the fire. According to some 
authorities of the Black Yagus ritual (quoted by Hillebrandt, Neu 
und Vollm. pp. 80, 86) the sacrificer pronounces the anumantrazas, 
‘For Pragapati is this, not for me: thou art the mind of Praga- 
pati!’ and ‘Indra’s voice (speech) art thou: enter into me with 
the voice, with Indra’s power!’ over the two libations respectively. 
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he gratifies these two, thinking, ‘gratified and pleased, 
these two shall convey the sacrifice to the gods.’ 

3. With the dipping-spoon (sruva, m.) he makes 
that libation (of clarified butter) which he makes 
for the mind; for the mind (manas, n.!) is male, 
and male is the sruva. 

4. With the offering-spoon (srué&, f.) he makes 
that libation which he makes for speech (v4é, f.); 
for speech is female, and female is the srué&. 

5. Silently (without a formula) and even without 
‘svaha (hail)!’ he makes that libation which he 
makes for the mind; for undefined (or indistinct) is 
the mind, and undefined is what takes place silently. 

6. With a mantra he makes that libation which 
he makes for speech; for distinct is speech, and 
distinct is the formula. 

7. Sitting he makes that libation which he makes 
for the mind, and standing that which he makes 
for speech. Mind and speech, when yoked together, 
assuredly convey the sacrifice to the gods. But 
when one of two yoke-fellows is smaller (than the 
other) they give him a shoulder-piece'. Now speech 
is indeed smaller than mind; for mind is by far 
the more unlimited, and speech is by far the more 
limited (of the two); hence he thereby (by stand- 
ing) gives a shoulder-piece to speech, and as well- 
matched yoke-fellows these two now convey the 
sacrifice to the gods: for speech, therefore, he 
sprinkles while standing. 

8. Now the gods, when they were performing 
sacrifice, were afraid of a disturbance on the part 

1 Upavaha(m.; upavahas, n., Kava rec.), explained by Sayaza 


as a piece of wood inserted under the yoke (and on the neck of an 
ox) in order to make it level with the height of the yoke-fellow. 
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of the Asuras and Rakshas. They, therefore, stood 
up erect against them on the south side (of the 
sacrificial ground); for strength is, as it were, erect ; 
hence he makes the (second) libation while stand- 
ing to the south (of the fire). When he makes a 
libation on each side (of the fire, north and south), 
this (pair), mind and speech, though indeed joined 
together, become separate: for one of the two 
libations is the head of the sacrifice and the other 
is its root. 

9. With the dipping-spoon (sruva) he makes that 
libation which is the root of the sacrifice, and with 
the offering-spoon (sru&) that which is the head 
of the sacrifice. 

10. Silently he makes that libation which is the 
root of the sacrifice; for silent, as it were, is this 
root (of trees &c.), and in it the voice does not 
sound. 

11. With a formula he makes that libation which 
is the head of the sacrifice; for the formula is speech, 
and from the head this speech sounds. 

12, Sitting he makes that libation which is the 
root of the sacrifice; for seated, as it were, is this 
root. Standing he makes that libation which is the 
head of the sacrifice ; for this head stands, as it were. 

13. When he has made the first libation with the 
dipping-spoon, he says, ‘Agnidh, sweep (touch over) 
the fire'!’ In like manner as one would lay the 
yoke on (the shoulders of the team), so also he 
makes that first libation; for after laying on the 
yoke they fasten (the team to it). 

14. He (the Agnidhra) then sweeps (the fire with 


1 See I, 4, 2, 12, with note. 
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the band of the fire-wood): he thereby harnesses it, 
thinking, ‘Now that it has been harnessed, may 
it convey the sacrifice to the gods!’ for this reason 
he sweeps it. While sweeping it he moves around, 
since in harnessing they move around the team. He 
sweeps thrice each time (i.e. thrice along each of the 
three enclosing-sticks): threefold is the sacrifice. 

15. He sweeps (once), with the text (V4g. S.II,7 4), 
‘O Agni, food-gainer ! I cleanse thee, the food-gainer, 
who art about to hasten to the food!’ Whereby 
he says, ‘I cleanse thee who art going to convey 
the sacrifice (to the gods), thee fit for the sacrifice!’ 
He then sweeps thrice over (the fire) silently: for just 
as, after harnessing (the animal), one urges it on, 
saying, ‘Go on! pull!’ so does he thereby strike 
it with the lash', thinking, ‘Go on and convey the 
sacrifice to the gods!’ That is why he (sweeps) 
thrice over it silently; and in like manner as this 
act is performed between (the two sprinklings of 
butter), so this mind and speech, though forming 
one, thereby become, as it were, se ate |b eres ON 


masa Sy ny | 
FirtH BRAHMANA ee ao hm } 
1. When he (the Adhvaryu) is about to make the -~ 
second libation with the offering-spoon (srué), he 
(twice) lays his joined hands (a%gali) on the ground 
before the two offering-spoons (guhQ and upa- 
bhvzt), with the formulas (V4g. S. II, 7b), ‘Adoration 
to the gods!’ ‘Svadha to the fathers!’ Thereby 
he propitiates the gods and the fathers, now that 


1 The sweeping of the fire is performed with the straw-band with 
which the fire-wood was tied together (K4ty. II, 1, 13), and which 
is here compared with the lash of a whip. 
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he is about to perform the duties of the sacrificial 
priest. With the formula, ‘May ye two be easy 
to manage for me!’ he takes the two offering- 
spoons: he thereby means to say, ‘May ye two be 
easy to handle for me; may I be able to handle 
you !’—He further says (Vag. S. II, 8), ‘May I this 
day offer up the butter to the gods unspilt!’ whereby 
he means to say, ‘May I to-day perform an undis- 
turbed sacrifice to the gods!’ 

2. And again, ‘May I not sin against thee with 
my foot, O Vishzu!’ Vishzu, indeed, is the sacri- 
fice: it is the latter therefore that he propitiates by 
saying, ‘may I not sin against thee!’ Further, ‘May 
I step into thy wealth-abounding shade, O Agni!’ 
whereby he says, ‘may I step into thy auspicious 
shade, O Agni?!’ 

3. Further, ‘Thou art the abode of Vishzu!’ 
Vishzu, indeed, is the sacrifice, and near to this he 
now stands: this is why he says, ‘thou art the abode 
of Vishvzu!’—‘ Here Indra performed his heroic 
deed ?;’ for it was while standing in this place that 
Indra drove off towards the south the evil spirits, the 
Rakshas: for this reason he says, ‘here Indra _per- 
formed his heroic deed.’—‘ Erect stood the cult;’ cult, 


1 While he pronounces this formula (and while the Hotr?' recites 
the formula of invitation to the gods, cf. note on I, 4, 2, 16) the 
Adhvaryu steps to the south side of the altar (and Ahavantya 
fire) and in so doing must take care always to keep the left foot 
before the right (Katy. III, 1, 16, 18) and not to touch the top of 
the prastara, ib. 17, schol. In returning (par. 5) to his former 
position he has to keep the right foot before the left. 

? With this and the succeeding formulas, the Adhvaryu makes 
the second libation (cf. note on I, 4, 4,1). Before the butter is 
poured into the fire the sacrificer pronounces the dedicatory formula, 
‘Om! for Indra this, not for me!’ 
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namely, means sacrifice, hence he thereby says 
‘erect stood the sacrifice.’ 

4. Further (V4g. S. II, 9): ‘O Agni, take thou 
upon thyself the office of Hotvz, take thou upon 
thyself the part of messenger!’ for Agni is both 
Hotrz and messenger to the gods: hence he thereby 
says, ‘know thou? both (offices) which thou art 
(holding) for the gods!’—‘ May earth and heaven 
guard thee! Guard thou earth and heaven!’ there 
is nothing obscure in this.—‘Indra, by this butter- 
oblation, may be the maker of good offering 
(svish¢akrzt) for the gods! Sv4ha!’ Indra, indeed, 
is the deity of sacrifice; therefore he says ‘Indra, 
by this butter-oblation. ..’ ‘It is for speech that he 
makes this sprinkling, and Indra is speech’ so say 
some; and for this reason also he says ‘ Indra, 
by this butter-oblation. . .’ 

5. Having then returned (to his former position 
behind the altar), without letting the two offering- 
spoons touch each other, he mixes (some of the butter 
left in the guh4) with (that in) the dhruva. Now 
the second libation (which he has just offered) 
is the head of the sacrifice, and the dhruvaA is its 
body?: hence he thereby replaces the head on the 
body. And the second libation, moreover, is the 
head of the sacrifice, and the head (siras) represents 
excellence (sri), for the head does indeed represent 
excellence: hence, of one who is the most excellent 
(sresh¢ka) of a community, people say that he is 


‘the head of that community.’ 
nc cn SSS SS SSS SSS 
1 Vek, inthe formula, our author refers to vid, ‘to know,’ instead 
of to vi, ‘to strive after, undertake.’ 
® Cf. I, 3, 2, 2, and Taitt. S. II, 5, 11, 7-8. The second liba- 
tion (4gh4ra) has just been made with the guhd. 


[12] K 
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6. The sacrificer, assuredly, stands behind the 
dhruv4, and he who means evil to him stands 
behind the upabhvzt!. Hence if he were to mix 
(the butter remaining in the guhd) with (that in) 
the upabhvzt, he would bestow excellence on 
him who means evil to the sacrificer; but in this 
way he bestows that excellence on the sacrificer 
himself: for this reason he mixes (the butter in 
the guhf) with (that in) the dhruva. 

7. He mixes it, with the text (Vag. S. II, 9h), 
‘Light with light!’ for light (lustre), indeed, is 
the butter in the one (spoon) and light also is that 
in the other. Thereby these two lights unite 
with each other, and for this reason he mixes (the 
butter) in this manner. 

8. Now a dispute once took place between Mind 
and Speech as to? which was the better of the two. 
Both Mind and Speech said, ‘I am excellent!’ 

9. Mind said, ‘Surely I am better than thou, for 
thou dost not speak anything that is not understood 
by me; and since thou art only an imitator of what 
is done by me and a follower in my wake, I am surely 
better than thou!’ 

10. Speech said, ‘Surely I am better than thou, for 
what thou knowest I make known, I communicate.’ 


1 The same idea has been expressed above, I, 3, 2, 11. 

* Cf. Taitt. S. II, 5, 11,4: ‘Mind and Speech (or Voice) were 
contending against one another.’ ‘I will carry the oblation to the 
gods |’ said Speech. ‘1 (will carry it) to the gods!’ said the Mind. 
They went to Pragapati to question him. Prag4pati said (to 
Speech), ‘Thou art the handmaid (dati) of the mind, for what 
one thinks in one’s mind that one speaks with one’s speech.’ 
[Speech replied], ‘Then indeed they shall not offer to thee with 
speech!’ For this reason they offer to Pragapati with the mind; for 
PragApati, as it were, is the mind, &c. 


‘. 
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11, They went to appeal to Pragdpati for his 
decision. He, Pragdpati,, decided in favour of 
Mind, saying (to Speech), ‘Mind is indeed better 
than thou, for thou art an imitator of its deeds and 
a follower in its wake; and inferior, surely, is he who 
imitates his better’s deeds and follows in his wake.’ 

12. Then Speech (v44, fem.) being thus gainsaid, 
was dismayed and miscarried. She, Speech, then said 
to Pragdpati, ‘May I never be thy oblation-bearer, 
I whom thou hast gainsaid!’ Hence whatever at 
the sacrifice is performed for Pragdapati, that is per- 
formed in a low voice; for speech would not act as 
oblation-bearer for Pragdpati. 

13. That germ (retas) the gods then brought 
away in a skin or in some (vessel), They asked: 
‘Is it here (atra)?’ and therefore it developed 
into Atri. For the same reason one becomes guilty 
by (intercourse) with a woman who has just mis- 
carried (4treyt); for it is from that woman, from 
the goddess Speech, that these (germs) originate’. 


Firta ApDHYAYA. First BRAHMANA. 


1. He (the Adhvaryu) now utters his call for the 
Pravara (choosing of the Hotvz)?. The reason why 
he utters his call, is that the (Adhvaryu’s) call is 


1 «Tasmad apy 4treyya yoshitainasvy etasyai hi yosh4yai v4o 
devataya ete sambhfitaA,’ [ete laukika4 sarve garbhéA sambhiitad, 
Say.]—The K4nva text has, ‘ Tasm4d api striyatreyyainasvity 4hur 
etasyA hi sa yoshay4 devatéy4 va#ah sambhfita iti’ [‘—for it is from 
that woman, from the goddess Speech, that he (Atri) originated’. 

? The Hotr?, on concluding the invitation of the gods, sits down 
with raised knees in the same place where he has been standing 
(see p. 95, note 1), parts the sacrificial grass of the altar, and 
measures a span on the earth, with the text (Asv. I, 3, 22), ‘Aditi 
is his mother, do not cut him off from the air. With the aid of 


K 2 
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the sacrifice: ‘having bespoke the sacrifice, I will 
choose the Hotvz,’ thus (he thinks, and) for this 
reason he utters his call for the Pravara. 

2. He utters his call after taking the fuel-band ; 
for if the Adhvaryu were to utter his call without 
taking hold of the sacrifice, he would either be 
unsteady or meet with some other ailment. 

3. Here now some utter the call after taking 
sacrificial grass (barhis) from the covered altar, or 
they utter the call after cutting off and taking a 
chip of fire-wood, arguing, ‘this, surely, is something 
belonging to the sacrifice; after taking hold of this, 
the sacrifice, we will utter the call.’ Let him, how- 
ever, not do this; for that also wherewith the fire- 
wood was tied together and wherewith they sweep 
the fire? is, doubtless, something belonging to the 
sacrifice; and thus indeed he utters his call after 
taking hold of the sacrifice: for this reason let him 
utter the call after taking the fuel-band. 

4. Having uttered the call, he in the first place 
chooses him who is the Hotz? of the gods, that is, 
Agni. Thereby he propitiates both Agni and the 
gods : for by first choosing Agni, he propitiates Agni ; 


Agni, the god, the deity; with the threefold chant, with the 
rathantara-sdman, with the gayatri metre, with the agnish/oma 
sacrifice, with the vasha¢-call, the thunderbolt, —JI here kill 
him who hates us, and whom we hate!’ The Adhvaryu 
having thereupon walked round the Hotr?' from left to right, steps 
behind the utkara (heap of rubbish) with his face to the east and 
the fuel-band in his hand, and calls on (Asravayati) the Agnidhra, 
with © sravaya (or Om sravaya, i.e. 4 sravaya; or simply 
sravaya;’ cf. Sayama on Taitt. S. I, 6,11). The Agnidhra 
(whilst standing north of the Adhvaryu, with his face to the south, 
and taking the wooden sword and the fuel-band from the Adhvaryu) 
responds (pratyasravayati) by ‘astu sraushad’ 
1 See p. 127, note 1. 
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and by first choosing him who is the Hotvz of the 
gods, he propitiates the gods. 

5. He says, ‘Agni, the god, the divine Hotvz—,’ 
for Agni is indeed the Hotvz of the gods, therefore. 
he says ‘ Agni, the god, the divine Hotvz:’ thereby 
he propitiates both Agni and the gods; for by his 
first mentioning Agni he propitiates Agni; and by 
his first mentioning him who is the Hotz of the 
gods, he propitiates the gods. 

6. ‘May he worship, knowing the gods’, he the 
thoughtful one,—for he, Agni, indeed, knows the 
gods well: hence he thereby says ‘may he who 
knows them well worship (them) in due form!’ 7 

7. ‘Like as Manu (did), like as Bharata ;’—Manu, 
indeed, worshipped with sacrifice in olden times, 
and doing as he did these descendants of his now. 
sacrifice: therefore he says ‘like as Manu. Or, say 
they, (it means) ‘at the sacrifice of Manu,’ and there- 
fore he says ‘as (he did) with Manu.’ 

8. ‘Like as (with) Bharata,—for, say they, he 
bears (bhar) the oblation to the gods, hence Bha- 
rata (the bearer) is Agni; or, say they, he, having 
become the breath, supports (bhar) these creatures, 
and therefore he says ‘like as Bharata.’ 

9. He then chooses (Agni as) the ancestral (Hotrz). 
He thus introduces him both to the (ancestral) rzshis 
and to the gods (as if he were saying), ‘he is of 
mighty strength who obtained the sacrifice !’ for this 
reason he chooses (him as) the ancestral one. 

10. He chooses from the remote end (of the sacri- 
ficer's ancestral line)? downwards; for it is from the 


1 Thus our author. It should rather be ‘May (he) worship 
the gods, he the wise, the considerate one.’ 
? Cf. p. 115, note 1. 
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remote end downwards that a race is propagated. 
Thereby he also propitiates the lord of seniority ; 
for here among men the father comes first, then the 
son, and then the grandson: this is the reason why 
he chooses from the remote end downwards. 

11. Having named the ancestral, he says, ‘ Like 
as Brahman ;’—for Agni is the Brahman (the Veda, 
or the sacerdotium), and therefore he says ‘like as 
Brahman ;’—‘ may he bring (the gods) hither!’ what 
deities he bids him bring hither, those he refers to 
in saying ‘may he bring (them) hither.’ 

12. ‘The Brahmamzas (priests) are the guardians 
of this sacrifice;’ for guardians of the sacrifice, 
indeed, are those Brahmaszas who are versed in 
the sacred writ, because they spread it, they origi- 
nate it: these he thereby propitiates; and for this 
reason he says, ‘the Brahmavas are the guardians 
of the sacrifice.’ | 

13. ‘N. N. is the man,’ thereby he chooses this 
man for his Hots; heretofore he was not a Hotzz, 
but now he is a Hotzz. 

14. The chosen Hotvz mutters,—has recourse to 
the deities: in order that he may give the vasha¢- 
call to the gods in its proper order, that he may 
convey the oblation to the gods in its proper order, 
that he may not stumble, he has thus recourse to 
the deities. 

15. He mutters on this occasion', ‘Thee, O 
divine Savitvz, they now choose,—thereby he has 
recourse to Savitvz for his impulsion (prasava), for 
Savitvz is the impeller (prasavit7z) of the gods ;— 
‘(thee who art) Agni, for the Hotvzship,’ thereby he 


* Except the beginning, these formulas are entirely different 
from those given by Asv. S. I, 3, 23-24. 
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propitiates both Agni and the gods; for by first 
naming Agni, he propitiates Agni; and by first 
naming him who is the Hotvz of the gods, he pro- 
pitiates the gods. 

16. ‘Together with father Vaisvanara,—for the 
father Vaisvanara (‘common to all men’), doubtless, 
is the year, is Pragdpati (lord of creatures); hence 
he thereby propitiates the year and thus Pragdpati.— 
‘O Agni! O Pfshan! O Brvzhaspati! speak forth 
and offer up sacrifice (pra-yag) !’—he (the Hotr2), 
namely, will have to recite the anuvAkyd4s and the 
yagy4s'; he therefore now propitiates those gods: 
‘do ye recite, do ye offer!’ thus (he thereby says). 

17. ‘ May we partake of the bounty of the Vasus, of 
the wide sway of the Rudras! may we be beloved of 
the Adityas for the sake of (aditi) security from injury, 
free from obstruction !’—these, to wit, the Vasus, Ru- 
dras, and Adityas, namely, are three (classes of) gods: 
‘may we enjoy their protection’ he thereby says. 

18, ‘ May I this day utter speech that is agreeable 
to the gods;’—by this he means to say ‘may I this day 
recite what is agreeable to the gods, for auspicious it 
is when one recites what is agreeable to the gods. 

19. ‘Agreeable to the Brahmans, —by this he 
means to say ‘ may I this day recite what is agreeable 
to the Brahmazas (priests);’ for auspicious it is when 
one recites what 1s agreeable to the Brahmamas. 


1 The yagy4s (offering-prayers) are the prayers which the 
Hotri pronounces when the offerings are poured into the fire (this 
being done simultaneously with, or immediately after, the vausha/, 
‘may he carry it,’ with which the yagy4 ends, is pronounced). At 
the chief oblations the offering-prayer is preceded by an anuvakya 
or puro’nuvaky4 (invitatory prayer) by which the gods are invited 
to come to the offering, and which ends with ‘om,’ 


136 SATAPATHA-BRAHMANA. 


20. ‘Agreeable to Nardsamsa',—man (nara), 
namely, is a creature: hence he says this for all the 
creatures ; thereby it is auspicious, and whether or 
not he knows (forms of speech that are agreeable), 
they are uttered (and received with applause), ‘ well 
he has recited! well he has recited !’—‘ What at the 
Hotz choice may escape the crooked eye this day, 
that may Agni bring back here, he, the knower of 
beings (g4tavedas), the nimble one (vidarshazi)!’ 
—by this he means to say, ‘even as those (three) 
Agnis, whom they first chose for the Hotvzship, 
passed away?, (but thou, the fourth Agni, wast then 
obtained,) so do thou make good for me whatever 
mistake may have been committed at my election!’ 
and it is accordingly made good for him. 

21. He now touches the Adhvaryu and the Agnt- 
dhra; for the Adhvaryu is the mind, and the Hotrvz 
is speech: thus he thereby brings mind and speech 
together. 

22. At the same time he mutters’, ‘ From anguish 
may the six spaces protect me, fire, earth, water, 
wind, day, and night*!’—‘ may these deities protect . 


1 Nardsamsa [‘ the hope or desire (4sams) of man (nara) "lis a 
mystical form of Agni, invoked chiefly in the Apri- hymns at animal 
sacrifices. ‘ Yatha sarve’pi nara 4 sarvata# samsanti tathavidhdya.’ 
Sayava. 

* See the legend I, 2, 3, 1 seq. 

* This and the succeeding formulas also are entirely different 
from those given in Asv. S. I, 3, 27 seq. The Sankhay. S. I, 6 
(Hillebrandt, Neu und Vollm. p. 91) seems to coincide, to some 
extent, with those given by our author. 

‘ The six spaces or wide expanses (urvi) are several times 
referred to in Vedic texts, but the conception seems to have 
been very vague. They are generally supposed to include the 
space above, the space below, and the four quarters. In Rig- 
veda VI, 47, 3-6 it is stated that they have been measured out 
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me from disease!’ thus he thereby says; for he 
whom these deities protect from disease, will not 
stumble (or fail). 

23. He steps beside the Hotvz’s seat, takes one 
stalk of (reed) grass from the Hotvz’s seat and casts 
it outside (the sacrificial ground), with the formula, 
‘Ejected is the wealth-clutcher (par4vasu, lit. “ off- 
wealth”) !’ Formerly, namely, the Hotvz of the Asuras 
was one Pardvasu by name: him he thereby ejects 
from the Hotvz’s seat. 

24. He then sits down on the Hotvz’s seat, with 
the formula, ‘I here sit down on the seat of the 
wealth-bestower (arva4vasu, lit. “hither-wealth”) !’ 
for one Arvavasu by name was the Hotzz of the 
gods’, and on his seat he accordingly sits down. 

25. At the same time he mutters, ‘O All-maker, 
thou art the protector of lives! do not ye two (fires) 
scorch me away (from this)*, injure me not! this 


by Indra, and that outside of them there is no being (bhu- 
vanam); and they are then enumerated thus: the expanse of the 
earth, the height (varshman, ?highest point or sphere) of 
the sky (div), the sap (pfyfsha) in the three elevations [? i.e. 
flowing, animating moisture, as rain, rivers, sap, &c.], the atmo- 
sphere, the ocean (? armas, ? of light, air), and the sky (div). The 
enumeration of six objects in Atharva-veda II, 12, 1 seems to refer 
to the same conception: heaven and earth (dy4vaprvthivi), the 
wide atmospheric region, the genius (fem.) of the field (kshetrasya 
patnt), the far-strider (Sun, Light), the wide atmospheric region 
(uru-antariksham as before; cf. the double enumeration of div 
in the Ark passage); and what has the Wind for its guardian 
(vatagopa). Cf. Weber, Ind. Stud. XIII, p.164. Sankh. Grshya- 
sfitra I, 6, 4 gives heaven and earth, day and mED water and 
plants (St. Petersburg Dictionary s.v.). 

1 According to the Kaushit. Br. VI, 10, Arvavasu was the Brah- 
man of the gods. Weber, Ind. Stud. II, 306. 

* The Hotrz’s seat stands north of the north-west corner of the 
altar, the Ahavaniya and the G4rhapatya fires being about equi- 
distant from it towards south-east and south-west respectively. 
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is your sphere ;’ with this he moves slightly north- 
wards: by this (mantra, he indicates that) he sits 
midway between the Ahavantya and the Garhapatya, 
and thus he propitiates these two ; and in accordance 
with what he says, ‘do not scorch me away from 
this! injure me not!’ they do not injure him. 

26. He then mutters whilst looking at the (Aha- 
vantya) fire, ‘All ye gods, instruct me, how and what 
I am to mind while seated here as the chosen Hotz! 
declare my share (of the sacrificial duties), how and 
by what road I am to convey the oblation to you !’— 
for as one says to those for whom food has been 
cooked, ‘order me how I am to bring it you, how I 
am to serve it up for you!’ in like manner he 1s 
desirous of directions regarding the gods, and for 
this reason he mutters thus, ‘instruct me how I 
may utter the Vashaé-call for you in its proper 
order, how I may bring you the oblation in its 
proper order!’ 


SECOND BRAHMANA. 
Tue Forg-orFERincs (PRAYAGAS). 


1. [The Hotzz continues], ‘May Agni, the priest 
(hotvz), know (undertake) Agni’s priestly duty (hau- 
tram), —thereby he says ‘may Agni, as Hotvz, know 
this!’ ‘Agni’s priestly duty’ he says, because it ts 
his duty that he must know ;—‘ that means of salva- 
tion!, —the means of salvation, assuredly, is the 
sacrifice: ‘may he know the sacrifice’ is what he 
thereby says.—‘ Favourable to thee, O Sacrificer, is 


1 PrAvitram, literally ‘that which promotes, protects’ (‘unser 
Hort’). Sayana on Taitt. S. II, 5, 9, 5 explains it by ‘ prakrash- 
fam avitram phalad4naripam asmadrakshazam yasmin homanu- 
sh/hfne tad idam pr4vitram.’ For this and the succeeding formulas, 
see Asv. I, 4, 10-11. 
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the deity!’ by this he says ‘favourable is the deity 
to thee, O Sacrificer, whose Hotz? is Agni! !’— 
‘Take up? the spoon, O Adhvaryu, full of butter!’ 
thereby he urges on the Adhvaryu. The reason 
why he mentions one (spoon) only (is this). 

2. The Sacrificer, doubtless, stands behind the 
guhf, and he, who means evil to him, stands 
behind the upabhvzt; and if he were to speak of 
two (spoons), he would cause the spiteful enemy 
to countervail the Sacrificer. Behind the guha 
stands the eater, and behind the upabhvzt the 
one to be eaten; and if he were to speak of two 
(spoons), he would make the one to be eaten 
countervail the eater. For these reasons he speaks 
of one (spoon) only. 

3. [He continues], ‘—(the spoon which is) de- 
voted to the gods, possessed of all boons, he 
praises, he magnifies it when he says ‘devoted 
to the gods, possessed of all boons.-—‘ Let us praise 
the gods, the praiseworthy! let us adore the ador- 
able! let us worship the worshipful!’ that is, ‘let 
us praise those gods who are praiseworthy! let us 
adore those who are adorable! let us worship those 
who are worthy of worship!’ the praiseworthy, to 
wit, are the men, the adorable the fathers, and the 
worshipful the gods. 

4. For, indeed, the creatures that are not allowed to 
take part in the sacrifice are forlorn ; and therefore 


1 Asy, I, 4, 10, and Sankh. I, 6 give as belonging to the text of 
the mantra: yo agnim hotaram avrithaA, ‘thou who hast chosen 
Agni for thy Hotr?;’ the same reading is mentioned in Taitt. 
S. If, 5» 9, 5: 

* Thus Sayava (asyasva = haste dharaya); ‘ schépfe ein (ladle in),’ 
St. Petersburg Dictionary; ‘pour into the fire,’ Hillebrandt, p. 93. 
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he makes those creatures here on earth that are not 
forlorn, take part in the sacrifice: behind the men 
are the beasts, and behind the gods are the birds, 
the plants, and the trees; and thus all that here 
exists 1s made to take part in the sacrifice. 

5. These same (preceding formulas) are nine 
utterances; for nine, in number, are those breaths 
(or vital airs) in man}, and these he thereby puts 
into him (the sacrificer): for this reason there are 
nine utterances. 

6. The sacrifice fled away from the gods. The 
gods called out after it, ‘Listen (4-sru) to us?! 
come back to us!’ It replied, ‘So be it!’ and 
returned to the gods; and with what had thus 
returned to them, the gods worshipped; and by 
worshipping with it they became the gods they 
now are. 

7. Now when he (the Adhvaryu) calls (on the 
Agntdhra), he thereby calls after the sacrifice, ‘Listen 
to us! come back to us!’ and when he (the Agni- 
ene) responds, then the sacrifice comes back, saying 
‘so be it!’ and with it, thus passing over to them, 
as with seed’, the priests carry on the tradition, 1m- 
perceptibly to the sacrificer; for even as people 
hand on from one to the other a full vessel‘, in 


1 See p. 20, note r. 

* The legend is intended to explain the origin and symbolical 
meaning of the call (Asravaza) of the Adhvaryu (viz. O srdvaya!l 
‘make listen !’) and the response (praty4sravaza) of the Agnidhra 
(viz. astu srausha/!), 

’ The sacrifice is the seed (viga) that produces heaven as its 
fruit. Sayama. 

‘ I. e. ‘even as they pass on from hand to hand a pail (gha/a) 
filled with water when a tub is to be filled inside the house.’ 
Dayana. 
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the same way they (the priests) hand down that 
(sacrifice) from one to the other. They hand it 
down by means of speech, for the sacrifice is speech 
(prayer), and speech is seed: therefore they keep up 
the tradition by means of it. 

8. After he has said (to the Hotzz), ‘ Recite!’ the 
Adhvaryu must utter nothing improper (worldly) ; 
neither must the Hotvz utter anything improper. 
The Adhvaryu! utters his call: thereby the sacri- 
fice passes on to the Agnidhra. 

9. The Agnidhra must utter nothing improper 
until his response. The Agnidhra responds: thereby 
the sacrifice passes back to the Adhvaryu. 

10. The Adhvaryu must utter nothing improper 
until he pronounces (the word) ‘yaga (recite the 
offering-prayer):’ in saying ‘yaga’ the Adhvaryu 
hands the sacrifice on to the Hotzz. 

11. The Hotrz must utter nothing improper 
until his vashaé¢-call. By the vasha¢#-call he pours 
it (the sacrifice) into the fire, as seed into the womb; 
for the fire is indeed the womb of the sacrifice, from — 
thence it is brought forth. So now at the havis- 
sacrifice. And at the Soma-cult,— 

12. When he has drawn (the Soma), the Adhvaryu 
must not utter anything improper until his summons 


1 As soon as the Hotr? has pronounced the formula ‘O Adhvaryu, 
take up the spoon full of butter!’ (par. 2 above), the Adhvaryu 
takes the two offering-spoons (guhf and upabhrit) and steps 
back (from the west side along the north side of the altar and the 
west side of the fire) to the south side of the altar and the fire (the 
yagati-sthana), and (with his face to north-east) utters his call, and 
(having been responded to by the Agnidhra) calls on the Hotr?: 

‘samidho yaga (pronounce the offering-prayer to the kindling- 
sticks)!’ Katy. III, 2, 16. 
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(for the chanting of the stotra?’): with the call ‘draw 
near!’ the Adhvaryu hands the sacrifice on to the 
Udgatrzs (chanters). 

13. The Udgatzzs must not utter anything im- 
proper until the last (stotra-verse): ‘this is the last 
one, thus thinking, the Udgatzzs hand on the sacri- 
fice to the Hotvz. 

14. The Hotvz must utter nothing improper until 
the vashaé-call. With the vashaé-call he pours it 
(the sacrifice) into the fire, as seed into the womb; 
for the fire is indeed the womb of the sacrifice, since 
from thence it is brought forth. 

15. If he whom the sacrifice approaches were to 
utter anything improper, he would waste the sacri- 
fice, even as he might waste (water by spilling from) 
a full vessel. And where the officiating priests thus 
practice sacrifice with a perfect mutual understanding 
between them, there everything works regularly and 
no hitch occurs: therefore it is in this way that the 
sacrifice must be nursed. | 

16. Now there are here five utterances, viz. (1) 
‘Bid (him, Agni, or them) hear!’ (2) ‘Yea, may he 
(or, one) hear!’ (3) ‘ Pronounce the prayer to the 
kindling-sticks!’ (4) ‘We who pronounce the prayer 
..» (5) ‘May he bear (the sacrifice to the gods)?!’ 
fivefold is the sacrifice, fivefold the animal victim, 
five are the seasons of the year: this is the one 
measure of the sacrifice, this its consummation. 


1 See IV, 2, 5, 7-8. 

2 (1) OsrAvava (for 4 sravaya), the Adhvaryu’s call; (2) astu 
sraushaé, the Agnidhra’s response; (3) (samidho) yaga, the 
Adhvaryu’s summons to the Hotr#; (4) ye yagdmahe, the begin- 
ning of the Hotrz’s yagyA4, or offering-prayer (see p. 135 note); 
(5) vausha/, concluding formula of the yagy4. 
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17. These (five formulas) consist of seventeen 
syllables ;— seventeenfold, indeed, is Pragdpati, and 
Pragdpati is the sacrifice: this is the one measure 
of the sacrifice, this its consummation. 

18. With ‘O sravaya'!’ the gods sent forth the 
east wind; with ‘Astu srausha?#!!’ they caused 
the clouds to flow together; with ‘Yaga (pronounce 
the y4zy4)!’ (they sent forth) the lightning; with ‘Ye 
yagdmahe (we who pray), the thunder; with the 
vashaé-call they caused it to rain’, 

19. Should he (the sacrificer) be desirous of rain, 
or should he perform a special offering’, or even at 
the new- and full-moon sacrifice itself, he may say, 
‘Verily, I am desirous of rain!’—and he may also 
say to the Adhvaryu, ‘Ponder thou in thy mind 
the east wind and the lightning !’—to the Agntdhra, 
‘Ponder thou the clouds in thy mind!’—to the 
Hotvz, ‘Ponder thou in thy mind the thunder 
and rain!’—to the Brahman, ‘Ponder thou all 
these in thy mind!'—for where the officiating priests 
thus practice sacrifice with a perfect mutual under- 
standing between them, there it will indeed rain. 

20. With ‘O sravaya!’ the gods called the shining 
one (vir4g, viz. cow); with ‘Astu srausha?!’ they 
untied the calf and let it go to her; with ‘Yaga!’ 
they raised (its head to the udder of the cow)‘; with 

1 For 4sravaya (cf. p. 131, note 2), i.e. ‘bid (him, Agni, or 
them) hear!’ but the author here makes srAvaya the causative of 


sru (sru), ‘to flow ;’ hence 4 sravaya, ‘make flow;’ and astu 
srausha/ [properly ‘Yea, may he (or one) hear !’] he makes ‘ Yea, 
may it flow !’ : 

* A fanciful etymology of vasha# from root vri'sh, ‘to rain;’ for 
the true derivation of the word, see p. 88, note 2. 

® I. e. an offering made with a view to the obtainment of some 
special wish (kamyeshA). 

* Thus (or ‘they led it up to the udder of the cow’) SAyana 
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———— 


‘Ye yagamahe!’ they sat down by her (for milk- 
ing); with the vashaé-call they milked her. The 
shining one, doubtless, is this (earth), and of her this 
is the milking: and for him who knows this to be 
the milking of the shining one, this shining (earth- 
' cow) thus milks out all his desires. 


Tuirp BRAHMANA. 


1. The fore-offerings (pray4ga), assuredly, are 
the seasons: hence there are five of them, for there 
are five seasons. 

2. The gods and the Asuras, both of them sprang 
from Pragdpati, were once contending for this sacri- 
fice, (which is) their father Pragdpati, the year: 
‘Ours it (he) shall be!’ ‘Ours it (he) shall be!’ 
they said. 

3. Then the gods went on praising and toiling. 
They saw these fore-offerings and worshipped with 
them. By means of them they gained (pra-gi) the 
seasons, the year; they deprived their rivals of the 
seasons, of the year: hence (the fore-offerings are) 
victories (pragaya), for, assuredly, pragaya is the 
very same term as pray4ga (fore-offering)’. And 
in the same way this one (the sacrificer) wins by 
means of them the seasons, the year; deprives his 
rivals of the seasons, of the year. This is the 
reason why he performs the fore-offerings. 

4. The sacrificial food at these offerings consists of 


explains udanayan. In his commentary on Taitt. S. I, 6, rz he 
interprets the analogous udanaishit by ‘he raises (or brings) the 
milk-pail;’ where the St. Petersburg Dictionary apparently takes 
it in the sense of ‘he led the calf away from the cow.’ 

1 In reality pray4ga (from yag, ‘to sacrifice’) has, of course, 
nothing to do with pragaya (from gi, ‘to conquer’). 
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clarified butter. Now the butter, indeed, is a thunder- 
bolt, and with that thunderbolt, the butter, the gods 
gained the seasons, the year, and deprived their rivals 
of the seasons, of the year. And with that thunder- 
bolt, the butter, he now, in the same way, gains the 
seasons, the year, and deprives his enemies of the 
seasons, of the year. For this reason clarified butter 
forms the sacrificial food at these (offerings). 

5. Now this butter is the year’s own liquor: 
hence the gods gained it (the year) by means of its 
own liquor; and in the same way he also now gains 
it by means of its own liquor. This is the reason 
why clarified butter forms the sacrificial food at 
these (fore-offerings). 

6. Let him (the Adhvaryu) not move from that 
same spot where he may be standing when he calls 
for the fore-offerings. A battle, it is true, is wit- 
nessed whenever any one performs the fore-offerings, 
and whichever of the two combatants is worsted, 
that one, no doubt, retreats; and he who obtains 
the victory, advances still nearer: he (the Adhvaryu) 
might therefore (feel inclined to) step nearer and 
nearer (to the fire), and offer the oblations (while 
moving) nearer and nearer}, 

7. This, however, he should not do; he should 
not move from that same spot where he may be 
standing when he calls for the fore-offerings. Let 


1 Though the author does not state expressly that this change 
of position in performing the five fore-offerings is advocated by 
some other ritualists, he apparently argues in this passage against an 
_actually adopted theory and practice, which the Satras also mention 
as optional. In the case of the Adhvaryu changing his position, 
he is at each successive fore-offering to pour the butter on a part of 
the fire east of the preceding one. Katy. III, 2, 18-21. 


[12] L 
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him rather offer the (five) oblations in that part (of 
the fire) where he thinks there is the fiercest blaze ; 
for only by being offered in blazing (fire), oblations 
are successful. 

8. He (the Adhvaryu), having called (on, and 
having been responded to by, the Agnidhra), says 
(to the Hotvz), ‘Pronounce the offering-prayer 
(yAagy4) to the Samidhs (kindling-sticks)!’ Thereby 
he kindles the spring; the spring, when kindled, 
kindles the other seasons; the seasons, when 
kindled, generate the creatures and ripen the 
plants. In the same (formula) he also implies the 
(four) remaining seasons, and in order to avoid 
sameness, he introduces the others by merely saying 
each time, ‘Pronounce the offering-prayer!’ For 
were he to say, ‘Pronounce the offering-prayer to 
Tanfiinapat!’ ‘ Pronounce the offering-prayer to the 
Ids!’ and so on, he would commit (the fault of) 
repetition: hence he introduces the remaining (sea- 
sons or fore-offerings) by merely saying each time, 
‘Pronounce the offering-prayer'!’ 

9. He (the Hotvz) now pronounces the offering- 
prayer (yagy4) to the Samidhs. The samidh 
(kindler), doubtless, is the spring. The gods, at 
that time, appropriated the spring, and deprived 
their rivals of the spring; and now this one (the 


1 On the necessity of avoiding sameness of ritualistic practices 
cf. note on I, 3, 2, 8. The five fore-offerings (pray4ga, here 
identified with the five seasons) are addressed respectively to the 
kindling-sticks (samidh), to Tanfinap&t (or Nara&samsa, both 
mystical forms of Agni), to the Ids (personifications of the forms 
of devotional feeling), to the sacrificial grass-covering of the altar 
(barhis), and to Agni and Soma (or other deities). Since, in in- 
troducing the first fore-offering, the Adhvaryu has mentioned its 
recipient, he is not to do so in the case of the remaining four. 
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sacrificer) also appropriates the spring, and deprives 
his rivals of the spring: this is the reason why he 
pronounces the offering-prayer to the Samidhs. 

10. After that he pronounces the offering-prayer 
to Tanfinapat. Tandnapat, doubtless, is the sum- 
mer; for the summer burns the bodies (tanfin 
tapati) of these creatures. The gods, at that time, 
appropriated the summer, and deprived their rivals 
of the summer; and now this one also appropriates 
the summer, and deprives his rivals of the summer: 
this is the reason why he pronounces the offering- 
prayer to Tandnapat. 

11. He then pronounces the offering-prayer to the 
Ids. The Ids (praises), doubtless, are the rains; 
they are the rains, inasmuch as the vile, crawling 
(vermin)! which shrink during the summer and 
winter, then (in the rainy season) move about in 
quest of food, as it were, praising (id) the rains: 
therefore the Ids are the rains. The gods, at that 
time, appropriated the rains, and deprived their 
rivals of the rains; and now this one also appro- 
priates the rains, and deprives his rivals of the 
rains: this is the reason why he pronounces the 
offering-prayer to the Ids. 

12, He then pronounces the offering-prayer to the 
Barhis (covering of sacrificial grass on the altar). 
The barhis, doubtless, is the autumn; the barhis 
is the autumn, inasmuch as these plants which 
shrink during the summer and winter grow by 
the rains, and in autumn lie spread open after the 
fashion of barhis: for this reason the barhis is the 
autumn. The gods, at that time, appropriated the 
autumn, and deprived their rivals of the autumn; 


1 Such as lizards, alligators. Sayama. 
L 2 
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and now this one also appropriates the autumn, and 
deprives his rivals of the autumn: this is why he 
pronounces the prayer to the barhis. 

13. He then pronounces the offering-prayer with 
‘Svaha! Sva4ha!!’ The Svah4-call, namely, marks 
the end of the sacrifice, and the end of the year is 
the winter, since the winter is on the other (remoter) 
side of the spring. By the end (of the sacrifice) 
the gods, at that time, appropriated the end (of the 
year); by the end they deprived their rivals of the end; 
and by the end this one also now appropriates the 
end; by the end he deprives his rivals of the end: 
this is why he pronounces the offering-prayers with 
‘Sv4ha! Svaha!’ 

14. Now the spring, assuredly, comes into life 
again out of the winter, for out of the one the other 
is born again: therefore he who knows this, is 
indeed born again in this world. 

15. In order to avoid sameness he prays (alter- 
nately) with ‘may they accept!’ and ‘ may he (or it) 
accept*!’ for he. would commit (the fault) of repe- 


1 See further on, par. 22. As to Svah4! marking the conclu- 
sion of the sacrifice, see the Samish/ayagus I, 9, 2, 25-28. 

3 The first offering-prayer (to the logs) is ‘yé yagamahe sami- 
dha&, samidho agna Agyasya vyantf vausha/!’ i.e. ‘ we who pro- 
nounce the offering-prayer to the Samidhs,—the Samidhs, O Agni, 
may acceptthe butter! vausha/!’ Similarly at the other fore-offerings; 
but at the second and fourth, where the object of worship is a single 
one (viz. Tanfinapat and the Barhis respectively), ‘ may he (or it) ac- 
cept (vetu)!’ has to be substituted for ‘may they accept (vyantu)!’ 
The difference of number in these verbal forms is symbolically 
explained as implying a distinction of sex, for the reason that there 
may be more wives to one man, but only one husband to a woman. 
The elliptic expression ye yag4mahe is thus explained by Sayana 
on Taitt. S. 1,6, 11: ‘All we Hotr? priests that are urged on by the 
Adhvaryu calling “Recite (thou)!” we do recite, we do pronounce 
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tition, if he were to pray with ‘may they accept!’ 
each time, or with ‘may he accept!’ each time. By 
‘may they accept!’ doubtless, females (are implied); 
and by ‘may he accept!’ a male (is implied): thereby 
a productive union is effected, and for this reason he 
prays (alternately) with ‘may they accept!’ and ‘may 
he (or it) accept!’ 

16. Now at the fourth fore-offering, to the 
barhis, he pours (butter) together (into the guht'). 
The barhis, namely, represents descendants, and 
the butter seed: hence seed is thereby infused into 
the descendants, and by that infused seed descend- 
ants are generated again and again. For this reason 
he pours together (butter) at the fourth fore-offering, 
that to the barhis. 

17. Now, a battle, as it were, is going on here 
when any one performs the fore-offerings; and which- 
ever of the two combatants a friend (an ally) joins, 
he obtains the victory: hence a friend thereby joins 
the guhf from out of the upabhvzt, and by him 
it (or he) obtains the victery. This is why he pours 
together (butter) at the fourth fore-offering, that to 
the barhis. 

18. The sacrificer, doubtless, (stands) behind the 
guhfa, and he who means evil to him, (stands) 


the yagy4.’ This introductory part of the offering-formula is called 
4gur, ‘acclamation, assent’ (Asv. I, 5, 4); it is alluded to in Maha- 
bh4r. Vanap. 12480 (cf. Muir, O. S.T. I, p. 135), and apparently 
by Paz. VIII, 2, 88 (cf. Haug, Ait. Br. II, p. 133 n.). 

1 In making the oblation, the Adhvaryu holds the guhfi over the 
upabhr?t and pours some of the butter from the guhfi over the 
spout of the upabhrit into the fire. At the third pray4aga he 
empties all the butter remaining in the guh fi into the fire, and there- 
upon, for the fourth oblation, replenishes the empty spoon with half 
the contents of the upabhr?t, after which he proceeds as before. 
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behind the upabhvzt: hence he thereby makes the 
spiteful enemy pay tribute to the sacrificer. The 
consumer, doubtless, (stands) behind the guhd, and 
the one to be consumed behind the upabhvzt: 
hence he thereby makes the one that is to be con- 
sumed pay tribute to the consumer. This is the 
reason why he pours (butter) together at the fourth 
fore-offering, that to the barhis. 

19. He pours (the butter) together without (the 
two spoons) touching (each other). If he were to 
touch (the one spoon with the other) he would touch 
the sacrificer with his spiteful enemy, he would touch 
the consumer with the one to be consumed: for 
this reason he pours (the butter) together without 
touching. 

20. He holds the guhfi over (the upabh77t). 
Thereby he keeps the sacrificer above his spiteful 
enemy, he keeps the consumer above the one to 
be consumed: for this reason he holds the guha 
over (the upabhvzt). 

21. The gods once said, ‘Well then, now that 
the battle has been won, let us establish the entire 
sacrifice on a firm basis; and should the Asuras and 
Rakshas (again) trouble us, our sacrifice will then 
be firmly established!’ 

22, At the last fore-offering they established the 
entire sacrifice by means of the Sv4ha (‘hail!’). With 
‘Svaha Agni!’ they established the butter-portion 
for Agni; with ‘Svaha Soma!’ they established 
the butter-portion for Soma; and with (the second) 
‘Svaha Agni!’ they established that indispensable 
sacrificial cake which there is on both occasions 
(i.e. at the new and full-moon sacrifices). 

23. And so with the (other) deities respec- 
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tively?. With ‘Svah4 the butter-drinking gods!’ they 
established the fore-offerings and the after-offerings 
(anuy 4gas), for the fore-offerings and after-offerings, 
doubtless, represent the butter-drinking gods. With 
the formula ‘May Agni graciously accept of the 
butter!’ they established Agni as Svish¢akrzt 
(‘maker of good offering’), for Agni is indeed the 
maker of good offering. And till this day that 
sacrifice stands as firm as the gods established it. 
This is the reason why at the last fore-offering he 
prays with ‘Svaha! Svaha!’ according to the number 
of oblations (there are at the chief sacrifice). After 
he (the sacrificer) has won his battle, he establishes 
the entire sacrifice on a firm basis, so that, if after this 
he should violate the proper order of the sacrifice, 
he need not heed it; for he will know that his sacri- 
fice is firmly established. Now what with exclaiming 
‘Vashat, with offering, and with calling out ‘Svah4,’ 
this same sacrifice was well-nigh exhausted. 

24. The gods were anxious as to how they might 
replenish it, how they might again render it efficient 
and practise (worshipping) with it, when efficient. 

25. Now what was left in the guht of the butter 
wherewith they had established the sacrifice, with 
that they sprinkled the havis (dishes, or kinds, 
of sacrificial food) one after another, and thereby 
replenished them and again rendered them efhcient, 
because the butter is indeed efficient. Hence after 
offering the last fore-offering, he sprinkles the havis 
one after another, and thereby replenishes them and 
again renders them efficient, because the butter is 
indeed efficient?. Hence also from whatever sacrificial 

1 Cf. p. 118, note 3. The words ‘Svaéha Agnim’ &c. are pre- 


ceded by ‘ye yag4mahe,’ see before, p. 148, note 2. 
2 After the Adhvaryu has performed the last fore-offering, he 
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food he (afterwards at the principal oblations) cuts 
off (a portion for a deity), that he again sprinkles 
(with butter), that he replenishes and renders efficient 
for the (Svish¢ak vzt) maker of good offering. But 
when he cuts off the portion for the maker of good 
offering, then he does not again sprinkle (the sacri- 
ficial food out of which the portion has been cut), 
since after that he will not make any other oblation 
in the fire from the sacrificial food”. 


FourtH BRAHMANA. 

1. He (accordingly) pronounces the offering-prayer 
to the Samidhs (kindling-sticks). The Samidhs 
(kindlers), doubtless, are the breaths (vital airs), and 
he thereby kindles the breaths; for this man (the 
sacrificer) is kindled (animated) by his breaths: 
hence if he (the sacrificer) be burning (with fever, 
&c.), he (the Adhvaryu) will say, ‘Stroke (thyself)!’ 
If he be hot, then one may feel confident, for then 
he is kindled; and if he be cold, then one need 
hope no longer. Thus he thereby puts the breaths 
into him: this is the reason why he pronounces the 
prayer to the Samidhs. 

2. He then pronounces the offering-prayer to 
Tandinapat. Tanfnapat, doubtless, is seed; hence 
he thereby casts seed: this is why he pronounces 
the prayer to Tantnapat. 


steps back behind the altar and sitting down beside the dishes of 
sacrificial food, anoints, with the butter remaining in the guhf, 
first the (butter in the) dhruva, then the several sacrificial; dishes, 
and finally the (butter in the) upabhvt. Katy. III, 3, 9. 

? What remains of the dish of sacrificial food, after the oblation 
toAgni Svish/akrzt (I, 7, 3,1 seq.) has been made, is eaten by the 
priests and the sacrificer, and in their case the several portions are 
basted with butter, as they are cut off, but not the dish of food from 
which the portions have been taken. 
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3. He then pronounces the offering-prayer to the 
Ids. The Ids, doubtless, are offspring; when the 
seed thus cast springs into life, then it moves about 
in quest of food, as it were, praising (td). Hence 
he thereby makes him (the sacrificer) propagate 
offspring: this is the reason why he pronounces the 
prayer to the Ids. 

4. He then pronounces the offering-prayer to the 
Barhis. The barhis, doubtless, means abundance, 
hence he thereby produces an abundance: this is 
why he pronounces the prayer to the barhis. 

5. He then pronounces the offering-prayer with 
‘Sv4ha! Sv4ha!’ The Sv4hé-call, indeed, is what 
the winter is among the seasons; for the winter 
subjects these creatures to its will: hence in winter 
the plants wither, and the leaves fall off the trees; 
the birds retire more and more, and fly lower and 
lower; and the wicked man has his hair, as it were, 
falling off!; for the winter: subjects these creatures 
to its will. And, verily, he who knows this, makes 
that locality wherein he lives, his own, for his own 
happiness and supply of food. 

6. The gods and the Asuras, both of them sprung 
from Prag4pati, were once contending for superiority. 
With staves and bows neither party were able to 
overcome the other. Neither of them having gained 
the victory, they (the Asuras) said, ‘ Well then, let 
us try to overcome one another by speech, by sacred 
writ (brahman)! He who cannot follow up our 
uttered speech by (making up) a pair, shall be 
defeated and lose everything, and the other party 


1 The K4zva recension has, ‘the beasts retire more and more, 
and the birds fly lower and lower; and the vile-caste man (papa- 
varnahk purusha) has his hair, as it were, falling off.’ 
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shall win everything!’ The gods replied, ‘So be 
it!’ The gods said to Indra, ‘Speak thou!’ 

7. Indra said, ‘One (eka, m., unus) for me!’ 
The others then said, ‘One (ekA, f., una) for us!’ 
and thus found that (desired) pair, for eka (unus) 
and eka (una) make a pair. 

8. Indra said, ‘Two (dvau, m., duo) for me!’ 
The others then said, ‘Two (dve, f., duae) for 
us!’ and thus found that pair, for dvau (duo) and 
dve (duae) make a pair. 

9. Indra said, ‘Three (traya#, m.) for me!’ 
The others then said, ‘Three (tisra4, f.) for us!’ 
and thus found that pair, for traya# and tisrak 
make a pair. 

10. Indra said, ‘Four (£atvdraf, m.) for me!’ 
The others then said, ‘Four (£atasra4, f.) for 
us!’ and thus found that pair, for 4atvara# and 
katasrah make a pair. 

11. Indra said, ‘Five (pa#&a, m. f., quinque) 
for me!’ Then the others found no pair, for after 
that (numeral four) there is no pair, for then both 
(masculine and feminine) are paz#a. Thereupon 
the Asuras were defeated and lost everything, and 
the gods won everything from the Asuras, and 
stripped their rivals, the Asuras, of everything. 

12. For this reason let him (the sacrificer) say’, 
when the first fore-offering has been performed, 
‘One (eka) for me!’ and ‘One (eka) for him whom 


1 Viz. as anumantrama, or after-call, supplementary prayer, 
pronounced immediately after the oblation has been poured into 
the fire. According to K4ty. III, 3, 5, a second anumantraza has 
to be added each time, consisting of a single word, viz. ‘brilliant,’ 
‘respectable,’ ‘famous,’ ‘holy, ‘an eater of food’ [suppl. ‘may I 
become’] respectively. Differently the Black Yagus; cf. Hille- 
brandt, p. 96, note 6. 
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we hate!’ And if he should not hate any one, let 
him say, ‘who hates us and whom we hate!’ 

13. With the second fore-offering, ‘Two (dvau) 
for me!’ and ‘ Two (dve) for him who hates us and 
whom we hate!’ 

14. With the third fore-offering, ‘Three (trayaZ) 
for me!’ and ‘ Three (tisra%) for him who hates us 
and whom we hate!’ 

15. With the fourth fore-offering, ‘Four (£atva- 
rah) for me!’ and ‘ Four (4atasra) for him who 
hates us and whom we hate!’ 

16. With the fifth fore-offering, ‘Five (pata) 
for me!’ and ‘ Nothing for him who hates us and 
whom we hate!’ For, there being ‘five’ to ‘five, he 
(the enemy) is defeated, and whoever knows this, 
appropriates to himself everything that belongs to 
that (enemy of his), strips his enemies of everything. 


SixtH ApHyAya. First BRAHMAMA. 


1. Now the Seasons were desirous to have a share 
in the sacrifice among the gods, and said, ‘Let us 
share in the sacrifice! Do not exclude us from the 
sacrifice! Let us have a share in the sacrifice!’ 

2. The gods, however, did not approve of this. 
The gods not approving, the Seasons went to the 
Asuras, the malignant, spiteful enemies of the gods. 

3. Those (Asuras) then throve in such a manner 
that they (the gods) heard of it; for even while 
the foremost (of the Asuras) were still ploughing 
and sowing, those behind them were already en- 
gaged in reaping and threshing: indeed even without 
tilling the plants ripened forthwith for them. 

4. This now caused anxiety to the gods: ‘That 
owing to that (desertion of the Seasons), enemy 
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(viz. the Asuras) seeks to injure enemy (viz. us) is 
of little consequence ; but this indeed goes too far: try 
to find out how henceforth this may be different?!’ 

5. They then said, ‘Let us invite the Seasons !’— 
‘How ?’—‘ Let us offer prayer to them first of all 
at the sacrifice!’ | 

6. Agni then said, ‘But whereas hitherto you 
used to offer prayer to me in the first place, what 
is now to become of me?’ ‘We will not remove 
you from your place!’ said they. And since, in 
inviting the Seasons, they did not remove Agni from 
his place, for that reason Agni is immutable?; and 
verily, he who knows that Agni to be immutable, 
does not move from the place where he bides. 

7. The gods said to Agni, ‘Go and invite them 
hither!’ Agni went to them and said, ‘O Seasons, I 
have obtained for you a share in the sacrifice among 
the gods.’ They said, ‘In what form hast thou 
obtained it for us?’ He replied, ‘They will offer 
prayer to you first at the sacrifice.’ 

8. The Seasons said to Agni, ‘We will let thee 
share along with us in the sacrifice who hast obtained 
for us a share in the sacrifice among the gods!’ 
And because Agni has been allowed a share along 
with the Seasons (the offering-prayers are): ‘The 
Samidhs, O Agni, (may accept the butter)?.. .!’ 


+ *Kantya in nv ato dvishan dvishate ’ratiyati kim v et&van- 
mftram upaganita yathedam ito ’nyathasad iti.’ The K4zva MS. 
has, ‘tad u vai devandm atath4sa kaniya in nu tato dvishan dvishate 
’ratiyed atha kim tavanmatram. Te hous katham idam ito no 
*nyatha sy4d iti.’ 

3 Akyuta, literally ‘not fallen,’ hence invariable, indispensable 
is an epithet frequently applied to Agni’s sacrificial cake; cf. I, 
4, 2,16; I, 6, 2, 5. 

* See p. 148, note 2. 
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‘Tandnapat,O Agni...!’ ‘The Ids,O Agni...!’ 
‘The Barhis,O Agni...!’ ‘Svah4 Agni!’ And verily, 
whosoever knows that Agni is thus allowed to share 
(in the sacrifice) along with the Seasons, he is allowed 
to participate in whatever auspicious rite is performed 
by one who professes to be equal (in that knowledge) 
to him ;—for him, being possessed of Agni, the Sea- 
sons, themselves possessed of Agni, ripen the plants 
and everything here. 

9. Now, as to this point, some raise the ob- 
jection, ‘But since they invite the fore-offerings 
last of all (at the two libations of butter)’, why do 
they offer prayer to them first of all ?'—Because 
they established them last of all in the sacrifice ?; 
and because they said, ‘we will offer prayer to you 
first :’ for that reason they invite them last, and offer 
prayer to them first. 

10. By the fourth fore-offering the gods, assuredly, 
obtained the sacrifice, and by the fifth they firmly 
established it; and by what part of the sacrifice 
after that remained unaccomplished they gained the 
world of heaven. 

11. In going to heaven they were afraid of an 
attack from the Asuras and Rakshas. They placed 
Agni at their head, as the Rakshas-killer, the re- 
peller of the Rakshas; they placed Agni in their 
midst, as the Rakshas-killer, the repeller of the 
Rakshas; they placed Agni in their rear, as the 
Rakshas-killer, the repeller of the Rakshas. 


1 In the devatan4m 4vahanam or invitation of the deities, 
the last formula, addressed to the butter-drinking deities, is sup- 
posed to refer to the fore- and after-offerings. Cf. 1, 4, 2, 16-17. 

2 See I, 5, 3, 23. 
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12. And if the Asuras and Rakshas wished to 
attack them in front, Agni repelled them, as the 
Rakshas-killer, the repeller of the Rakshas; if they 
wished to attack in the centre, Agni repelled them, 
as the Rakshas-killer, the repeller of the Rakshas; 
and if they wished to attack in the rear, Agni re- 
pelled them, as the Rakshas-killer, the repeller of 
the Rakshas: being thus guarded on all sides by 
Agnis, they reached the world of heaven. 

13. And in the same way this one now obtains 
the sacrifice by means of the fourth fore-offering, 
and by means of the fifth he establishes it; and 
by what part of the sacrifice after that remains un- 
accomplished, he gains the world of heaven. 

14. Now when he pronounces the offering-prayer 
over Agni’s butter-portion, he thereby places Agni 
in front, as the Rakshas-killer, the repeller of the 
Rakshas ; and when Agni’s sacrificial cake is (offered), 
he thereby places Agni in the midst, as the Rakshas- 
killer, the repeller of the Rakshas; and when he 
pronounces the offering-prayer to Agni SvishZa- 
krvzt (the maker of good offering), he thereby places 
Agni in the rear, as the Rakshas-killer, the repeller 
of the Rakshas. | 

15. And if the Asuras and Rakshas try to attack 
him (the sacrificer) in front, Agni repels them, as 
the Rakshas-killer, the repeller of the Rakshas; if 
they try to attack him in the centre, Agni repels 
them, as the Rakshas-killer, the repeller of the Ra- 
kshas; and if they try to attack him from behind, 
Agni repels them, as the Rakshas-killer, the repeller 
of the Rakshas: being thus guarded on every side 
by Agnis, he gains the world of heaven. 

16. And if any one were to imprecate evil on him 


I KANDA, 6 ADHYAYA, I BRAHMANA, 20. 159 


previously to (or, in the fore-part of) the (chief) sacri- 
fice, let him be thus spoken to, ‘Thou shalt suffer 
some disease of the face! thou shalt become either 
blind or deaf!’ for these, in truth, are diseases of 
the face: and thus it would indeed fare with him. 

17. If any one were to imprecate evil on him 
in the middle of the sacrifice, let him be thus spoken 
to, ‘Thou shalt be without offspring, without cattle! ’ 
for offspring and cattle, indeed, constitute the centre 
(i.e. the substantial possession of man): and thus it 
would indeed fare with him. 

18. If any one were to imprecate evil on him 
after the completion of the (chief) sacrifice, let him 
be thus spoken to, ‘Unstable and poor, thou shalt 
swiftly go to yonder world!’ for thus it would 
indeed fare with him. One should not therefore 
utter imprecations: for whosoever thus understands 
this has the advantage. 

19. He who gains by means of the fore-offerings, 
assuredly, gains the year’, But he alone gains it 
who knows its doors; for what were he to do with 
a house who cannot find his way inside? Even as 
those (fore-offerings) are (the doors) of this (sacrifice), 
so is the spring a door, and so is the winter a door, 
of that (year). This same year he enters, as the world 
of heaven; for, assuredly, the year is all, and the All 
(universe) is imperishable: his thereby becomes 
imperishable merit, the imperishable world. 


Tue Two ButTTeErR-porTions (AGYABHAGA) TO AGNI AND SOMA. 


20. Here now some say, ‘To what deity belong 
the butter-portions?’ Let him reply, ‘To Pragapati;’ 


1 See I, 5, 3, 3- 
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for, assuredly, PragApati is undefined? (mysterious); 
and undefined are the butter-portions, because 
they have the sacrificer for their deity; for the 
sacrificer is Pragapati at his own sacrifice, since 
it is by his order that the priests spread and 
produce it. 

21. Having basted the havis with butter and 
made two cuttings from it, he pours some of the 
butter thereon: thus the oblation is offered combined 
with butter, and thereby indeed it is offered combined 
with the sacrificer; and for one who knows this,— 
whether he has a sacrifice performed for him while 
he is far away, or while he is near,—the sacrifice 
is performed in the same way as it would be per- 
formed if he were near; and he who knows this, 
even though he do much evil, is not shut out from 
the sacrifice. 


SECOND BRAHMANA. 


1. Verily, by means of the sacrifice the gods made 
that conquest (of the world of heaven). When they 
had conquered, they said, ‘How may this (celestial 
region) be made unattainable by men?’ They then 
sipped the sap of the sacrifice, as bees would suck out 
honey; and having drained the sacrifice and effaced 
the traces of it with the (sacrificial) post’, they 


1 Because he (?as lord of creatures) represents all the deities, 
and one cannot say ‘he is such or such a one,’ Sayaza. Cf. also 
Re Aa ee er 

2 Yfipena yop4yitvd, literally ‘having made it level by means 
of the yfipa,’=yfipendsshadya, ‘having covered it over with the 
ydpa,’ Sadyana (cf. also on Rig-veda I, 104, 4). For other ver- 
sions of the same myth, cf. Ait. Br. II, 1 [‘they debarred them 
(ayopayan, viz. the men and Aishis from the sacrificial know- 
ledge) by means of the yfipa,’ Haug]; Taitt. S. VI, 3, 4,7; 


ph 
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concealed themselves: and because they effaced 
(ay opayan, viz. the sacrifice) with it, therefore it is 
called yQpa (sacrificial post). Now this was heard 
by the A’shis : 

2. ‘Verily, by means of the sacrifice the gods 
gained this conquest. When they had conquered, 
they said, “How may this (celestial region) be 
made unattainable by men?” They then sipped 
the sap of the sacrifice, as bees would suck out 
honey ; and having drained the sacrifice and effaced 
the traces of it with the (sacrificial) post, they con- 
cealed themselves.’ They (the Azshis) thereupon 
set about searching for it. 

3. They went on praising and toiling ; for by 
(religious) toil, the gods indeed gained what they 
wished to gain, and (so did) the Azshis. Now 
whether it be that the gods caused it (the sacrifice) 
to attract (or, peep forth to) them, or whether they 
took to it of their own accord, they said, ‘Come, 
let us go to the place whence the gods obtained 
possession of the world of heaven!’ They went about 
saying (to one another), ‘What attracts? What at- 
tracts!?’ and came upon the sacrificial cake which had 
become a tortoise and was creeping about. Then 
they all thought, ‘This surely must be the sacrifice!’ 

4. They said, ‘Stand still for the Asvins! stand 
still for Sarasvatt! stand still for Indra!’ still it 


5, 3,1. The legend is intended to supply, by means of a fanciful 
etymology, a symbolical meaning for the yfipa or sacrificial post 
to which the victim is tied. 

1 Kim prarokate=‘what thinkest thou?’ Sdyaza. The primary 
meaning of pra-ru& is ‘to shine forth.’ Here it has apparently 
to be taken in the double sense of ‘to peep forth, to appear, and 
‘to please.’ The German ‘einleuchten’ (St. Petersburg Dictionary) 
approaches more nearly to the original. 


[12] M 


162 SATAPATHA-BRAHMANA. 


crept on ;—‘ Stand still for Agni!’ at this it stopped. 
Having then enveloped it in fire (Agni), knowing, 
as they did, that it had stopped for Agni, they offered 
it up entirely, for it was an oblation to the gods. 
Then the sacrifice pleased them!; they produced 
it, they spread it. And this same sacrifice is taught 
by the former to the later; the father (teaches it) 
to his son when he is a student (brahmaZérin). 

5. Now that (cake), which caused the sacrifice to 
attract (or, appear to) them, first (puras) bestowed 
(d4s) it upon them: hence it is (called) purod4sa, 
for purod4sa, doubtless, is the same as purod4sa?*. 
This same cake on eight potsherds for Agni is in- 
dispensable on both occasions (at the new and full- 
moon ceremonies). 

6. That (cake for Agni) does not constitute the 
(special) sacrificial food (havis) either at the full- 
moon, or at the new-moon, sacrifice; since the one 
for Agni and Soma constitutes the havis at the 
full-moon, and the Sanndyya® at the new-moon 
sacrifice. That one (for Agni) constitutes rather the 
regular (or, corresponding) sacrifice on both occa- 
sions, and because of its fearing lest it should become 
detached from the sacrifice, it is offered up at the 
beginning of both the full-moon and the new-moon 
sacrifice: this is the reason why it is offered at this 
particular time. 


1 Or ‘appeared to them, shone forth to them,’ prarofata; see 
preceding note. 

2 In the compound purodasa or purodas the original dental 
d has been changed to the lingual ¢, apparently through the 
influence of the preceding r. 

* See I, 6, 4,9. One would expect the Sannayya (to Indra) or 
the cake to Indra-Agni. The full-moon offering is sacred to Agni- 
Soma; and the new-moon offering to Indra-Agni; see I, 8, 3, 1 seq. 
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7. And if any one (householder) were to resort 
to him (the Adhvaryu) and say,‘ Perform an ish?i for 
me!’ let him perform it. Whatever desire the Azshis 
entertained when they performed that sacrifice, that 
desire of theirs was accomplished; and accordingly 
whatever desire he (the sacrificer) entertains in 
having this sacrifice performed, that desire of his is 
accomplished. For whatever deity sacrificial food 
is taken, to that deity they offer it up in the fire 
(Agni) ;—and if he is about to offer it up in the 
fire, why should he announce it to another deity? 
To Agni alone therefore (it is announced). 

8. Agni (the fire), assuredly, represents all the 
deities, since it is in the fire that they make offering 
to all deities: to Agni alone therefore (he should 
announce it), since he thereby has recourse to all the 
deities. 

9. Agni, assuredly, is the safest! among the gods: 
let him then have recourse to him whom he con- 
siders the safest among the gods, and therefore 
(announce the sacrifice) to Agni. 

10. Agni, assuredly, is the most tender-hearted 
of gods: let him then have recourse to him whom 
he considers the most tender-hearted of gods, and 
therefore (announce the sacrifice) to Agni. 

11. Agni, assuredly, is the nearest of the gods: let 
him then have recourse to him whom he considers 
as the nearest of those to be approached, and there- 
fore (let him announce the sacrifice) to Agni. 

12. If (beside the full-moon sacrifice) he perform 
an ish¢i(with a view to the accomplishment of some 


1 Addhatam4m, adv., literally ‘most surely ;’ according to Séyana 
=atisayena pratyakshaphaladam, ‘ pre-eminently a giver of percep- 
tible benefits.’ 
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special desire)!, let him recite seventeen kindling 
verses; (and in that case) he utters the offering- 
prayer (yAgy4) in a low voice, for this is the cha- 
racteristic form of an ish¢i; the y4gy4 and the 
anuvAkyA should contain the word ‘head?;’ the two 
butter-portions should be offered to the Vvztra-slayer 
(Indra); and the two samy4gy4s® should be in the 
virag’ metre. 


Turrp BRAHMANA. 


1. Tvash¢vz had a three-headed, six-eyed son. 
He had three mouths; and because he was thus 
shaped, his name was Visvarfpa (‘ All-shape’). 

2. One of his mouths was Soma-drinking, one 
spirit-drinking, and one for other kinds of food. 
Indra hated him and cut off those heads of his. 

3. Now from the one which was Soma-drinking, 
a hazel-cock (francoline partridge) sprang forth ; 
whence the latter is of brownish colour, for king 
Soma is brown. 

4. From the one which was spirit-drinking, further, 
a sparrow sprang; whence the latter talks as if 
stammering, for he who has drunk spirits, talks as if 
he stammered. 

5. Then from the one which served for other 
kinds of food, a partridge sprang; whence the latter 


1 See I, 3, 5, 10. 

2 For these verses, the first of which begins ‘ Agni is the ae of 
the sky,’ see Vag. S. XIII, 14 and 15. 

® That is, the y4gy4 (offering-prayer) and puro’nuvakya 
(invitatory prayer) at the Svish/akrit, or oblation to Agni, as 
the maker of good offering, at the end of the chief oblations. The 
two virag formulas are Rig-veda VII, 1, 3 (Vag. XVII, 76; Taitt. 
S. IV, 6, 5, 4) preddho agne didihi, and Rig-veda VII, 1, 18 
(Taitt. S. IV, 3,13, 6) imo agne. Cf. Ait. Br. I, 5. 
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is much variegated in colour: on its wings, namely, 
butter-drops, as it were, have dropped in one place 
and honey- (or mead-) drops in another, for such- 
like, as it were, was the food which he consumed 
with that (mouth). 

6. Tvashérz was furious: ‘ Has he indeed slain my 
son ?’ he exclaimed. He brought Soma-juice from 
which Indra was excluded; and just as the Soma- 
juice on being produced had Indra excluded from it 
(a pendra), so it remained (when it was offered up). 

7. Indra thought with himself, ‘They are now 
excluding me from Soma!’ and though uninvited, he 
consumed what pure (Soma) there was in the tub, 
even as the stronger (consumes) that of a weaker. 
That (Soma), however, injured him; it flowed in 
all directions from (the openings of) his vital airs ; 
from his mouth alone it did not flow, but from all 
the other (openings of the) vital airs it flowed; 
hence (was instituted) at that time the ish4i, called 
Sautramazt{: on the occasion of that (ceremony) 
it is explained how the gods healed him!. 

8. Tvashévz was furious, and exclaimed, ‘Has he 
indeed consumed my Soma uninvited ?’ However, 
he himself desecrated the sacrifice, for what pure 
(Soma) there was left in the tub he let flow (into 
the fire), saying, ‘Grow thou, having Indra for 
thy foe#!’ The moment it reached the fire, it 


,| See V, 5, 4, 2 seq., where the whole legend is repeated; and 


Taitt. S. II, 4,12, 1. One of the objects of the Sautramant is the 


expiation of an immoderate consumption of Soma by a priest. 

2 According to Taitt. S. II, 4, 12, 1, also the fault committed by 
Tvash/r? consisted in his faulty accentuation of the compound 
indrasatru in the formula. What he intended to say was that 
Agni, on drinking the Soma, should grow strong so as to be ‘the 
foe (slayer) of Indra,’ and the compound should therefore have 
been accented on the second member, viz. indras4tru (the foe of 


—— 
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developed (into human shape), or, as some. say, it 
so developed whilst on its way (to the fire), It be- 
came possessed of! Agni and Soma, of all sciences, 
all glory, all nourishment, all prosperity. 

g. And since it so developed whilst rolling onwards 
(vrvzt), it became Vrztra; and since he sprang forth. 
footless, therefore he was a serpent. _Danu and 
Dandyf received him like mother and father ?, 
whence they call him Danava. 

10, And because he (Tvash¢rz) said, ‘Grow thou, 
having Indra for thy foe!’ therefore Indra slew him 
(Vvztra). Had he said, ‘Grow thou, the foe (slayer) 
of Indra!’ he (Vvztra) would certainly have forthwith 
slain Indra. 

11. And because he (T vash/¢rz) said, ‘Grow thou!’ 
therefore he (Vvztra) grew an arrows range sideways 
and an arrows range forward: he forced back both 
the western ocean and the eastern one; and in pro- 
portion as he extended did he devour the food. 

12. In the fore-noon the gods offered him food, at 
mid-day the men, and in the after-noon the Fathers. 

13. Now while Indra was thus moving on (in 
pursuit of Vvtra), he addressed Agni and Soma, 
‘Ye belong to me and I| belong to you! That one 
is nothing to you: why then do ye support that 
Dasyu against me ? Come over to me!’ 


Indra); but by accenting it on the first member, fndrasatru, he 
made it ‘having Indra for his foe (slayer).’ According to the 
version of the Taitt. S., Agni, the fire, on the Soma being poured 
into it, rose up (spirted) as if to execute Tvash/rz’s wish; but 
immediately relapsed into its former state of inertness on hearing 
the mis-pronounced word. 

1 Abhisambabhfiva, ‘he grew by consuming,’ &c. Sayama. 

* The Kanva text has, ‘Danu and Danavi received him as 
mother and father.’ 
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14. They replied, ‘What is to be our reward in 
that case?’ He offered them that Agni-Soma cake 
on eleven potsherds: this is the reason why there 
is a cake on eleven potsherds for Agni and Soma. 

15. [They went over to him, and after them went 
forth! all the gods, all the sciences, all glory, all 
nourishment, all prosperity: thus by offering that 
(cake to Agni and Soma) Indra became what Indra 
now is. Such then is the significance of the full- 
moon offering ; and he who, knowing this, performs 
the full-moon offering in this wise, attains to the 
same state of prosperity, becomes thus endowed with 
glory, becomes such a consumer of food (as V7ztra). 

16. Now Vvztra, on being struck, lay contracted 
like a leather bottle drained of its contents, like a 
skin bag with the barley-meal shaken out. Indra 
rushed at him, meaning to slay him. 

17. He said, ‘Do not hurl (thy thunderbolt) at 
me! thou art now what I (was before). Only cut 
me in twain; but do not let me be annihilated!’ 
He (Indra) said, ‘Thou shalt be my food!’ He 
replied, ‘So be it!’ He accordingly cut him in twain; 
and from that (part) of his which was of the Soma 
nature?, he made the moon, and that which was 
demoniacal (asurya) he made enter these creatures 
as their belly; hence people say*: ‘Vzztra was 
then a consumer of food, and Vv7ztra is so now.’ 
For even now, whenever that one (the moon) waxes 
fuller, it fills itself out of this world*; and when- 


1 Preyuh, ‘the gods &c. that were in Vritra’s mouth went out,’ 
Sayaza; see preceding page, note 1. 

2 «Yat saumyam nyaktam 4sa’ [‘yat saumyo nyanga 4sa,’ 
Kanva rec.], ‘what was imbued with Soma,’ ‘what had Soma 
inherent in it.’ Cf. ‘yat somasya nyaktam 4sa,’ I, 7, 1, 1. 

® «People say so when anybody eats much food.’ Sdayaza. 

* See I, 6, 4, 15. 
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ever these creatures crave for food, they pay tribute 
to this Vvztra, the belly. Whosoever knows that 
Vritra as a consumer of food, becomes himself a 
consumer of food. 

18. Those deities then said, ‘Ye, Agni and Soma, 
whom we have followed hither, take the best part 
(of the sacrificial food): do let us share along with 
you in what ye have!’ 

19. They both said, ‘What (share) shall then be 
ours?’ They replied, ‘For whatever deity they 
shall take out sacrificial food, they shall in the 
first place offer to you some clarified butter!’ 
Whenever, therefore, they take out sacrificial food 
for any deity, they in the first place offer two butter- 
portions to Agni and Soma. This does not take 
place at the Soma-sacrifice, nor at the animal offering; 
for they said, ‘for whatever deity they take out...’ 

20. Agni then said, ‘In me they shall sacrifice 
for all of you, and thus I give you a share in me!’ 
For this reason they sacrifice in Agni (the fire) to 
all the gods; and for this reason they say that Agni 
is all the deities. | 

21. Soma then said, ‘Me they shall offer up to 
all of you, and thus I give you a share in me!’ For 
this reason they offer up Soma to all the gods; and 
hence they say that Soma is all the deities. 

22. And further, since all the gods were abiding 
in Indra, for that reason they say that Indra is 
all the deities, that the gods have Indra for their 


_ chief (sresh¢4a). Thus the gods came in a three- 


1 The nirvapanam, or taking out (literally throwing out) of 
(handfuls of) havis from the receptacle and putting it into the 
winnowing basket (or other vessels), does not apply to these two 
kinds of sacrifices. Cf. I, 1, 2, 5 seq. 
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fold way to consist of one deity; and he who 
knows this becomes individually the chief of his 
own (people). 


— 


23. Twofold, verily, is this, there is no third: to | 


wit, the moist and the dry; and what is dry, that 
relates to Agni; and what is moist, that relates to 
Soma. But (it may be objected) if this is twofold 
only, why then this manifold performance :—the two 
butter-portions for Agni and Soma, the low-voiced 
offering to Agni and Soma, and the rice-cake for 
Agni and Soma,—when by means of any one of 
these he obtains all, why then this manifold per- 
formance? [The answer to this objection is that] 
so manifold is the power, the generative force of 
Agni and Soma. 

24. The sun, indeed, relates to Agni, and the 
moon to Soma; the day relates to Agni, and the 
night to Soma; the waxing half-moon relates to Agni, 
and the waning one to Soma. 

25. ‘By means of the two butter-portions he 
obtains the sun and the moon; by means of the low- 
voiced offering he obtains the day and the night; 
and by means of the rice-cake he obtains the two 
half-moons,’ thus say some. 

26. Asuri, on the other hand, said: ‘ By means 
of the two butter-portions he gains any two (of those 
objects'); by means of the low-voiced offering he 
obtains any (other) two; and by means of the rice- 
cake he obtains any (other) two: “all has been 
obtained, all has been conquered by me! with that 
All I will slay Vvetra! with the All I will slay the 


! ‘Yatame v4 yatame va dve Apnoti.’ Sayaza supplies vastuni, 
‘objects.’ The K4zva recension, on the other hand, reads, ‘Yatame 
va yatame v4 dve devate 4pnoti.’ 
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spiteful enemy!” thus he thinks, and for that reason 
there is this manifold performance.’ 

27. On this point it has also been remarked: 
‘Why this sameness (of performance)? By what 
is introduced between the butter(-offering) to Agni 
and Soma and the rice-cake to Agni and Soma, a 
repetition of performance (is committed)!.’ Same- 
ness (of performance), nevertheless, is avoided in 
this way: the one (viz. the low-voiced offering) con- 
sists of butter, and the other of a rice-cake, hence 
the one is different from the other. Moreover, after 
reciting a Azk-verse as anuvaky4A, he pronounces 
the yagy4 with the word ‘pleased’ (in the case of 
the butter-portions to Agni and Soma); and after 
reciting a Azk-verse as anuvaky4, he pronounces 
the yAgyA in the form of a Aik-verse (in the case 
of the low-voiced offering to Agni and Soma), hence 
the one is (again) different from the other’. Same- 
ness of performance is also avoided in this way: in 
a low voice (he utters the formulas when) he offers 
of the butter, and with a loud voice of the cake; 
and what is (uttered) in a low voice, that is the 
manner of Pragdpati: hence he recites for that (low- 


1 See p. 80, note 2. The objection here raised is, that the low- 
voiced offering, which is intermediate between the two above-men- 
tioned oblations to Agni-Soma, is made to the same two deities. 

? When the two butter-portions to Agni and Soma are offered 
the Hotrz' recites the verses Rig-veda VI, 16, 34 (V4g. S. 33, 9), 
and Rig-veda I, 95, 5 (Vag. 5S. 19, 42) respectively, as anuvaky As, 
or invitatory prayers, each of which is followed by the yagy4 (offer- 
ing-formula): ‘We who pronounce the offering-prayer to Agni (or 
Soma respectively)—may Agni (Soma) pleased (gush4zah) 
accept of the butter-oblation! Vausha/!’ At the low-voiced offer- 
ing (upamsuy4ga) to Agni-Soma, on the other hand, he first 
utters (in a low voice) as anuvaky4 the verse Rig-veda I, 93, 2, 
and thereupon as y4gya Rig-veda I, 93, 6. 
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voiced offering) an anush/ubh-verse as the invita- 
tory formula (anuvaky4), for the anush¢ubh repre- 
sents speech, and Pragdpati also is speech. 

28. By means of that low-voiced offering the 
gods stealing near slew, with that thunderbolt, the 
vashaé-call, whichever they wished of the Asuras ; 
and so does this one, after stealing near by means 
of that low-voiced offering, slay with that thunder- 
bolt, the vasha¢-call, the wicked, spiteful enemy’. 
This is why he performs the low-voiced offering. 

29. Having recited (at the butter-portions) a Azk- 
verse as the anuvdkyé, he recites the y4agy4 with 
the word ‘pleased :’ in consequence of this, creatures 
are brought forth here with teeth on one side (in one 
jaw); for the Azk means bone and the tooth also is 
bone, so that he thereby produces bone on one side. 

30. Having recited (at the low-voiced offering) a 
éttk-verse as the anuvakyéA, he recites as the yagy4 
a (second) Azk-verse: in consequence of this, creatures 
with teeth on both sides are brought forth here; for 
the Azk means bone and the tooth also is bone, so 
that he thereby produces bone on both sides. These 
creatures, indeed, are of two kinds, viz. such as have 
teeth on one side only, and such as have teeth on 
both sides?; and verily he who sacrifices, knowing 


1 The two prayers of the low-voiced offering are muttered in a 
low voice ; but the ‘V4usha/s!’ at the end of the offering-prayer (as 
the ‘Om!’ at the end of the invitatory prayer) is uttered aloud. 
Hence the above symbolical explanation. 

2 The same distinction is made in Rig-veda X, go, 10, where it 
is stated that from the Purusha sprang the horse and what other 
animals with two rows of teeth (viz. the ass and mule, according to 
Saéyaza) on the one hand, and cows, goats, and sheep on the 
other. In Taitt. II, 2, 6, 3, also the horse is mentioned along with 
man as belonging to the former class of living beings. Cf. also 
Taitt. V,1, 2,6; Ath.-vedaV, 19, 2; 31, 3; Weber, Ind. Stud. X, 58. 
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thus the generative power of Agni and Soma, 
becomes rich in offspring and cattle. 

31. When he (the sacrificer) is about to enter upon 
the fast of the full-moon ceremony, he may not be 
entirely sated. He therefore now compresses (that 
part of) his belly which relates to the Asuras; and 
next morning, by means of the oblations, that which 
relates to the gods. Now the practice regarding the 
full-moon ceremony is as follows: 

32. One may (enter on the) fast at the very time 
(of full moon), thinking, ‘Now I will slay Vv7ztra, 
now I will slay the spiteful enemy !’ 

33. One may also fast only on the following day. 
Now he who (enters on the) fast at the very time (of 
full moon), gets, as it were, into collision! (with some 
one); and when two come into collision with one 
another, it is indeed doubtful which of the two will 
get the better of the other. He, on the other hand, 
who prefers to fast on the second day (only), is as one 
who crushes from behind a retreating (enemy) before 
he is able to resist the attack: striking in one direc- 
tion’, in fact, is he who thus ne the fast on the 
second day only. 

34. Let him therefore enter on the fast at the very 
time (of full moon), He who keeps the fast on the 
following day only is as one who finally crushes one 
struck down by some one else; he only does what 
has been done before by some one else, he only 


1 Sam-kramate, literally ‘comes together with, meets (some- 
body).’ This symbolical explanation was probably suggested by the 
circumstance that the full moon marks the junction (sandhi) of 
the two pakshas or half months; whereas the new moon (am4- 
vasy4, ‘dwelling together’) marks the point of least distance 
between sun and moon. 

? Anyatoghatin, ?thus St. Petersburg Dictionary. 
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follows another’s lead; let him therefore enter on 
the fast at the very time (of full moon). 

35. After Pragadpati had created the living beings, 
his joints (parvan) were relaxed. Now Pragdpati, 
doubtless, is the year, and his joints are the two 
junctions of day and night (i.e. the twilights), the 
full moon and new moon, and the beginnings of 
the seasons. 

36. He was unable to rise with his relaxed joints; 
and the gods healed him by means of these havis- 
offerings: by means of the Agnihotra they healed 
that joint (which consists of) the two junctions of 
day and night, joined that together; by means of 
the full-moon and the new-moon sacrifice they 
healed that joint (which consists of) the full and 
new moon, joined that together; and by means of 
the (three) Aaturm4syas (seasonal offerings) they 
healed that joint (which consists of) the beginnings 
of the seasons, joined that together. 

37. With his joints thus repaired he betook him- 
self to this food,—to the food which is here (offered) 
to Pragdpati; and he who, knowing this, enters upon 
the fast at the very time (of full moon), heals Pra- 
gapati’s joint at the proper time, and Prag&pati 
favours him. Thus he who, knowing this, enters 
upon the fast at the very time (of full moon) be- 
comes a consumer of food: let him therefore enter 
on the fast at the very time (of full moon). 

38. These two butter-portions (to Agni and Soma), 
truly, are the eyes of the sacrifice; he, therefore, 
offers them in front (of, or before, the havis), for 
these eyes are in the front (of the head). Hence he 
thereby places the eyes in the front; and for this 
reason these eyes are in the front (of the head). 
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39. Some people offer Agni’s butter-portion in 
the north-eastern part (of the fire), and Soma’s 
butter-portion in the south-eastern part, thinking, 
‘Thereby we place the eyes in the front (of the 
head).’ This, however, is rather unintelligible; for 
the several dishes of sacrificial food (havis) repre- 
sent the body of the sacrifice; when therefore he 
offers in front of (or before) the havis, he thereby 
places the eyes in the front. Let him rather make 
the offerings (in that part of the fire) where he 
thinks the fiercest blaze is; for only by being 
offered in blazing (fire) are oblations successful! 

40. Having recited (at the butter-portions) a Azk- 
verse as anuvdkyé4 (invitatory formula), he recites 
by way of y4agy4 (offering-prayer) the (formula con- 
taining the word) ‘pleased ;’ thereby these boneless 
eyes are set in what is bone. If, on the other 
hand, after reciting a Azk-verse as anuvakyé, he 


1 Katy. II], 3, 20-22 admits either mode of offering the butter- 
portions. These oblations are effected in the following way :—The 
Adhvaryu, having called on the Hotr? to recite the anuvakyd, takes 
with the dipping-spoon (sruva) butter from the dhruvé4 and puts it 
into the guhQ; he then draws some with the sruva from the butter- 
pot and replenishes the dhruva with it [according to the K4zvas, 
with the text ‘May the dhruv4 fatten with the havis-butter, sacrifice 
after sacrifice, for those who go to the gods,—the udder of Sfry4 
in the lap of Aditi : may the earth flow abundantly at this sacrifice !’]. 
The same process is then repeated three (additional) times (with a 
Gamadagni four times): hence the offering is said to consist of four 
(or five) cuttings. The Hotrz then recites the anuvakya (see note 
on I, 6, 3, 27), which is followed by the Adhvaryu’s call ‘om ~ 
sravaya’ and the Agnidhra’s response ‘astu srausha/.’ Thereupon 
the Hotr?, having been called upon by the Adhvaryu to give the 
offering-prayer to Agni (or Soma), recites the respective yagy 4, at 
the concluding vausha/# of which the oblation is poured into the 
fire, (whilst the sacrificer utters the usual dedicatory formula, ‘ This 
for Agni (Soma), not for me!’) 
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were to use a Azk-verse as the yagy4, he would 
make it bone instead of eye. 

41. Those two (qualities), truly, are related to the 
natures of Agni and Soma: that which is white is 
related to Agni, and that which is black is related 
to Soma. If, however (it were asserted), on the 
contrary, that what is black is related to Agni, and 
what is white is related to Soma,—([the answer would 
be:—] what sees is of the nature of Agni, for dry, as 
it were, are the eyes of one who looks, and that 
which is dry relates to Agni ;—and what sleeps is of 
the nature of Soma, for moist, as it were, are the 
eyes of one who is asleep, and moist also is Soma. 
And, verily, he who thus knows those two butter- 
portions to be eyes, remains endowed with eye-sight 
till old age in this world, and starts in yonder world 
possessed of eye-sight. 


FourTH BRAHMANA. 

SPECIAL PRELIMINARY RITES oF THE NEwW-MOON SACRIFICE. 

1. When Indra had hurled the thunderbolt at 
Vritra, thinking himself to be the weaker, and 
fearing lest he had not brought him down, he con- 
cealed himself and went to the farthest distances'. 
Now the gods knew that Vvztra had been slain and 
that Indra had concealed himself. 

2. Agni of the deities, Hirazyastfipa? of the 
Rishis, and the Bvzhatt of the metres, set about 
searching for him. Agni discovered him and stayed 


1 Parah paradvata’, literally ‘to the most distant distances,’ 
‘zu den fernsten Fernen.’ 

* Hiramyastipa, of the family of the Angiras, is the reputed 
author (or seer) of the hymns Rig-veda I, 31-35; IX, 4; 69. Of 
these, L, 32 and 33, which celebrate the exploits of Indra, seem to 
have been especially prized. 
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with him (as a guest) that (day and) night. He 
(Indra), namely, is the Vasu! of the gods, for he 
is their hero. 

3. The gods said, ‘Our Vasu, who has gone to 
live away from us, is this day dwelling together 
(am vas, viz. with Agni’);’ and as one would cook 
a dish of rice or a goat in common for two relatives 
or friends who have come to stay with him,—for 
such-like is human (fare), as the sacrificial food 
(havis) is that of the gods,—in like manner they 
offered to those two together that sacrificial food, 
the rice-cake on twelve potsherds for Indra and Agni. 
This is the reason why there 1s a rice-cake on twelve 
potsherds for Indra and Agni. 

4. Indra said,‘ When I had hurled the thunder- 
bolt at Vzctra, I was terrified, and (in consequence 
of this fright) 1 am much emaciated. This (cake) 
does not satiate me: prepare for me what will satiate 
me!’ The gods replied, ‘So be it! 

5. The gods said, ‘Nothing but Soma will satiate 
him: let us prepare Soma for him!’ They prepared 
Soma for him. Now this king Soma, the food of 
the gods, is no other than. the moon®. When he 


1 That is, as would seem, the benefactor, or the treasure (dhana- 
rfipa, Sayava) of the gods. Indra is the chief of the Vasus. Indra 
being so beneficent and important a personage, it was, according 
to Sfyana, worth Agni’s while to stay with him. Possibly also 
a play on the word Vasu, and vas, ‘to dwell,’ is intended here. 

2 Thus S4yava; but it probably means, ‘he is staying at a home, 
or at home (am4) to-day.’ 

* The identification of the Soma (plant and juice) with the 
moon already occurs in some of the hymns of the Rig-veda, all of 
which, however, probably belong to the later ones. According to 
the St. Petersburg Dictionary, the identification was probably sug- 
gested by the circumstance that indu, ‘drop, spark,’ applies both 
to the Soma and the moon. Rig-veda X, 85, 3 says that ‘of that 
Soma which the priests know, no one ever eats.’ 
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(the moon, masc.) is not seen that night either in 
the east or in the west, then he visits this world; 
_and here he enters into the waters (f.) and plants 
(f.). He is indeed a treasure for the gods, he is 
their food. And since during that night he here 
dwells together! (am4 vas), therefore that (night 
of new moon) is called amavdsy4 (the dwelling 
together, or at home). 

6. They prepared it? (Soma for Indra), after 
having it collected, part by part, by the cows: in 
eating plants (they collected it) from the plants, and 
in drinking water (they collected it) from the waters. 
Having prepared and coagulated it, and made it 
strong (pungent), they gave it to him’, 

7. He said,‘ This does indeed satiate me, but it 
does not agree with me‘: devise some means by 
which it may agree with me!’ They made it agree 
with him by means of boiled (milk). 

8. Now although this (mixture of sweet and sour 
milk) is, indeed, one and the same substance—it 
being milk (payas) and belonging to Indra—they, 

1 Viz. with the waters and plants (or, he stays at home). 

2 It should be borne in mind that Soma is masculine in Sanskrit. 

* In Taitt. S. II, 5, 3, 2 seq. the corresponding story is applied 
directly to the Sannayya. In consequence of the struggle with 
Vritra, Indra lost his energy, which fell to the earth and produced 
plants and shrubs. He thereupon complained to Pragapati, who 
bade the cattle collect (sam-ni) it again by browsing the plants and 


shrubs. It was then milked out from them, and as the milk did not 
agree with Indra, it was boiled, and as it still did not satisfy Indra, 
it was mixed with sour milk. 

* Na mayi srayate, literally ‘it does not stay in me’=na tish¢fati, 
na sdtmyam bhagate, Sdyana. The author here (as in I, 8, 1, 17) 
connects, or confounds, the verb sri with sra, ‘to cook, make 
done,’—hence, ‘it does not boil in me;’ the milk being warm, or, 
as it were, boiled, when it comes from the cow, see II, 2, 4, 15. 
Hence also boiled milk is mixed with the Soma. 

[12] N 
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nevertheless, declare it to be (two) different (sub- 
stances). Since he said ‘it satiates (dhi) me,’ there- 
fore it is sour milk (dadhi); and since they made 
it agree (sri) with him with boiled milk (or, by 
boiling), therefore it is (fresh) boiled milk (s7zta)}. 

9. In the same way as the Soma stalk becomes 
strong? (by being touched or sprinkled with water), 
so he (Indra) became strong (by the Soma being 
mixed with boiled milk) and overcame that evil, the 
jaundice®. Such is likewise the significance of the 
new-moon ceremony (and the S4nn4yya, or libation 
of sweet and sour milk offered to Indra thereat); 
and verily he who, knowing this, mixes (sweet and 
sour milk at the new-moon sacrifice) in like manner 
increases in offspring and cattle, and overcomes 
evil: let him therefore mix together (sweet and 
sour milk)‘, 


1 The author here endeavours to establish some connection 
between the Sanndyya (or offering of sweet and sour milk to 
Indra, which may take the place of the second sacrificial cake 
offered, at the new-moon sacrifice, to Indra and Agni) and the 
Soma libations. Sdyaza refers to the passage Taitt. Br. I, 4, 7, 
6-7, where it is stated that for the morning libation the Soma is to 
be mixed with boiled milk, for the mid-day libation with sour milk, 
and for the third (or evening) libation with sour milk that is partly 
changed into butter (nftamisra). 

2 Apy4yeta. On the strengthening or increasing (Apydyanam) 
of the Soma-plant by sprinkling it with water before the juice is 
extracted, see ITI, 4, 3, 12 seq. Sayama seems to take the passage 
thus: ‘In the same way as the Soma would make strong (? or 
become strong), so also the sann4yyam destroys that evil, the 
jaundice, in those who drink it.’ 

* By the admixture of milk the Soma-juice loses its brownish 
colour, and is therefore apparently considered to produce the same 
effect in those who drink the mixture. 

* The preparation of the sann4yya, as it is now practised by 
priests in Western India, is thus described by Haug (Ait. Br. I, p. 
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10. In reference to this point they say, ‘One 
who has not performed the Soma-sacrifice!, must 
not offer the SAnn4yya; for, indeed, the Sannayya 
is (of the same significance as) a Soma libation, and 
the latter is not permitted to one who is not a Soma- 
sacrificer: hence he who has not performed the 
Soma-sacrifice, must not offer the SAnn4yya.’ 

11. He may nevertheless offer the Sannayya; 
for have we not heard within this place? that he 
(Indra) said,‘ Do ye now offer Soma to me, and then 
ye will prepare for me that invigorating draught 
(Apydyana, viz, the Sdnndyya)!’ ‘This does not 
satiate me, prepare for me what will satiate me!’ 
That invigorating draught they indeed prepared for 


443): ‘The Adhvaryu takes the milk from three cows called Gang, 
Yamun§, and Sarasvatf, on the morning and evening, and gives 
it to the Agntdhra. Half the milk is first drawn from the udder of 
each of the three cows under the recital of mantras; then the same 
is done silently. The milk is taken from these cows on the evening 
of the new-moon day, and on the morning of the following day, 
the so-called Pratipad (the first day of the month). The milk 
drawn on the evening is made hot, and lime-juice poured over it to 
make it sour; whereupon it is hung up. The fresh milk of the 
following morning is then mixed with it, and both are sacrificed 
along with the Purodasa. Only he who has already performed the 
Agnish/oma is allowed to sacrifice the Sannayya at the Darsapfrzima 
ishA. (Oral information.)’ In Vag. S. I, 4 (Sat. Br. I, 7, 1,17; 
Katy. IV, 2, 25, 26) the names of the three cows are given as 
Visvayu, Visvakarman, and Visvadh4yus, unless these are 
intended merely for epithets or mystic names. Cf. p. 188 note; 
Weber, Ind. Stud. IX, 232. Instead of the lime-juice, mentioned 
by Haug as used for rennet, Katy. IV, 2, 33 prescribes that the 
milk remaining from the Agnihotra of the preceding evening, and 
since become sour, should be used. 

1 Thus Taitt. S. II, 5, 5, 1. 

* Atrintareza; atra vishaye antaresa madhye, Sayama; ? within 
this our range of hearing ; or, in the course of the present ceremony. 
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him, and therefore even one who has not performed 
the Soma-sacrifice, may offer the SAnn4yya. 

12. The full-moon oblation, assuredly, belongs to 
the Vvitra-slayer, for by means of it Indra slew 
Vmitra; and this new-moon oblation also represents 
the slaying of Vvitra, since they prepared that invi- 
gorating draught for him who had slain Vttra. 

13. An offering in honour of the Vvzztra-slayer, 
then, is the full-moon sacrifice. Vyztra, assuredly, 
is no other than the moon!; and when during that 
night (of new moon) he is not seen either in the 
east or in the west, then he (Indra) completely 
destroys him by means of that (new-moon sacrifice), 
and leaves nothing remaining of him. And, verily, 
he who knows this, overcomes all evil and leaves 
nothing remaining of evil. 

14. Here now some people enter upon the fast 
when they (still) see (the moon, on the fourteenth 
day of the half-month), thinking, ‘To-morrow he 
will not rise: already, then, there is unfailing food 
for the gods in yonder heaven?, and to this we will 
offer them more from hence (to-morrow) !’— He, 
indeed, is in a prosperous state with whom, while 
the old food is still unfailing, fresh food is accruing; 
for such a one has indeed abundant food. How- 
ever, he is not now offering Soma, but he is offering 
milk (i.e. the Sdnndyya), and that (milk) becomes 
king Soma (in yonder world) : 


1 See I, 6, 3, 17. 

* Viz. in the form of Soma, i.e. the moon, still shining in the 
heavens during the night preceding the new moon. 

> Who, as we saw, resides in the plants and waters at the time of 
new moon and consequently in the milk used for the SAnnayya. 
If, however, one were to enter upon the fast (and hence on the 
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15. But as they (the cows), previously (to the 
new moon), eat mere plants (not imbued with the 
moon or Soma), and drink mere water, and yield 
mere milk,—so that (milk which they offer on the 
day before new moon, is not imbued with Soma, is 
ordinary milk). For king Soma, the food of the 
gods, indeed, is no other than the moon. When he 
is not seen that night either in the east or in the 
west, then he visits this world, and here enters into 
the waters and plants. Having then collected him 
from the water and plants, he (the performer of the 
Sanndayya) causes him to be reproduced from out 
of the libations; and he (Soma, the moon), being 
reproduced from the libations, becomes visible in the 
western sky. 

16. Now it is only when that food of the gods 
is unfailing that it comes back (to men): for him, 
therefore, who knows this, there is unfailing food in 
this, and imperishable righteousness in yonder, world. 

17. Thus during that night (of new moon) food 
moves away from the gods and comes to this world. 
Now the gods were desirous as to how that (food) 
might (be made to) come back to them; how it 
might not perish away from them. For this they 
put their trust in those who prepare the libation 
of sweet and sour milk (sAnn4yya), thinking, 
‘when they have prepared it, they will offer it to us.’ 
And, verily, in him, who knows this, both his own kin 
and strangers put their trust; for in him, who attains 
to the highest rank, people indeed put their trust. 

18. Now the one that burns there (viz. the sun) 


sacrifice) previously to the new moon, he would be offering mere 
milk, not imbued with, and not liable to change into, Soma, and 
therefore unfit for the gods. 
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is, assuredly, no other than Indra, and that moon is 
no other than Vvztra. But the former is of a nature 
hostile to the latter, and for this reason, though this 
one (the moon, V7ztra) had previously (to the night 
of new moon) risen at a great distance from him 
(the sun, Indra), he now swims towards him and 
enters into his open mouth. 

19. Having swallowed him, he (the sun) rises; 
and that (other) one is not seen either in the east 
or in the west. And, verily, he who knows this, 
swallows his spiteful enemy, and of him they say, 
‘ He alone exists, his enemies exist not?.’ 

20. Having sucked him empty, he throws him 
out; and the latter, thus sucked out, is seen in the 
western sky, and again increases; he again increases 
to serve that (sun) as food: and verily if the spiteful 
enemy of one who knows this, thrives either by 
trade or in any other way, he thrives again and 
again in order to serve him as food. 

21. Now some people offer (the SAnndyya) to 
(Indra under the name of) ‘ Mahendra’ (the great 
Indra), arguing, ‘Before the slaying of Vvztra he 
was Indra, it is true; but after slaying V7ztra he 
became Mahendra, even as (a rAgan, or king, 
becomes) a Mah4r4ga after obtaining the vic- 
tory: hence (the SAnn4yya should be offered) to 
Mahendra. Let him, nevertheless, offer it to 
‘Indra; for Indra he was before the slaying of 
Vretra, and Indra he is after slaying Vzztra: there- 
fore let him offer it to ‘Indra?®’ 


? With this explanation of the disappearance of the moon may 
be compared the later notion of the sun and moon being swal- 
lowed by the demon R4hu, at the time of the eclipses. 

? Katy. IV, 2, 10 leaves it optional whether the libation of mixed 
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SEVENTH ADHYAYA. First BRAHMAMNA. 


1. He (the Adhvaryu) drives the calves away 
(from the cows) with a parza branch'. The reason 
why he drives the calves away with a parza branch 
is this. When the GéAyatri flew towards Soma 
(the moon), a footless archer aiming at her while 
she was carrying him off, severed one of the 
feathers (parza) either of the GAyatrt or of king 
Soma’; and on falling down it became a parza 
(palasa) tree; whence its name parza. ‘May that 


sweet and sour milk is to be offered to Indra or to Mahendra. 
According to IV, 5, 25, however, such option seems to be per- 
mitted only so far as the first performance is concerned, after 
which one is apparently bound to go on offering during the rest of 
one’s life to whichever deity one has chosen at the beginning. 
Taitt. S. II, 5, 4, 4, lays it down as the rule that only a gatasrf 
(one who has reached the highest grade of prosperity), viz. a 
brahmaza versed in the three Vedas (susruvan=vedatraya- 
bhig#a, Sdyana), the head of a village (gr4man?), andaraganya, 
can make offering to Mahendra, since he is their special deity. 
Others, however, may do the same, after offering the sinnayyam 
to Indra for a whole year, and on the expiration of it a rice-cake on 
eight potsherds to Agni, as the Keeper of Vows. 

1 Parma=palasa, Butea Frondosa. 

2 GAyatryai v4 somasya v4=‘ both of G. and of S.,’ Sayama. 
Ap4d ast4, ‘a footless shooter,’ is a doubtful reading and perhaps 
an old corruption; SAfyava reads apfdhasta (? adhastat); cf. 
Weber, various readings, p. 133. The Kanva MS. reads, ‘ deve- 
bhyas tasy4 aharantyad avadastabhydyatya param prakikheda.’ Ac- 
cording to Rig-veda IV, 27, 3, it was the archer Krisinu, who hit 
the falcon when it was carrying off the Soma from heaven, and 
brought down one of its feathers. On the whole myth, see 
A. Kuhn, Herabkunft des Feuers und des Gottertranks, p. 137 seq. 
Cf. Taitt. S. III, 5, 7,1; Taitt. Br. I, 1, 3, 10, ‘Soma was in the 
third heaven from here; Gé4yatrf fetched him away; one of his 
feathers was cut off, it became a parva (palasa) tree.’ Similarly 
Taitt. Br. I, 2,1, 6; see also Sat. Br. I, 8, 2, ro. 
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which then was of the Soma nature! be here with 
us now!’ so he thinks, and for this reason he drives 
away the calves with a parza branch. 

2. That (branch) he cuts off?, with the formula 
(Vag. S. I, 1 a, b), ‘For sap (I cut) thee! for pith 
thee !’—‘for rain thee’ he means to say, when he 
says ‘for sap thee;’ and when he says ‘for pith 
thee’ he means to say ‘for that food-essence which 
springs from the rain.’ 

3. They then let the calves join their mothers. 
He thereupon touches (each) calf (in order to drive 
it away from the cow), with the formula (V4g. S. I, 
1c), ‘The winds are ye!’—for, indeed, it is this 
wind that here blows‘, it is this (wind) that makes 
swell all the rain that falls here; it is it that 
makes those (cows) swell; and for this reason he 
says ‘the winds are ye!’ Some people add here the 
formula‘, ‘Going near are ye!’ but let him not say 
this, because thereby another (an enemy) approaches 
(the sacrificer). 

4. After separating one of the mothers from her 
calf, he touches her, with the text (Vag. S. I, 1d), 
‘May the divine Savitz animate you—’ for Savitvz, 
indeed, is the impeller (prasavityz) of the gods: 


1 ¢Somasya nyaktam,’ see p. 167, note 2. 

2 This act as well as that of letting the calves join the cows, of ~ 
course, precedes the driving away of the calves. These proceedings 
take place on the day before the new moon, after the agnyanvadhana. 
According to Ka&ty., the sacrificer enters on the vow of abstinence, 
after the branch has been cut. Previously to these rites, however, 
the so-called Pinda-pitrzyagiia, or oblation of obsequial pivdas 
(balls, dumplings) to the deceased ancestors, has to be performed ; 
for which see II, 4, 2, 1 seq. 

’ Pavate, ‘blows, purifies.’ 

* Thus Taitt. S. I, 1, 1, 1. 
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‘may they, impelled by Savitzz, prepare the sacrifice!’ 
so he thinks, and for this reason he says, ‘May the 
divine Savitvz animate you!’ 

5. ‘—To the most glorious work!’ for assuredly 
the sacrifice is the most glorious work: hence, when 
he says ‘to the most glorious work !’ he means to 
say ‘to the sacrifice.’ 

6. ‘Make swell, ye invincible (or inviolable) ones, 
the share for Indra!’ In like manner as then}, in 
taking the sacrificial food (rice), he announces it to 
the deity, so now also he announces that (libation 
of milk) to the deity when he says ‘make swell, ye 
invincible ones, the share for Indra!’ 

7. ‘Over you that are rich in offspring, over you 
that are free from suffering and disease—;’ in this 
there is nothing that is obscure ; ‘—no thief, no ill- 
wisher may lord it!’—he thereby means to say, ‘may 
the evil spirits, the Rakshas, not lord it over you!’— 
‘May ye be numerous and constant to this lord of 
cattle !'—thereby he means to say ‘may ye be nume- 
rous with this sacrificer, and not abandon him.’ 

8. He then hides the branch on the front (eastern) 
side either of the Ahavantya orthe Garhapatya house, 
with the formula (Vag. S. I, 1 e), ‘ Protect the sacri- 
ficer's cattle!’ he thus makes over the sacrificer’s 
cattle to it for protection by means of the Brahman 
(sacred writ). 

9. On it he fastens a strainer (pavitram)?, with _ 


+ Viz. on the occasion of his taking from the cart the rice for the 
oblations, see I, 1, 2, 17—19. 

2 See p.19, note 1. According to Karka this takes place 
before the hiding of the branch, Scholl. on Katy. IV, 2,15. Accord- 
ing to Katy. IV, 2, 12,13, the upavesha (see I, 2, 1, 3) is cut at 
this juncture—with the text, ‘Accomplishing (vesha) art thou’— 
from the bottom part of the palésa branch on the remaining part 
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the formula (Vag. S. I, 2 a), ‘Vasu’s means of 
purification (ventilator, strainer, pavitram) art 
thou !’ Vasu, indeed, is the sacrifice: for this reason 
he says, ‘ Vasu’s means of purification art thou!’ 

10. That night he performs the Agnihotra with 
rice-gruel (yavagf). That milk, namely, (which he 
milks that night) has already been announced as 
sacrificial food to a (special) deity ; hence, if he were 
to make the offering with milk, he would offer to 
one deity that which has been set apart as sacrificial 
food for another deity: this is the reason why on 
that night he performs the Agnihotra with rice-gruel. 
As soon as they have performed the Agnihotra, the 
pot is made ready. He (the Adhvaryu) thereupon 
says, ‘Announce that she (the cow) has been let 
loose to (the calf)!’ When he (or she, the milker?) 
announces, ‘ She has been let loose !’— 

11. He puts the pot on (the GArhapatya hearth), 
with the text (Vag. S. I, 2 b,c): ‘Thou art the 
sky! thou art the earth !’—he praises and eulogises 
her by thus saying, ‘thou art the sky! thou art 
the earth !’—‘ MAtarisvan’s cauldron (gharma) art 
thou?!’ he thereby makes it (a means of) sacrifice, 
and puts it on just as if he were putting on the 


of which he thereupon fixes the strainer. When the sdnnayya 
oblation is not made (and consequently no paldsa branch is used), 
the upavesha is made of varaza wood. 

1 The milker may be anybody except a Sidra, Taitt. Br. III, 
2, 3,9; Katy. IV, 2, 22; Apast. I, 12, 15. 

2 MaAtarisvan’s cauldron is identified in Taitt. Br. III, 2, 3, 2 with 
the atmosphere. Matarisvan, though sometimes identified with the 
wind, is more generally either a name of Agni, or the name of 
a mythic personage who (Prometheus-like) is supposed to have 
fetched the fire from heaven and brought it to the Bhrigus, who 
communicated it to man. See Roth, Nir. p. 111; Kuhn, Herab- 
kunft des Feuers und des Gottertranks, p. 5 seq. 
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(pravargya-) cauldron (gharma)!.— All-holding 
art thou! stand firm by the highest law! do not 
waver !’—thereby he steadies it, renders it firm.— 
‘May thy Lord of Sacrifice not waver !’—the Lord 
of Sacrifice, doubtless, is the sacrificer, hence it is for 
the sacrificer that he thereby prays for steadiness. 

12. He then puts the strainer (on the pot). He 
puts it down with the top turned eastwards, for 
the east is the region of the gods; or with the top 
turned northwards, for the north is the region of the 
men; means of purification (pavitram) assuredly is 
that (wind) which here blows, it sweeps across these 
worlds : let him therefore put it down with the front 
northwards’. 

13. Just as then (i.e. at the Soma-sacrifice) they 
clarify king Soma with a strainer, in like manner 
he now clarifies (the milk); and since the strainer 
wherewith on that occasion they clarify king Soma 
has its fringe directed towards the north, therefore let 
him now also put it down with the top northward. 

14. He puts it down, with the text (Vag. S. I, 3 a), 
‘Vasu’s means of purification (pavitram) art thou!’ 
—Vasu, indeed, is the sacrifice: for this reason he 
says, ‘ Vasu’s means of purification art thou !’—“‘flow- 
ing in a hundred streams, flowing in a thousand 
streams !’— he praises and eulogises it when he says, 
‘flowing in a hundred streams, flowing in a thousand 
streams.’ 


1 See I, 2, 2, 7, and note. Compare also the interesting intro- 
duction to Dr. Garbe's edition and translation of Apastamba’s 
aphorisms on the Pravargya ceremony, Zeitsch. der D. Morg. Ges. 
XXXIV, p. 319 seq. 

2 The direction from west to east is the chief one in all sacrificial 
arrangements: hence that from south to north is the one that lies 
across the former. 
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15. He now maintains silence as long as the 
milking of the three (cows) lasts, for the sacrifice, 
doubtless, is speech: ‘May I perform the sacrifice 
undisturbed !’ so he thinks. 

16. When it (the milk of each of the three cows) is 
poured (by the milker from the wooden pail through 
the strainer into the pot), he (the Adhvaryu) con- 
secrates it by (whispering each time) the formula 
(Vag. S. I, 3 b), ‘May the divine Savitz purify thee 
with Vasu’s means of purification, well ckeansing and 
flowing in a hundred streams!’ for just as then 
(at the Soma-sacrifice) they clarify king Soma with 
a strainer, so he thereby clarifies (the milk). 

17. He then says (V4g. S. I, 3-4), ‘Which: didst 
thou milk?’ ‘Such and such a one, (the milker 
replies.) ‘This one is VisvAyu (containing all life),’ 
he (the Adhvaryu) says. He then! asks regarding 
the second one, ‘Which didst thou milk?’ ‘Such 
and such a one, is the reply. ‘ This one is Visva- 
karman (all-doing), he says. He then asks re- 
garding the third,‘Which didst thou milk?’ ‘Such 
and such a one,’ is the reply. ‘This one is Visva- 
dh4yas (all-sustaining),’ he says. The reason why he 
thus asks is that he thereby bestows certain energies 
on them. Three (cows) he milks, for three are these 
worlds: he thereby renders them fit for these worlds. 
He is now at liberty to speak. 


1 That is, when the milk has been poured through the strainer 
as before. The Taittirtya school make the mystic names (or 
epithets) of the three cows Visvayu, Visvavya&as (all-embrac- 
ing), and Visvakarman, cf. Taitt. S.I,1, 3; Taitt. Br. III, 2, 3, 7. 
In the latter passage these names are, as here, identified with the 
earth, atmosphere, and heavens respectively. The milker, in reply- 
ing to the Adhvaryu, apparently calls the cows by their ordinary 
names. Cf. p. 178, note 4. 
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18. After having the last (cow) milked, and having 
poured a drop of water into the pail which he has 
made the milker use, and stirred it, he pours it to 
(the milk)?, thinking ‘what milk was left there, let 
that also be here!’—(he does so) for the complete- 
ness of the sap; for when it rains here, then plants 
spring up, and on the plants being eaten and the 
water drunk, thence is this juice produced: and 
therefore (the water is poured to the milk) for the 
completeness of the sap. Having then taken it off 
(the fire), he coagulates it*: he thereby makes it sharp 
(pungent); for this reason he coagulates it, after 
taking it off (the fire). 

19. He coagulates it, with the formula (Vag. S. I, 
4d), ‘With Soma I coagulate thee, the portion of 
Indra!’ Just as on a former occasion*, when taking 
sacrificial food for a deity, he announces it (to that 
deity), in like manner he now announces it to the 
deity, saying, ‘Thee, the portion of Indra!’ By 
saying ‘with Soma I coagulate thee,’ he makes it 
palatable to the gods. 

20. He then covers it over by a vessel‘, with the 
hollow part upwards and containing water, ‘lest 
the evil spirits, the Rakshas, should touch it from 
above ;’ for water, indeed, is a thunderbolt; hence 


1 According to Taitt. S.I, 1, 3, Katy. IV, 2, 32, &c., he, whilst 
doing so, pronounces the text, ‘ Unite, ye that follow the eternal 
law, ye waving ones (with the wave, Katy.), ye sweetest,—(filling 
the milk with honey, Katy.],—ye delightful ones, for the obtain- 
ment of wealth !’ 

2 Viz. by adding to it the (sour) milk that is left from the 
performance of the Agnihotra. 

S See I, 1, 2, 18. 

* According to Taitt. Br. III, 2, 3, 11, it may be either a metal 
or wooden vessel, but not an earthen one (Katy. IV, 2, 34). 
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he thus drives away from it the evil spirits, the 
Rakshas, with a thunderbolt: this is the reason 
why he covers it over by a vessel with the hollow 
part upwards and containing water. 

21. He covers it over, with the formula (V4g. 
S. I, 4 e), ‘O Vishzu, protect the oblation!’ for 
Vishzu, indeed, is the sacrifice; hence he thereby 
makes over this sacrificial food to the sacrifice for 
protection: for this reason he says, ‘O Vishau, 
protect the oblation!’ 


SEcoND BRAHMANA. 
Tue Cuier OFFERINGS. 


1. Verily, whoever exists, he, in being born, is 
born as (owing) a debt to the gods, to the Azshis, 
to the fathers, and to men’. 

2. For, inasmuch as he is bound to sacrifice, for 
that reason he is born as (owing) a debt to the gods: 
hence when he sacrifices to them, when he makes 


1 The wording of this passage is very ambiguous; so much 
so indeed, that it could also be taken in the sense that ‘ whoever 
exists, is born as (one to whom) a debt (is owed) from the gods,’ 
&c.; cf. I, 1, 2,19: ‘Whichever deities are chosen (for the obla- 
tions), they consider it as a debt (due from them), that they are bound 
to fulfil whatever wish he entertains while taking the oblation.’ 
But see Taitt. Br. VI, 3, 10, 5: ‘ Verily, a Brahmama who is bom, 
is born as owing a debt in respect to three things: in the shape 
of sacred study (brahmaéarya) to the Ashis, in the shape of 
sacrifice to the gods, and in the shape of offspring to the fathers. 
Free from debt, verily, is he who has a son, who is a sacrificer, who 
lives (for a time with a guru) as a religious student.’ Ath.-veda 
VI, 117, 3 (Taitt. Br. III, 7, 9, 8): ‘May we be debtless in this, 
debtless in the other, debtless in the third, world! What worlds 
(paths, Taitt. Br.) there are trodden by the gods and trodden by the 
fathers,—may we abide debtless on all (those) paths!’ 
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offerings to them, he does this (in discharge of his 
debt) to them. 

3. And further, inasmuch as he is bound to study 
(the Veda), for that reason he is born as (owing) a 
debt to the Azshis: hence it is to them that he does 
this; for one who has studied (the Veda) they call 
‘the Azshis’ treasure-warden.’ 

4. And further, inasmuch as he is bound to wish 
for offspring, for that reason he is born as (owing) a 
debt to the fathers: hence when there is (provided 
by him) a continued, uninterrupted lineage, it is for 
them that he does this. 

5. And further, inasmuch as he is bound to practise 
hospitality, for that reason he is born as (owing) a 
debt to men: hence when he harbours them, when 
he offers food to them, it is (in discharge of his debt) 
to them that he does so. Whoever does all these 
things, has discharged his duties: by him all is ob- 
tained, all is conquered. 

6. And, accordingly, in that he is born as (owing) 
a debt to the gods, in regard to that he satisfies 
(ava-day) them by sacrificing; and when he makes 
offerings in the fire, he thereby satisfies them in 
regard to that (debt): hence whatever they offer 
up in the fire, is called avad4nam (sacrificial 
portion)?. 

7. Now this (oblation) consists of four cuttings ; 
(the reason for this is, that) there is here first, the 
invitatory prayer (anuvaky4), then the offering- 
prayer (y4gy4), then the vasha+é-call, and as the 
fourth, the deity for which the sacrificial food is 


1 The word is really derived from ava-d4 (do), ‘to cut off.’ The 
Taitt. Br. gives the same fanciful etymological explanation of the 
term as here. 
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(destined): for in this way the deities are dependent 
on the sacrificial portions, or the portions are de- 
pendent on the deities: hence what fifth cutting 
there is (made by some), that is redundant, for—for 
whom is he to cut it? For this reason it consists 
_of four cuttings. 

8. But a fivefold cutting also takes place (with 
some people): fivefold is the sacrifice, fivefold the 
animal victim, and five seasons there are in the 
year,—such is the perfection of the fivefold cutting; 
and he, assuredly, will have abundant offspring and 
cattle for whom, knowing this, the fivefold cutting 
is made. The fourfold cutting, however, is the 
approved (practice) among the Kuru-Pazéalas, 
and for this reason a fourfold cutting takes place 
(with us’). 


1 The four ‘ cuttings’ of which each oblation of rice-cake consists 
are made in the following way: first, some clarified butter, ‘cut 
out’ or drawn from the butter in the dhruva-spoon by means of 
the sruva (dipping-spoon) and poured into the guh fi (this is called 
the upastarama or under-layer of butter); second and third, two 
pieces of the size of a thumb’s joint, cut out from the centre and 
the fore-part of the rice-cake and laid on that butter; and fourth, 
some clarified butter poured on these pieces of cake (the technical 
name of this basting of butter being abhigharaza). The family 
of the Gamadagnis, which is mentioned as always making five 
cuttings (Katy. I, 9, 3-4), take three pieces of cake instead of two, 
viz. an additional one from the back (or west) part of the cake. 
Yaghika Deva on K&ty. quotes a couplet from some Smriti, in 
which the Vatsas, the Vidas, and the Arsh/ishezas are men- 
tioned beside the Gamadagnis, as pankAavattinasé or making 
five cuttings. At the Upamsuy4ga (low-voiced offering),— which 
is performed between the cake-oblation to Agni and that to Agni- 
Soma at the full moon, and between the cake-oblation to Agni and 
that to Indra-Agni (or the sAnn4y ya, or oblation of sweet and sour 
milk, to Indra) at the new moon, and which consists entirely of 
butter,—the four cuttings are effected in the same way as described 
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9. Let him cut off only a moderate quantity; for 
were he to cut off a large quantity, he would make 
it human; and what is human is inauspicious at the 
sacrifice. Let him therefore cut off only a moderate 
quantity, lest he should do what is inauspicious at 
the sacrifice. 

10. Having made an under-layer of butter (in the 
guht-spoon) and cut off twice from the havis, he 
then pours over it some butter. There are, indeed, 
two (kinds of) oblations ; the oblation of Soma being 
one, and the oblation of (or rather, with) butter 
being the other. Now the one, viz. the Soma- 
oblation, is (an oblation) by itself; and the other, 
viz. the butter-oblation, is the same as the offering 
of havis (rice, milk, &c.) and the animal offering’; 
hence he thereby makes it (the cake) butter, and 
therefore butter is on both sides of it. Butter, 
doubtless, is palatable to the gods; hence he thereby 
renders it palatable to the gods: for this reason 
butter is on both sides of it. 

11, The invitatory prayer (anuvakyéA, f.), doubt- 
less, is yonder (sky), and the offering-prayer (y4gy4, 
f.) is this (earth)—these two are females. With 
each of these two the vashaé-call (vasha/k4ra, 
m.) makes up a pair*. Now the vasha/é, indeed, 


page 174 note. At the sann4yya, two (or three) sruva-fuls of both 
the sweet and the sour milk take the place of the two (or three) 
pieces of cake. 

1 See page 26, note 1. The parts of the cakes or the sAnn4yya, 
from which cuttings have been made, he bastes, each once, with butter 
taken with the sruva from the butter-pot; and whenever butter is 
ladled with the sruva from the dhruva into the guh@, the former 
is replenished from the butter-pot. 

* Tayor mithunam asti vasha/k4ra eva, ‘to these two the vasha/- 
call is the complement in forming a pair.. On the vasha/ 
(vausha/) and the other two formulas, see note on I, 5, 2, 16. 


[12] Oo 
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is no other than that scorching one (the sun). When 
he rises he approaches yonder (sky); and when he 
sets he approaches this (earth): hence whatever is 
brought forth here by these two, that they bring 
forth through that male. 

12. Having recited the invitatory prayer and pro- 
nounced the offering-prayer!, he afterwards (pas- 
Aat) utters the vasha?¢ formula; for from behind 
(pas#at) the male approaches the female: hence, 
after placing those two in front, he causes them to 
be approached by that male, the vasha¢. For the 
same reason let him make the offering either simul- 
taneously with the vasha/ or (immediately) after 
the vashaé has been pronounced. 

13. A vessel of the gods, doubtless, is that vashadé. 
Even as, after ladling, one would mete out (food) 
into a vessel, so here. If, on the other hand, he 
were to make the offering before the vasha/é, it 
would be lost, as would be that (food) falling to 
the ground: for this reason also let him make the 
offering either simultaneously with the vashaé or 
after it has been pronounced. 

14. As seed is poured into the womb, so here. 
If, on the other hand, he were to make the offering 
before the vasha/é, it would be lost, as would be 
the seed poured not into the womb: for this reason 
also let him make the offering either simultaneously 
with the vasha/¢ or after it has been pronounced. 

15. The invitatory formula, doubtless, is yonder 
(sky), and the offering-formula is this (earth), The 
gdyatr{ metre also is this (earth), and the trishéubh 


1 The usual formalities, which have been detailed before (see 


page 174 note), have, of course, to be gone through at each 
oblation. 
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is yonder (sky)'. He recites the gayatrt verse, 
thereby reciting yonder (sky), for the invitatory 
formula (anuvaky4) is yonder (sky). He recites 
this (earth), for the g4yatrt verse (viz. the offering- 
formula) is this (earth). 

16. He then presents the offering with a trish- 
tubh verse?, thereby presenting it by means of this 


1 In this passage the invitatory formula (anuvakya or puro- 
_ ’nuvaky4), which is in the gayatri metre, is identified with the 
sky, and the offering-formula (y4gy4),which is in the trish¢ubh 
metre, with the earth. On the other hand, the gayatr? also is the 
earth (cf. I, 4,1, 34), and the trish¢ubh the sky; so that, accord- 
ing to this mode of reasoning, there is not only an intimate con- 
nexion between the two metres, but actual identity. The g4yatri 
verse, used as invitatory formula, on the occasion of the rice- 
cake offering to Agni, is Rig-veda VIII, 44, 16 [agnir mfrdha divak 
kakut, ‘Agni, the head and summit of the sky,’ &c.]; with that to 
Agni and Soma, at the full-moon sacrifice, Rig-veda I, 93, 3 
{agnishomau savedasau, sahfit? vanatam girak, ‘O Agni and Soma, 
of self-same wealth and invocation, accept this song!’ &c.]; and 
to Indra and Agni, at the new-moon, Rig-veda VII, 94, 7 [indragnt 
avas4 gatam, ‘O Indra and Agni, come to us with favour!’ &c.]; 
or with the (optional) milk-offering (sann4yyam), at the new moon, 
Rig-veda I, 8, 1 [endra sdnasim rayim, ‘hither, O Indra, bring 
abundant treasure!’ &c.], ifto Indra; or Rig-veda VIII, 6, 1 [mahan 
indro ya ogas4 parganyo vrishAm4n iva, ‘the Great Indra, who in 
might is equal to the rainy thunder-cloud,’ &c.], if to Mahendra. 

2 The trish/ubh verse, used as offering-formula with the 
oblation of cake to Agni, both at the new and full moon, is Rig-veda 
X, 8, 6 [bhuvo yagviasya ragasas ka neti... agne..., ‘be thou the 
leader of the sacrifice and welkin,...O Agni!’ &c.]; with that to 
Agni and Soma, at the full moon, Rig-veda I, 93, 5 [yuvam etani divi 
rokanani...agnishomau..., ‘you, O Agni and Soma, (fixed) 
those lights in the heaven,’ &c.]; with that to Indra and Agni, at the 
new moon, Rig-veda VII, 93, 4 [girbhir viprah pramatim itkha- 
mana...indragni..., ‘the bard, seeking your grace by songs..., 
O Indra and Agni,’ &c.]; and with the milk-offering, at the same sacri- 
fice, if to Indra, Rig-veda X, 180, 1 [pra sas4hishe puruhfita satrfin 
...indraé..., ‘thou, O Indra, the much-invoked, hast vanquished 
the enemies!’ &c.]; or, if to Mahendra, Rig-veda X, 50, 4 [bhuvas 
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(earth), for the offering-formula (yA4gy4) is this 
(earth). Over yonder (sky) he places the vasha/, 
for yonder (sky) also is the trish¢ubh. Thereby 
he makes those two (sky and earth) yoke-fellows ; 
and as such they feed together; and after their 
common meal all these creatures get food’. 

17. Let him pronounce the invitatory formula lin- 
gering, as it were: the invitatory formula, namely, 
is yonder (sky), and the bvzhat(-s4man) also is 
yonder (sky), since its form is that of the brzhat. 
With the offering-formula let him, as it were, hurry 
on fast: the offering-formula, doubtless, is this (earth), 
and the rathantara(-sAman) also is this (earth), 
since its form is that of the rathantara*®. With the 
invitatory formula he calls (the gods), and with the 


tvam indra brahmav4 mahan, ‘mighty, O Indra, mayest thou be 
through (our) prayer!’ &c.]. 

1 For the notion that there is rain (and consequently food) when 
heaven and earth are on friendly terms with each other, see I, 8, 3, 12. 
The rain is the food of the earth; and the food, produced thereby, 
in its turn furnishes food for the sky (or the gods) in the form of 
oblations. 

® The brzhat-s&man (tvém id dhi havamahe, ‘on thee, indeed, 
we call,’ &c., Sima-veda IT, 159-160=Rig-veda VI, 46, 1-2) and 
the rathantara-s4man (abhi tv4 sfira nonumaé, ‘to thee, O Hero, 
we call,’ &c., Sima-veda IT, 30-31 =Rig-veda VII, 32, 22-23) are 
two of the most highly prized Sima-hymns, which are especially 
used in forming the so-called pr7sh/has, or combinations of two 
hymns in such a way that one of them (being a mystic representation 
of the embryo) is enclosed in the other, which is supposed to repre- 
sent the womb. In these symbolical combinations the brzhat and 
rathantara, which must never be used together, are often employed 
as the enclosing chants, representative of the womb. They are 
already mentioned in Rig-veda X,181. See also Sat. Br. IX, 1, 2, 
36-37. Taitt. S. VII, 1, 1, 4, Pragdpati is said to have first created 
from his mouth Agni together with the G4yatri, the Rathantara- 
siman, the Brahmama, and the goat; and then from his chest and arms 
Indra, the Trish/ubh, the Brzhat-sdman, the Raganya, and the ram. 
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offering-formula he presents (food to them): hence 
the invitatory formula (anuvaky4) has some such 
form as ‘I call,’ ‘We call, ‘Come hither!’ ‘Sit on 
the barhis!’ for with it he calls. With the offering- 
formula (yagy4) he offers: hence the offering- 
formula has some such form as, ‘Accept the 
sacrificial food!’ ‘ Relish the sacrificial food!’ ‘Ac- 
cept the potation (Avvzshayasva)!’ ‘ Eat! Drink! 
There?!’ for by it he offers that which (is indicated 
by) ‘there!’ 

18. Let the invitatory formula be one that has 
its distinctive indication (in the form of the name 
of the respective deity) at the beginning (in front): 
for the invitatory formula is yonder (sky); and that 
(sky) yonder has the moon, the stars, and the sun 
for its mark below?. 

19. The offering-formula then should be one that 
has its characteristic indication (further) back?*; for 
the offering-formula is this (earth), and this same 
(earth) has plants, trees, waters, fire, and these crea- 
tures for its mark above. 

20. Verily, that invitatory formula alone is 
auspicious, in the first word of which he utters the 
(name of the) deity; and that offering-formula alone 
is auspicious in the last word of which he pro- 
nounces the vasha/¢ upon the deity‘; for the (name 


1 Literally, ‘forwards, thither (pra).’ 

7 Avastallakshma, ‘the sign below or on this (the, to us, 
nearest or front) side.’ See the formulas above, p. 195, note 1. 

* Or upwards, on the upper side, uparish/allakshamam. 
See the offering-formulas above, p. 195, note 2. 

* VashaJ, or rather vausha/¢[‘may he (Agni) carry it (to the 
gods)!’], is pronounced after each y 4gy 4 or offering-formula, which 
contains the name of the deity towards the end, or at least not at 
the very beginning. 
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of the) deity constitutes the vigour of the Azé 
(verse): hence after thus enclosing it? on both sides 
with vigour, he offers the sacrificial food to that 
deity for which it is intended. 

21. He pronounces (the syllable) vauk?; for, 
assuredly, the vashaf#-call is speech; and speech 
means seed: hence he thereby casts seed. ‘Shad?’ 
(he pronounces), because there are six seasons: he 
thereby casts that seed into the seasons, and the sea- 
sons cause that seed so cast to spring up here as 
creatures, This is the reason why he pronounces 
the vashadz. 

22. Now the gods and the Asuras, both of them 
sprung from Pragdpati, entered upon their father 
Pragdpati’s inheritance®, to wit, these two _half- 
moons. The gods entered upon the one which 
waxes, and the Asuras on the one which wanes. 

23. The gods were desirous as to how they 
might appropriate also the one that had fallen to 
the Asuras. They went on worshipping and toiling. 
They saw this haviryagza, to wit, the new and 
full-moon sacrifices, and performed them; and by per- 
forming them they likewise appropriated the one— 

24. Which belonged to the Asuras. Now when 
these two revolve, then the month is produced; and 
month (revolving) after month, the year (is pro- 
duced). But the year, doubtless, means all; hence 
the gods thereby appropriated all that belonged to 


1 Viz. the invitatory and offering-formulas. 

* The sacrificial call vausha/ (for vasha/, irregular aorist of 
vah, ‘to bear,’ cf. p. 88, note 2) is here fancifully explained as 
composed of vauk, for vak, ‘speech,’ + sha/, ‘six.’ 

* Pragapati, or Lord of Creatures, is here, as often (cf. I, 2, 5, 
13), taken as representing the year, or Time. 
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the Asuras, they deprived their enemies, the Asuras, 
of all. And in the same way he (the sacrificer) who 
knows this appropriates all that belongs to his ene- 
mies, deprives his enemies of all. 

25. That (half-moon) which belonged to the 
gods is (called) yavan, for the gods possessed 
themselves (yu, ‘to join’) of it; and that which be- 
longed to the Asuras is ayavan, because the 
Asuras did not possess themselves of it. 

26. But they also say contrariwise :— That which 
belonged to the gods is (called) ayavan, because the 
Asuras did not get possession of it; and that which 
belonged to the Asuras is yavan, because the gods 
did get possession of it. The day is (called) sabda, 
the night sagarda, the months yavya, the year su- 
meka': sveka (‘eminently one’), doubtless, is 
the same as sumeka. And since the Hotvz 1s 
concerned with these—to wit, the yavan and the 
ayavan, which (according to some) is yavan—they 
call (his office) yavihotram ?. 


Tuirp BRAHMANA. 


OBLATION To AGNI SVISH7AKR/T, [AND THE BRAHMAN’S PORTIONS. | 
1. Now by means of the sacrifice the gods as- 
cended to heaven. But the god who rules over 


1 Sumeka is taken by the St. Petersburg Dictionary to mean 
‘firmly established ;’ by Grassmann, ‘bountiful,’ literally ‘well- 
showering.’ Our author identifies it with su-eka. The words 
sabdam (sabdam, K4zva rec., ? =the sounding one) and sa- 
garda are obscure; yavya here apparently means, ‘ consisting of 
the yavas or half-months.’ 

2 The term y4vihotram is obscure, and does not seem to 
occur anywhere else. The Kaava MS. reads yAmihotram (?? = 
gimihotram). Sdyaza’s comment is corrupt in several places and 
affords little help. 
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the cattle was left behind here : hence they call him 
Vastavya, for he was then left behind on the (sacri- 
ficial) site’ (vastu). 

2. The gods went on worshipping and toiling 
with the same (sacrifice) by which they had ascended 
to heaven. Now the god who rules over the cattle, 
and who was left behind here,— 

3. He saw (what occurred, and said), ‘I have been 
left behind: they are excluding me from the sacri- 
fice!’ He went up after them, and with his raised 
(weapon)? rose up on the north—the time (when 
this happened) was that of the (performance of the) 
Svishéakrzt. 

4. The gods said, ‘Do not hurl!’ He said, ‘Do not 
ye exclude me from the sacrifice! Set apart an obla- 
tion for me!’ They replied, ‘So be it!’ He with- 
drew (his weapon), and did not hurl it; nor did he 
injure any one. 

5. The gods said (to one another), ‘ Whatever 
portions of sacrificial food have been taken out by 
us, they have all been offered up. Try to discover 


? Or perhaps, ‘he was left behind with, or in, the remains (of the 
sacrifice) ;’ vastu being evidently also taken in this sense by our 
author, in par. 7. 

* The text has dyatay4 merely, which, to become intelligible, 
clearly requires some noun, which may have been lost here. Sdyana 
is silent on this point. In Dr. Muir’s version of the legend, Original 
Sanskrit Texts, IV, p. 202, the word is left untranslated. I am in- 
clined to supply some such noun as heti, ‘weapon ;’ cf. XII, 7, 3, 
20, where this very word is used in connexion with Rudra: in later 
times it is also specially applied to Agni’s weapon or flame (gihv4, 
‘tongue’). It is not impossible, however, that we have to supply 
tanva (‘with his raised body, or self’). To m4 vi srakshiz (for 
which the Kanva recension reads ma ’sthaA), ‘do not hurl,’ and to 
samvivarha (‘he drew back’), Sayaza supplies yagwiam, ‘sacrifice:’ 
hence he apparently takes it thus,—‘ do not scatter (the sacrifice),’— 
‘he kept (the sacrifice) together and did not injure it in any way.’ 


‘ 
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some means by which we may set apart an oblation 
for him!’ 

6. They said to the Adhvaryu priest, ‘Sprinkle the 
sacrificial dishes (with butter) in proper succession ; 
and replenish them for the sake of one (additional) 
portion, and again render them fit for use; and then 
cut off one portion for each!’ 

7. The Adhvaryu accordingly sprinkled the sacri- 
ficial dishes in proper succession, and replenished 
them for the sake of one (additional) portion, and 
again rendered them fit for use, and cut off one 
portion for each. This then is the reason why he 
(Rudra) is called VAstavya}, for a remainder (vastu) 
is that part of the sacrifice which (is left) after the 
oblations have been made: hence, if sacrificial food 
is offered to any deity, the Svish¢akvzt (Agni, ‘the 
maker of good offering’) is afterwards invariably 
offered a share of it; because the gods invariably 
gave him a share after themselves. 

8. That (offering) then is certainly made to 
‘Agni, for, indeed, Agni is that god;—his are 
these names: Sarva, as the eastern people call 
him; Bhava, as the Bahtkas (call him); Pastnam 
pati (‘lord of beasts, Pasupati), Rudra, Agni? 
The name Agni, doubtless, is the most auspicious 


1 On the identification of Agni with Rudra, see also VI, 1, 3, 7; 
and Muir, Original Sanskrit Texts, IV, p. 339 seq. 

2 Passages such as this and VI, 1, 3, 7 seq. are of consider- 
able interest, as showing, on the one hand, the tendency towards 
identifying and blending originally distinct and apparently local 
Vedic gods, especially Rudra, with the person of Agni, the repre- 
sentative of the divine power on earth in the later Vedic triad ; 
and, on the other hand, the origin of the conception of Siva, in the 
pantheistic system of the post-Vedic period. On our passage, see 
also Weber, Ind. Stud. II, p. 37; I, p. 189; Muir, Original Sanskrit 
Texts, IV, p. 328. 
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(santa), and the other names of his are inauspicious: 
hence it is offered to (him under the name of) ‘Agni,’ 
and to (him as) the Svishéakrzt. 

9. They (the gods) said, ‘What we have offered 
unto thee who art in yonder place, do thou render 
that well-offered (svish¢a) for us!’ He made it 
well-offered for them; and this is the reason why 
(it is offered) to (Agni as) the Svishéakvzt. 

10. Having recited the invitatory formula?, he (the 
Hotvz) enumerates (those deities) which (have re- 
ceived oblations at the fore-offerings, butter-portions, 
&c.), as well as Agni Svish¢éakrzt :—‘ May Agni 
offer Agni’s favourite dainties!’ thereby he refers 
to Agni’s butter-portion®.—‘ May he offer Soma's 
favourite dainties!’ thereby he refers to Somas 
butter-portion.—‘ May he offer Agni’s favourite 
dainties!’ thereby he refers to that indispensable 
cake for Agni which is (offered) on both occasions 
(at the new and full-moon sacrifices). 

t1. And so with the several deities. ‘May he 
offer the favourite dainties of butter-drinking gods!’ 
thereby he refers to the fore-offerings (prayaga) 
and after-offerings (anuy4ga), for, assuredly, the 
butter-drinking gods (represent) the fore-offerings 
and after-offerings.—‘ May he offer Agni the Hotzz’s 


1 That is, according to Sayama, on the Ahavaniya fire-place. 

2 The anuvaky4 for the Svishfakrit is Rig-veda X, 2,1: 
piprihi devai usato yavish/ha (‘gladden thou the longing gods, O 
youngest !’) &c. Asv. S. I, 6, 2. 

® See I, 4, 2,16-17. These formulas (nigada) of enumeration 
(ayid agnir agneA priya dhamani, &c.—yakshad agner hotus 
priya dhaméani, &c.) form part of the offering-formula. The yagya 
proper, however, which they precede is Rig-veda VI, 15, 14, agne 
yad adya viso adhvarasya hota’ [‘O Agni, Hotr? of the cult! when 
this day (thou comest) to the men’], &c. 
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favourite dainties!’ thereby he refers to Agni as 
Hotvz; for after the gods had set apart this obla- 
tion for him, they still further propitiated him by this 
(formula), and invited him to his favourite dainty?: 
this is the reason why he thus enumerates. 

12. Here now some make (the name of) the deity 
precede the ‘may he offer (ay4/)!’ thus—‘ Of Agni 
may he offer (the favourite dainties)!’ ‘Of Soma may 
he offer!’ But let him not do this; for those who 
make the deity precede the ‘may he offer!’ violate 
the proper order at the sacrifice, since it is by pro- 
nouncing the ‘ may he offer, that he pronounces what 
comes first here: let him therefore place the ‘may 
he offer’ first. 

13. [The Hotzz continues to recite]: ‘May he 
sacrifice to his own greatness!’ When, on that 
occasion ?, he asks him (Agni) to bring hither the 
deities, he also makes him bring hither his own 
greatness; but before this no worship of any kind 
has been offered to ‘his (Agni’s) own greatness :’ and 
he therefore now gratifies him, and thus that (fire) 
has been established so as to prevent failure on his 
(the sacrificer's) part. This is the reason why he 
says ‘may he sacrifice to his own greatness.’ 

14. ‘By sacrifice may he obtain for himself food 
worthy of sacrifice?!’ the food, doubtless, is these 
creatures: he thereby makes them eager to sacrifice, 
and these creatures go on sacrificing, worshipping 
and performing austerities. 


1 Or, resort, abode, dh4man. 

7 Viz. at the ‘devatanadm d4vahanam,’ cf. I, 4, 2,17; p.118, Nn. I. 

s « Ayagatim egyd isha#.’ Mahfdhara, on Vag. S. XXI, 47, 
interprets it thus: ‘May these (isha/) desirous (creatures), fit for 
sacrifice, sacrifice properly!’ Similarly perhaps Sayama on our 
passage. 
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15. ‘May he, the knower of beings, (perform)’ 
the sacred cult; may he graciously accept the sacri- 
ficial food!’ Thereby he prays for success to this 
sacrifice; for when the gods graciously accept the 
sacrificial food, then he (the sacrificer) gains great 
things?: for this reason he says ‘ may he graciously 
accept the sacrificial food !’ 

16. The reason why on this occasion the invita- 
tory and offering-formulas are made closely to 
correspond to each other (avak/zptatama), is that the 
svish¢takrzt (is equivalent to) the evening libation, 
and the evening libation, doubtless, belongs to the 
Visve Devas (the ‘All-gods’)*. ‘Gladden thou the 
longing gods, O youngest!’ this much in the in- 
vitatory formula refers to the Visve Devak*. ‘O 
Agni, Hotvz of the cult! when this day (thou comest) 
to the men®;’ this much in the offering-formula 
refers to the Visve Devas. And because such is the 
form of these two (formulas), therefore they are of 


1 Here krznzotu is omitted in the text, but cf. Vag. S. XXI, 47; 
Taitt. Br. III, 5, 7, 6; Asv. S. I, 6, 5. Dr. Hillebrandt, Altind. 
Neu- und Vollmondsopfer, p. 118, construes it with the preceding 
formula: ‘er mache darbringungswerth die Speisen; er, der Wesen- 
kenner, nehme beim Opfer das havis an.’ (?) 

* Mahat, ‘ grosses.’ 

5 See Vag. S. XIX, 26. Here the author, as usual (cf. p. 5 note), 
attempts to enhance the solemnity of the ceremony by identifying it 
with the tr7tiya-savana, or evening libation at the Soma-sacrifice, . 
both offerings constituting the final ceremonies in the main per- 
formance of the respective sacrifices. We shall, however, see (cf. 
I, 8, 3, 25) that as at the evening libation the remains of the Soma 
are offered up, so also are the remains of havis offered to the 
visve devas at the conclusion of the present sacrifice. At IV, 
4, 5, 17 it is more especially the offering of rice-cake to Agni and 
Varuna, at the evening libation, which is identified with the svish- 
fakrit. 

* See p. 202, note 2. 5 See p. 202, note 3. 


I KANDA, 7 ADHYAYA, 3 BRAHMANA, 18. 205 


the form of the evening libation; and this is why 
the invitatory and offering-formulas on this occasion 
are made closely to correspond to each other. 

17. They are both trish¢ubh verses; for the 
svishfakrzt is, as it were, the residue (or site, 
vAstu) of the sacrifice, and the residue (or, a vacant 
site) is without energy’. Now the trish¢ubh means 
manly power?, energy: hence he thereby imparts 
manly power, energy to that residue, the svish¢akrzt. 
This is why they are both trish¢ubh verses. 

18, Or they are both anushéubh verses. The 
anush/¢ubh is residue (or site, vastu), and the svish- 
fakrzt also is residue: hence he thereby puts a 
residue to a residue®, And, verily, one who knows 
this, and whose (invitatory and offering-formulas) 
are two anushéubh verses, his homestead (vastu) 
is prosperous, and he himself prospers in regard 
to progeny and cattle. 


1 Aviryam; cf. II, 1, 2, 9, where the (sarfra) empty body (of 
PragApati) is called a vastu ayagniyam aviryam. See also 
above, I, 7, 3, 7, where we met with vastu in the sense of ‘remainder, 
that which remains,’ as SA4yama also seems to take it here. 

2 Indriyam, literally ‘Indra’s power.’ The trish¢ubh often 
(e.g. Rig-veda X, 130, 5) appears specially related to Indra; and 
the hymns addressed to him are almost entirely in this metre. 
Taitt. S. VII, 1,1, 4 it is said to have been created by Pragapati 
from his own chest and arms, immediately after Indra, and together 
with the Brzhat-siman, the R4ganya, and the ram; and that these 
are therefore viry4vant, having been created out of virya (i.e. 
the seats of ‘manly power’). 

* For this symbolical explanation see Taitt. S. VII, 1, 1,5, where 
the anush/ubh is said to have been created by Pragdpati, by his 
fourth and last creative act, from his feet, together with the Vairaga- 
saman, the Sfidra, and the horse; the two last named being, there- 
fore, styled ‘ bhfita-sankr4min (? subservient to creatures).’ I do not 
find it stated anywhere, what anush/ubh verses may optionally be 
taken for the anuvakya and y4gy4 of the svish/akrtt. 
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19. Now here Bhallabeya! made the invita- 
tory formula (consist of) an anush¢ubh verse, and 
the offering-formula of a trish¢ubh verse, thinking, 
‘I thus obtain (the benefits of) both.’ He fell from 
the cart, and in falling, broke his arm. He reflected: 
‘This has befallen because of something or other 
I have done.’ He then bethought himself of this: 
‘(It has befallen) because of some violation, on 
my part, of the proper course of the sacrifice.’ Hence 
one must not violate the proper course (of sacrificial 
performance); but let both (formulas) be verses of 
the same metre, either both anush/ubh verses, or 
both trish¢ubh verses. 

20. Hecuts(the portions for Agni Svishfakrit) 
from the north part (of the sacrificial dishes) *, and 
offers them up on the north part (of the fire): for 
this is the region of that god, and therefore he cuts 
from the north part and offers on the north part. 
From that side, indeed, he arose*, and there 
they (the gods) appeased him: for this reason he 
cuts from the north part, and offers on the north 
part. 

21. He offers on this side (in front), as it were, of 
the other oblations. Following the other oblations 
cattle are produced, and the Svish¢akvzt represents 
Rudra’s power: he would impose Rudra’s power on 


1 That is, Indradyumna Bhallabeya, as the Kazva recension 
reads here and II, 1, 4, 6. Cf. X, 6, 1, 1. 

2 He makes, as usual, an under-layer (upastaraza) of butter in 
the guhii; cuts a piece from the north part of each of the two cakes 
(or of the one cake and of both the sweet and the sour milk consti- 
tuting the sAnnayya); and thereupon bastes the pieces twice (not 
once) with butter. 

* See above, par. 3. The same quarter is assigned to Rudra, 
IX,1,1,10. See also Weber, Ind. Stud. I, p. 225. 
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the cattle if he were to bring it (the Svish¢akvzt) 
into contact with the other oblations; and his (the 
sacrificer’s) household and cattle would be destroyed. 
For this reason he offers on this side, as it were, of 
the other oblations. 

22. That (fire)—to wit, the Ahavantya—is, indeed, 
that sacrifice by which the gods then ascended to 
heaven; and that (other fire) which was left behind 
here, is the Garhapatya: hence they take out the 
former from the Garhapatya, (so as to be) before 
(east) of it. 

23- He may lay it (the Ahavantya) down at the 
distance of eight steps (from the GAarhapatya); for 
of eight syllables, doubtless, consists the gayatrt: 
hence he thereby ascends to heaven by means of 
the gayatrt. 

24. Or he may lay it down at the distance of 
eleven steps’; for of eleven syllables, indeed, consists 
the trish¢ubh: hence he thereby ascends to heaven 
by means of the trish¢ubh. 

25. Or he may lay it down at the distance of 
twelve steps; for of twelve syllables, indeed, consists 
the gagati: hence he thereby ascends to heaven by 
means of the gagati. Here, however, there is no 
(fixed) measure: let him,-therefore, lay it down where 
in his own mind he may think proper’. If he takes 
it ever so little east (of the Garhapatya), he ascends 
to heaven by it. 

26. Here now they say, ‘Let them cook the sacri- 


1 The Baudhay. Sulvas. (66) lays it down as the rule that the 
Brahmava has to construct his Ahavaniya fire at the distance of 
eight prakramas (step of two padas or feet each) to the east of the 
Garhapatya, the Raganya at the distance of eleven, and the Vaisya 
at the distance of twelve, steps. Thibaut, Pandit X, p. 22. 

2 See I, 2, 5, 14. 
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_ ficial dishes on the Ahavantya; for thence, assuredly, 
the gods ascended to heaven, and therewith they 
went on worshipping and toiling: therein we will 
cook the sacrificial dishes; therein we will perform 
the sacrifice! For, as it were, a displacement! of 
the sacrificial dishes would take place, if they were 
to cook them on the Garhapatya. The Ahavantya 
is the sacrifice: we will perform the sacrifice in the 
sacrifice ! ? 

27. However, they also do cook on the GArha- 
patya, arguing, ‘The former is indeed 4havantya 
(i.e. “suitable for a burnt-offering”); but that one, 
surely, is not (intended) for this,—viz. that they 
should cook uncooked (food) on it ; but it is (intended) 
for this,—viz. that they should offer up cooked (food) 
on it. He may therefore do it on whichever (fre) 
he pleases. 

28. That sacrifice spake, ‘I dread nakedness.’ 
‘What is unnakedness for thee?’ ‘Let them strew 
(sacrificial grass) all round me!’ For this reason 
they strew (sacrificial grass) all round the fire. ‘I 
dread thirst.’ ‘How art thou to be satiated ?’? ‘May 
I satiate myself after the priest has been satisfied !’ 
Let him therefore, on the completion of the sacrifice, 
order that the priest be satisfied; for then he satisfies 
the sacrifice. 


FourTH BRAHMANA. 


1. Pragapati conceived a passion for his own 


1 Apaskhala. Sfyana takes skhala to mean winnowing- (or 
threshing-) floor (? khala): hence apaskhala would mean ‘the 
leaping (of the husk, &c.) out of the winnowing-floor. The K4ézva 
MS. reads, ‘apaskhala iva sa havish4m yad garhapatyah’ (? ‘the 
Garhapatya is to the sacrificial food the outside of a winnowing- 
floor, as it were.’) 
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daughter,—either the Sky or the Dawn?. ‘May I 
pair with her!’ thus (thinking) he united with her. 

2. This, assuredly, was a sin in the eyes of the 
gods. ‘He who acts thus towards his own daughter, 
our sister, [commits a sin}, they thought. 

3. The gods then said to this god who rules over 
the beasts (Rudra)?, ‘This one, surely, commits 
a sin who acts thus towards his own daughter, our 
sister. Pierce him!’ Rudra, taking aim, pierced 
him. Half of his seed fell to the ground. And 
thus it came to pass. 

4. Accordingly it has been said by the /zshi? 
with reference to that (incident), ‘When the father 
embraced his daughter, uniting with her, he dropped 
his seed on the earth.’ This (became) the chant 
(uktha) called A4gnimaruta‘; in (connection with) 


1 For other versions of this legend about Pragapati (Brahman)’s 
illicit passion for his daughter, which, as Dr. Muir suggests, pro- 
bably refers to some atmospheric phenomenon, see Ait. Br. III, 33, 
and Tazdya Br. VIII, 2,10; cf. Muir, Original Sanskrit Texts, IV, 
p- 45; I, p.107. See also Sat. Br. II, 1, 2, 9, with note. 

? The construction here is irregular. Perhaps this is part of the 
speech of the gods, being a kind of indirect address to Rudra in 
order to avoid naming the terrible god. Dr. Muir translates: ‘The 
gods said, “‘ This god, who rules over the beasts, commits a trans- 
gression in that he acts thus to his own daughter, our sister: pierce 
him through.”’ In the Kazva MS. some words seem to have been 
omitted at this particular place. According to the Ait. Br., the gods 
created a god Bhfitavat, composed of the most fearful forms of 
theirs. After piercing the incarnation of Pragapati’s sin, he asked, and 
obtained, the boon that he should henceforth be the ruler of cattle. 

® Viz., Rig-veda X, 61, 7, where verses 5—7 contain the first 
allusion to this legend. 

‘ The 4gnim4ruta is one of the sdstras recited at the evening 
libation of the Soma-sacrifice; and made up chiefly of a hymn 
addressed to Agni Vaisvdnara and one to the Maruts; and 
[following the stotriya and anurfipa prag4tha] a hymn to 
Gatavedas; [and one to the A pas, followed by various detailed 


[12] P 
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this it is set forth how the gods caused that seed to 
spring’. When the anger of the gods subsided, 
they cured Pragdpati and cut out that dart of this 
(Rudra); for Pragdpati, doubtless, is this sacrifice. 

5. They said (to one another), ‘Think of some 
means by which that (part of the sacrifice torn out 
with the dart) may not be lost, and how it may be 
but a small portion of the offering itself!’ 

6. They said, ‘ Take it round to Bhaga (Savitvz, 
the Patron), who sits on the south side (of the sacri- 
ficial ground): Bhaga will eat it by way of fore- 
portion®, so that it may be as though it were 
offered. They accordingly took it round to Bhaga, 
who sat on the south side. Bhaga (Savitvz) looked 
at it: it burnt out his eyes*. And thus it came to 
pass. Hence they say, ‘Bhaga is blind.’ 

7. They said, ‘It has not yet become appeased 
here: take it round to Pishan!’ They accordingly 


verses or couplets]; viz. Rig-veda ITI, 3, ‘vaisvanaraya prithup4- 
gase,’ &c., and I, 87,‘ pratvakshasa# pratavaso,’ &c.; [Rig-veda I, 
168, 1-2, stotriya ; VII, 16, 11-12, anurfipa]; and Rig-veda I, 143, 
‘pratavyasim navyasim,’ &c. (and X, 9, ‘apo hi sh‘h4 mayobhuvas,’ 
&c.) respectively, at the Agnish/oma (and first day of the dvadasaha). 
See Asv. Sr. V, 20, 5; Ait. Br. III, 35; IV, 30. 

1 According to Ait. Br. III, 35, where this legend is also given 
in connection with the 4gnimaruta sastra, Agni Vaisvanara, aided 
by the Maruts, stirred (and heated) the seed; and out of it sprang 
successively Aditya (the sun), Bhrzgu, and the Adityas; whilst the 
coals (ang4ra) remaining behind became the Angiras, and Brrhas- 
pati, and the coal dust, the burnt earth and ashes were changed into 
various kinds of animals. According to Harisvamin it would seem 
that our passage has to be understood to the effect that the compo- 
sition of the 4gnim4ruta sdstra shows the order of beings which the 
gods caused to spring forth from the seed. See also IV, 5,1, 8 

2 See note on I, 7, 4, 18. 

8 ‘Nirdadaéha.’ The Kaushit. Br. VI, 10 (Ind. Stud. II, 306) and 
YAska Nir. 12,14 have nirgagh4na, ‘it knocked out his eyes.’ The 
Kaushft. Br. also makes them first take the prAsitra to Savitri, and 
when it cut his hands, they gave him two golden ones. 
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took it round to Pfshan. Pfshan tasted it: it 
knocked out his teeth. And thus it came to pass. 
Hence they say, ‘Pdshan is toothless ;’ and there- 
fore, when they prepare a mess of boiled rice 
(4aru)! for Pfishan, they prepare it from ground 
rice, as is done for one toothless. 

8. They said, ‘It has not yet become appeased 
here: take it round to Brzhaspati*!’ They accord- 
ingly took it round to Brzhaspati. Brzhaspati hasted 
to Savitvz for his impulsion (influence, prasava °), 
for assuredly Savitvz is the impeller (prasavit7z) 
of the gods. ‘Impel (influence) this for me!’ he said. 
Savitvz, as the impeller, accordingly impelled it for 
him, and being thus impelled by Savitrz, it did not 
injure him: and thus it was henceforth appeased. 
This, then, is essentially the same as the fore-portion. 

9. Now when he cuts off the fore-portion, he cuts 
out what is injured in the sacrifice,—what belongs 
‘to Rudra.. Thereupon he touches water: water is 
(a means) of lustration, hence he lustrates by means 
of water‘. He now cuts off piece by piece the 1@4°, 
(which represents) cattle. 


1 Karu, in the ordinary sense of the word, is a potful of rice (bar- 
ley, &c.) grains boiled, or rather steamed (antarfishmapakva), so as to 
remain whole, as in Indian curry. Cf. Weber, Ind. Stud. IX, p. 216. 

* According to Kaushit. Br. VI, 10, they took it from Pfishan to 
Indra, as the mightiest and strongest of the gods; and he appeased 
it with prayer (brahman); whence the Brahman (in taking the pra- 
sitra) says, ‘Indra is Brahman.’ Weber, Ind. Stud. II, p. 307. 

* The consistent use of derivations from one and the same root 
(pra-su) in this and similar passages is, of course, quite as artificial 
in Sanskrit as must be any imitation of it in English. 

* He thereby averts the evil effects of the act which is connected 
with Rudra, ‘the terrible god;’ see p. 2, note 2. Besides, the ida 
with which he now proceeds representing the cattle, he thereby 
guards the cattle from the rudriya, cf. above I, 7, 3, 21. 

® See I, 8,1, 12, 13. 

P 2 
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10. Let him cut off (for the fore-portion) ever so 
small a piece!: thus the dart comes out; let him 
therefore cut off ever so small a piece. He should 
(according to some) put clarified butter on one side 
only, either below or above: thus that which is hard 
becomes soft and flows forth; and for this reason he 
should put butter on one side only, either below or 
above. 

11, Having (nevertheless*) made an underlayer 
of butter® and a double cutting from the oblation 
(havis), he pours butter on the upper side of it; for 
it is only in this way that this becomes part of the 
sacrifice. 

12. Let him not carry it (to the Brahman) along 
the front (east) side (of the Ahavantya fire); (though) 
some, it is true, do carry it along the front side. 
For on the front side stand the cattle facing the 
sacrificer: hence he would impose the power of 
Rudra on the cattle, if he were to carry it along the 
front side, and his (the sacrificer’s) household and 
cattle would be overwhelmed. Let him therefore 
cross over in this way (behind the paridhis); for thus 
he does not impose Rudra’s power on the cattle and 
he removes that (dart) sideways‘. 


? According to Katy. ITI, 4, 7, the prasitra, or (Brahman’s) fore- 
portion, is to be of the size of a barley-corn or a pippala (Ficus 
Religiosa) berry. 

* There is no indication in the text of two different practices 
being here referred to. The K4zva recension, however, puts in 
here, ‘but let him not do so,’ which is evidently understood in our 
text also. 

* Viz. in the prasitraharaza, or pan which is to receive the 
Brahman’s portion. The hollow part of the vessel is to be either 
of the shape of a (hand-)mirror, i. e. with a round bowl, or of that of 
a kamasa or jug, i.e. with a square bowl (p. 7, note 1). Katy. I, 
3, 40, 41. On the ‘underlayer’ of butter, see I, 7, 2, 8. 

. ‘ ‘Tiryag evainam nirmimite.’ I am in doubt as to whether 
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13. He (the Brahman) receives! it, with the text 
(Vag. S. II, 11 b, c), ‘At the impulse (prasava) of 
the divine Savitz I receive thee with the arms of 
the Asvins, with the hands of Pfishan|!’ 

14. And in like manner as Brzhaspati then hasted 
to Savitvz for his impulsion,—for, assuredly, Savitz 
is the impeller of the gods,—and said, ‘Impel this for 
mel’ and Savitvz, the impeller, impelled it for him ; 
and, impelled by Savitzz, it did not injure him; so 
now also this one (the Brahman) hastes to Savitrz 
for his impulsion,—for, assuredly, Savitvz is the 
impeller of the gods,—and says ‘impel this for me!’ 
and Savitz, the impeller, impels it for him; and, im- 
pelled by Savitrz, it does not injure him. 

15. He eats? the fore-portion, with the text (Vag. 
S. II, 11 d), ‘With Agni’s mouth I eat thee!’ for 
Agni, assuredly, it does not injure in any way; and 
so neither does it injure him (the Brahman). 

16. He must not chew it with his teeth: ‘lest 
this power of Rudra should injure my teeth!’ so 
(he thinks), and therefore he must not chew it with 
his teeth. 

17, He then rinses his mouth with water ;—water 
is (a means of) purification: hence he purifies himself 
with water, (that is, a means of) purification. After 
he has rinsed the vessel °— 


enam (which is omitted in the Kava text) really refers to Rudra’s 
dart. Cf. par. 9. 

* According to Katy. II, 2, 15, he first looks at it, with the text 
(Vag. S. p. 58): ‘With Mitra’s eye I look on thee!’ 

? According to Katy. II, 2, 17, he previously puts it down on the 
shoulder of the altar, with the text (Vag. S. p. 58), ‘I put you down 
on the navel of the earth, in the lap of Aditi!’ According to 19, 
however, this is optional (except when the Brahman does not eat 
the prsitra immediately). 

* According to Katy. II, 2, 20, the Brahman, having rinsed the 
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i8. They bring him the Brahman’s portion’, The 
Brahman, in truth, sits south of the sacrifice, as its 
guardian. He sits facing that portion. As regards 
the fore-portion, that they have already brought to 
him and he has eaten it. In the Brahman’s portion 
which they now bring to him, he obtains his own 
share; and henceforth he watches what remains in- 
complete of the sacrifice: for this reason they bring 
him the Brahman’s portion. 

19. He (the Brahman) must maintain silence (from 
the time he takes his seat on being elected)? up to 
that speech (of the Adhvaryu), ‘ Brahman, shall I 
step forward?’ Those (priests) who, in the midst of 
the sacrifice, perform the id4, which represents the 
domestic offerings (pakayag#a)’, tear the sacrifice 
to pieces, injure it. Now the Brahman, assuredly, 
is the best physician: hence the Brahman thereby 
restores the sacrifice; but, if he were to sit there 
talking, he would not restore it: he must therefore 
maintain silence. 

20. If he should utter any human sound before 
that time, let him there and then mutter some Azk 
or Yagus-text addressed to Vishzu; for Vishzu is 


vessel [or, according to the comment, the two prasitraharaza, one 
of which is used as lid to the other], touches his navel, with the 
text (Vag. S. p. 58), ‘May the deities there are in the waters purify 
this! Enter the stomach of Indra, being offered with “ Hail!” 
Mix not with my food! Settle down above my navel! In Indra’s 
stomach I make thee settle!’ 

1 The Brahman’s regular portion (brahmabh4ga) of the sacrifi- 
cial food is cut, like the pra4sitra or fore-portion (which apparently 
he receives as the representative of Brhaspati), from Agni’s cake. 

3 See I, 1, 4, 9. 

* According to the scholiast, it represents the pakayagna or 
domestic (cooked) offerings, because at the latter, as in the id4, the 
remains of the offerings are eaten. 
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the sacrifice, so that he thereby again obtains a hold 
on the sacrifice: and this is the expiation of that 
(breach of silence). 

21. When he (the Adhvaryu) says, ‘ Brahman, shall 
I step forward?’ the Brahman mutters thus (V4g. 
S. II, 12), ‘This thy sacrifice, O divine Savitvz, 
they have announced ... ,—thereby he has re- 
course to Savitvz for his impulsion (prasava), for 
he is the impeller (prasavityz) of the gods;— 
‘to Bvzhaspati, the Brahman,—for Bvrzhaspati, 
assuredly, is the Brahman of the gods: hence 
he announces that (sacrifice) to him who is the 
Brahman of the gods; and accordingly he says, ‘to 
Brzhaspati, the Brahman.—‘ Therefore prosper the 
sacrifice, prosper the lord of sacrifice, prosper me!’ 
In this there is nothing that requires explanation. 

22. [He continues, Vag. S. II, 13]: ‘May his mind 
delight in the gushing (of the) butter?!’ By the 
mind, assuredly, all this (universe) is obtained (or 
pervaded, 4ptam): hence he thereby obtains this 
All by the mind.—‘ May Brvzhaspati spread (carry 
through) this sacrifice! May he restore the sacrifice 
uninjured !’—he thereby restores what was torn 
asunder.—‘ May all the gods rejoice here !’—‘all the 
gods, doubtless, means the All: hence he thereby 
restores (the sacrifice) hy means of the All. He 
may add, ‘Step forward!’ if he choose; or, if he 
choose, he may omit it. 


1 ?‘Mano gfitir [gyotir, Kazva rec.] gushatém Agyasya.’ I am 
inclined to read gfiter [cf. Ath.-veda XIX, 58, 1: ghritasya gfitih 
samana|. Mahfdhara interprets: ‘May the rushing (eager) mind 
devote itself to the butter!’ Hillebrandt, Neu-und Vollmondsopfer, 
Pp. 135, apparently proposes to combine manog ftir ‘des Geistes 
Schnelligkeit.’ Perhaps gushat4m has to be taken in a transitive 
sense: ‘ May the gushing of the butter delight the mind.’ 
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E1cGHTH ADHYAYA. First BRAHMANA. 


Tue IpA. 


1. In the morning they brought to Manu! water 
for washing, just as now also they (are wont to) 
bring (water) for washing the hands. When he was 
washing himself, a fish came into his hands, 

2. It spake to him the word, ‘Rear me, I will 
save thee!’ ‘Wherefrom wilt thou save me?’ ‘A 
flood will carry away all these creatures?: from that 
I will save thee!’ ‘How am I to rear thee?’ 

3. It said, ‘As long as we are small, there is 
great destruction for us: fish devours fish. Thou 
wilt first keep me in a jar. When | outgrow 
that, thou wilt dig a pit and keep me in it. When I 
outgrow that, thou wilt take me down to the sea, 
for then I shall be beyond destruction.’ 

4. Itsoon became a g/asha (a large fish); for that 
grows largest (of all fish)’. Thereupon it said, ‘In 
such and such a year that flood will come. Thou 


1 For other translations of this important legend of the deluge, 
see A. Weber, Ind. Streifen, I, p. 9 (Ind. Stud. I, 161 seq.); Max 
Miller, History of Ancient Sanskrit Literature, p. 425; J. Muir, 
Original Sanskrit Texts, I, p.182. For the later versions of the 
same legend, especially the one from the Mahabharata (Vanaparvan 
12747-12802), see Original Sanskrit Texts, I, p. 196 seq. 

* According to the scholiast, ‘it will carry away all these creatures 
that live in Bharatavarsha to some other country.’ 

’ ? Sasvad dha ghasha 4sa, sa hi gyesh/ham vardhate ’thetithim 
samam tad augha 4gantaé. ‘ Bald war er ein Grossfisch (ghasha), 
denn er wuchs gewaltig,’ Weber. ‘He became soon a large fish. 
He said to Manu, “ When I am full-grown, in the same year the 
flood will come,”’ Max Miller. ‘Straightway he became a large fish ; 
for he waxes to the utmost,’ Muir. Perhaps gasha is here 
intended for the name of some fabulous horned fish (cf. sringi, 
sringi). In the Black Yagur-veda (Taitt. S. I, 7,1; II, 6, 7) the 
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shalt then attend to me (i.e. to my advice) by preparing 
a ship}; and when the flood has risen thou shalt enter 
into the ship, and I will save thee from it.’ 

5. After he had reared it in this way, he took it 
down to the sea. And in the same year which the 
fish had indicated to him, he attended to (the advice 
of the fish) by preparing a ship; and when the flood 
had risen, he entered into the ship. The fish then 
swam up to him, and to its horn he tied the rope of ~ 
the ship, and by that means he? passed swiftly up to 
yonder northern mountain. 

6. It then said, ‘I have saved thee. Fasten the 
ship to a tree; but let not the water cut thee off*, | 
whilst thou art on the mountain. As the water 


id@ is represented as a cow, produced by Mitra and Varuna (see 
below, par. 24). Perhaps it was this version and the symbolical 
representation of the ida as meaning cattle, which suggested the 
notion of a horned fish, in adapting an older legend. 

1 I adopt here, though not without hesitation, the interpreta- 
tion proposed in the St. Petersb. Dict. (s.v. upa-4s), which the 
separation of m4m from the verb favours. Professor Max Miiller 
translates: ‘Build a ship then, and worship me.’ Dr. Muir: ‘Thou 
shalt, therefore, construct a ship, and resort to me. The Mahé- 
bharata has: ‘When standing on the ship, thou shalt look out for 
me: I shall be recognisable (by my being) furnished with a horn,’ 
which, after all, may furnish the correct explanation of our passage. 

3 Or, ‘it, that is, either the ship, or the fish. That abhi-dudrdva, 
the reading of the K4zva school, is the right one, seems to follow 
from the next paragraph. Professor Weber’s edition has ati-du- 
dr4va, as read by his best MS., ‘it (or he) sailed across the mountain.’ 
The reading of the other MSS. adhi-dudr4va must be a clerical 
error, most likely for abhi-dudrava. Professor Miller translates: 
‘The fish carried him by it over the northern mountain.’ Dr. Muir: 
‘By this means he passed over (or, he hastened to) this northern 
mountain.’ 

> Antashhaitsit, ?‘cut thee asunder, Max Miiller; ‘wash thee 
away ;’ ‘fortspiit,’ Weber; ‘abschneiden, intercludere,’ St. Petersb. 
Dict. I adopt this last meaning, =‘leave thee stranded.’ 
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subsides, thou mayest gradually descend!’ Ac- 
cordingly he gradually descended, and hence that 
(slope) of the northern mountain is called ‘Manu’s 
descent!’ The flood then swept away all these 
creatures, and Manu alone remained here. 

7. Being desirous of offspring, he engaged in 
worshipping and austerities. During this time he 
also performed a paka-sacrifice: he offered up in the 
waters clarified butter, sour milk, whey, and curds, 
Thence a woman was produced in a year: becoming 
quite solid? she rose; clarified butter gathered in 
her footprint. Mitra and Varuza met her. 

8. They said to her, ‘Who art thou?’ ‘ Manu’s 
daughter, she replied. ‘Say (thou art) ours,’ they 
said. ‘No, she said, ‘1 am (the daughter) of 
him who begat me.’ They desired to have a share 
inher. She either agreed or did not agree', but 
passed by them. She came to Manu. 

9. Manu said to her,‘Who art thou?’ ‘Thy 
daughter,’ she replied. ‘ How, illustrious one, (art 
thou) my daughter?’ he asked. She _ replied, 


1 According to the version of the Mah4bhfrata, ‘the peak of the 
Himflaya to which the ship was tied, was afterwards called nau- 
bandhana, ‘the tying of the ship.’ Professor Weber also draws 
attention to Ath.-veda XIX, 39, 8, where the term navaprabhram- 
sana or ‘gliding down of the ship’ is used in connection with the 
summit of the Himavat. 

* Pibdam4n4-iva, as taken by the St. Petersb. Dict. The 
meaning ‘dripping with fat, unctuous,’ offered by the commentator, 
was probably suggested to him by what follows in the text; and by 
the cow-version (p. 216, note 3), Taitt. Br. II, 6, 7, 1. 

5 Or, as the commentator takes it, ‘she both promised and did 
not promise it;’ that is to say, she promised, inasmuch as she 
(Id4) is called maitravarumf? (belonging to, or the daughter of, 
Mitra or Varuza; see XIV, 9, 4, 27), but refused, inasmuch as 
Mitra and Varuaa have no share in the id4 portions. 
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‘Those offerings (of) clarified butter, sour milk, whey, 
and curds, which thou madest in the waters, with 
them thou hast begotten me. I am the blessing 
(benediction): make use of me at the sacrifice! If 
thou wilt make use of me at the sacrifice, thou wilt 
become rich in offspring and cattle. Whatever 
blessing thou shalt invoke through me, all that shall 
be granted to thee!’ He accordingly made use of 
her (as the benediction) in the middle of the sacri- 
fice; for what is intermediate between the fore- 
offerings and the after-offerings, is the middle of 
the sacrifice. | 

10. With her he went on worshipping and per- 
forming austerities, wishing for offspring. Through 
her he generated this race, which is this race of 
Manu; and whatever blessing he invoked through 
her, all that was granted to him. 

11. Now this (daughter of Manu) is essentially 
the same as the Id4; and whosoever, knowing this, 
performs with (the) Id4', he propagates this race 
which Manu generated; and whatever blessing he in- 
vokes through it (or her), all that is granted to him. 

12. It (the id&) consists of a fivefold cutting ; 
for the id4, doubtless, means cattle, and cattle con- 
sist of five parts?: for this reason it (the id4) consists 
of a fivefold cutting. 

13. When he (the Adhvaryu) has cut off the id4 
piece by piece’, and broken off the fore-part of the 


1 Idaya karati has the double meaning ‘lives with Ida (the 
woman)’ and ‘practices sacrificial rites with the ida-ceremony.’ 

4 See p. 16, note 1. 

* The technical expression used for this fivefold cutting of the 
id& is sam-ava-do, ‘to cut off completely (or together),’ or, 
according to the St. Petersb. Dict., ‘to divide and collect the 
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cake (for the sacrificer’s portion), he puts it (the 
latter) down (on the barhis) before the dhruvaé- 
spoon. Having then handed over the former (the 
id&) to the Hotvz}, he passes by him towards the 
south, 

14. He anoints the Hotvz here? (with clarified 
butter taken from the i@4); and with it the Hotvz 
anoints his lips, with the text, ‘Of thee, offered by the 
lord of the mind, I eat for sap, for out-breathing!’ 

15. He then anoints the Hotzz here?; and with 
it the Hotvz anoints his lips, with the text, ‘ Of thee, 
offered by the lord of speech, I eat for strength, for 
in-breathing 1’ 

16. At that time, namely, Manu became appre- 
hensive (thinking), ‘ This (part) of my sacrifice—that 
is, this id@& representing the domestic offering— 
is certainly the weakest: the Rakshas must not 


pieces.’ The five cuttings of the id& consist of the upastarava, 
or underlayer of butter in the idfpatrf; of two cuttings of each 
of the havis (or dishes of sacrificial food) from their southern 
and central parts respectively ; and of two drippings (or bastings, 
abhigh4raza) of butter, as in the case of the svishfakrit (see Katy. 
III, 4, 6, and note on I, 7, 3, 20). According to some authorities, 
the ida consists of four cuttings only (cf. Hillebrandt, Neu- und 
Vollm. p. 122). 

1 According to Katy. III, 4, 8, 9, he does so without quitting 
his hold of the id&; and he withdraws the latter from the Hotrt, 
when he anoints him. 

* A gesture here indicated the two middle joints (or, according 
to Harisv4min, the intermediate links) of the Hotrz’s right fore-finger, 
viz. first the lower joint, and afterwards (par. 15) the upper joint; 
whereupon the Hotri applies the respective juts to his lips and 
smears the butter on them, cf. Asv. S. I, 7, 1 ; Katy. III, 4, 9; 
Hillebrandt, op. cit.,p.124. In Sat. Br. XII, 2, . 5 the fore-finger 
is called annAditam4, or the finger ‘which eats most food;’ cf. 
Weber, Pratigfasfittra, p. 97. 
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injure my sacrifice at this place.’ Accordingly by 
that (butter, taken from the id4, and smeared on 
his lips) he promoted it (the idA to a safe place, 
thinking), ‘ Before the Rakshas (come)! before the 
Rakshas (come)!’ And in like manner this one also 
thereby promotes (the idA to a safe place, thinking), 
‘Before the Rakshas (come)! before the Rakshas 
(come)!’ And though he does not (at present) eat 
(the id4) visibly, lest he should eat it before it is 
invoked, he nevertheless promotes it (to a safe 
place), when he smears the (butter) on his lips, 

17. He now cuts off piece by piece (the avan- 
tared@4) in (or, into) the Hotve’s hand. That which 
is cut up piece by piece he thus makes visibly enter! 
the Hotvz; and through that which has entered (or 
is cooked in) his own self, the Hotrz invokes a 
blessing on the sacrificer: for this reason he cuts it 
off piece by piece in the Hotvz’s hand?. 

18. He now calls? (the ida) in a low voice. At 
that time, namely, Manu became apprehensive (think- 
ing), ‘This (part) of my sacrifice—that is, this id& 


1 Enaém hotari srayati, literally ‘he makes it enter into, remain in, 
the Hotrz.’ The author, however, here, as in I, 6, 4, 7, mixes up the 
verb sri with sra,‘to cook.’ The reason for this see p.177, note 4. 

* This, according to Asv. Sr. I, 7, 3, and comm,, is effected in 
the following way: the Hotr? takes the id4 with his joined hands 
(afigali) and makes it lie in his left hand; whereupon the Adhvaryu 
cuts the (fivefold cut) avantareda from the id4 into the Hotr1’s 
right hand, the fingers of which point northwards; the five cuttings 
apparently consist of the ‘underlayer’ of butter, two pieces cut 
from the ida, and drippings of butter on them. Cf. Hillebrandt, 
Op. cit., p. 125. 

® During the invocation of the id the Hotr? holds the butter 
(as well as the avantareda), and the other priests (except the 
Brahman) and the sacrificer touch the id4 (or, according to Karka, 
the Hotrz). Katy. IIL, 4, 11. 12. 
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representing the domestic offerings—is certainly the 
weakest: the Rakshas must not injure my sacrifice 
at this place.’ He accordingly called it to him in 
a low voice (thinking), ‘Before the Rakshas (come)! 
before the Rakshas (come)!’ And in like manner 
this one (the Hotvz) thereby calls it (thinking), 
‘Before the Rakshas (come)! before the Rakshas 
(come) !’ 

19. He calls thus (in a low voice)}, ‘Hither is 
called the Rathantara (chant), together with the 
earth: may the Rathantara, together with the earth, 
call me?! Hither is called the Vamadevya (chant), 
together with the atmosphere: may the Vamadevya, 
together with the atmosphere, call me! Hither is 
called the Brzhat (chant), together with the sky: 
may the Brzhat, together with the sky, call me!’ 
In thus calling her (the I@4) to him, he calls to him 
both these (three) worlds and those chants’. 

20. ‘Hither are called the cows‘, together with the 


1 There are considerable differences between the text of the 
Hotr2’s call to the idA as here given and that given in Asv. S.I, 7, 7. 
The text of the Black Yagur-veda (Taitt. Br. ITI, 5, 8; Taitt. S. 
II, 6, 7; I, 7, 1), on the other hand, only differs from ours in one 
or two points. According to Asv. S.I, 5, 28, the calls are to be 
uttered in the highest pitch (cf. Hillebrandt, Neu- und Vollmonds- 
opfer, p. 126, note). 

* Viz. the Hotrz, as the representative of the officiating priests. 
Schol. 

* On the rathantara and brzhat sAmans, see p. 196, note 2. 
The vamadevya saman is SAma-veda II, 32-34: kay4 nas Aitra 
4 bhuvad &ti sad&vridha’ sakha, ‘with what favour will he assist 
us, the wonderful, ever-gladdening, friend,’ &c. Cf. Haug, Ait. 
Br. IT, 246. 

* For upahfita gava, the Taitt. reads upahfita dhenudZ, 
‘called hither is the cow.’ Asval. Sr. has upahaté gava sah4sirahR— 
upahfita dhenuf# saharzshabh&. Here and after the succeeding 
calls we have apparently to supply the inverse formulas, ‘ May 


“ 
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bull !’—the id4, assuredly, means cattle: hence it is 
her he thereby calls in an indirect (mystic) way; 
(and in saying), ‘together with the bull,’ he calls her 
together with her mate. 

21. ‘Hither is called (Id) by that (sacrifice) which 
is performed by the seven Hotvzs!’—he thereby 
calls her by the Soma-sacrifice performed by the 
seven Hotvzs}. 

22. ‘Hither is called Id4, the conquering !’—he 
thereby calls her directly. ‘Conquering’ he says, 
because she overcomes evil, and for that reason he 
calls her ‘the conquering.’ 

23. ‘Hither is called the friend, the food?!’— the 
friend, the food, doubtless, means breath : hence 
he thereby calls hither the breath. ‘ Hither is called 
the Hek®!’—he thereby calls hither the body (of 
ida), he thereby calls hither the entire (id4). 

24. He now intones (in a loud voice): ‘Ida is 
called hither! Hither (thither) is called Id&! May 
Id also call us to her!’ In saying, ‘1d is called 


the cows together with the bull call us,’ &c., as in Taitt. Br., they 
being likewise omitted in Taitt. S. II, 6, 7. 

1 The seven Hotr?s comprise the Hotr? with his assistants, the 
Maitravarusa (or Prasdstri), and Akkhavaka ; and the chief assistants 
of the Brahman, viz. the Bralimandehaonsin, Agnidhra, Potr?, and 
Neshéri. The Gr4vastut, another assistant of the Hotrz, is often 
added as eighth Hotrz. Cf. Haug, Ait. Br. II, p. 147. Instead of 
upahfit4 saptahotr4 in our text, the Kamva text and the Black 
Yagur-veda read upahatas saptahotr44, ‘called hither are the 
seven Hotriships;’ Asval. Sr. upahta divy4 sapta hot4rad4, 
‘called hither are the seven divine Hotrts.’ 

2 Bhaksha, ‘the eating, enjoying ;’ perhaps the author here 
takes it in the sense of ‘feeder,’ in that of ‘eater, quaffer ;’ Sayaa, 
on Taitt. S. II, 6, 7, 3, takes it as Soma-drink (somapftha). 

* Apparently, like hikka (verb hikk), imitative of the internal 
sound of the hiccough. The K4sva MS. has harik instead; and 
the Black Yagus ho, which it identifies with the self (dtman). 
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hither,’ he, in a direct way, calls her, who is thereby 
called hither, as being what she really was: a cow, 
assuredly, she was, and a cow is four-footed; and 
therefore he calls her four times’. 

25. But in calling her four times, he calls her 
in different ways, in order to avoid repetition (of 
sacrificial performance) ; for, if he were to call, ‘Ida 
is called hither! I@4 is called hither!’ or ‘ Hither 
is called Id! hither is called Id4!’ he would indeed 
commit the (fault of) repetition. By saying, ‘Ida is 
called hither!’ he calls her hitherwards; and by 
‘Hither (or thither, lit. called to somebody) is called 
Ida!’ he calls her thitherwards. By saying, ‘May 
Id& also call us to her,’ he does not omit himself, 
and, besides, it (the formula) is changed. By (the 
second), ‘Id& is called hither!’ he again calls her 
hitherwards ; so that he thereby (and by the second, 
‘Hither is called I@4,’ again) calls her hitherwards 
and thitherwards. 

26. ‘Manu’s daughter, the butter-pathed (gh7ta- 
padt);’— Manu, indeed, begat her of old: for this 
reason he says, ‘Manu’s daughter.’ ‘The butter- 
pathed’ he says, because butter gathered in her foot- 
print: therefore he calls her ‘ butter-pathed.’ 

27. And further, ‘She who belongs to Mitra and 
Varuaa ;'—this ‘Maitravaruvza nature’ (is hers), 
because she met Mitra and Varuza?2.—‘ She, the 
god-fashioned one, is called hither as the Brahman’ 


? After ‘May Id4 also call us to her,’ he repeats ‘Id4 is called 
hither! Called hither (thither) is Id4!’ 

3 See I, 8, 1, 7-8, with note 3. 

* Brahma devakritopahfita ; the Black Yagur-veda and Asval. Sr. 
read ‘brahma devakritam upahfitam.’ Cf. Taitt. S. I, 7, 1, 5, 
brahma vai devanam brzhaspatid. 
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for she, the god-fashioned one, is indeed called hither 
as their Brahman.—‘ Hither are called the divine 
Adhvaryus, called hither the human !’—he thereby 
calls both the divine Adhvaryus and those that 
are human: the divine Adhvaryus indeed are the 
calves! (vatsA), and what others there are, are 
the human ones. 

28. ‘—They who are to prosper this sacrifice, 
they who are to prosper the lord of sacrifice.’ Those 
Brahmazas, who have studied and teach the Veda, 
assuredly prosper the sacrifice, since they spread 
(perform) and produce it: these he thereby pro- 
pitiates. And the calves also assuredly make the 
lord of sacrifice prosper; for the lord of sacrifice 
who possesses abundance of them, does indeed pros- 
per; for this reason he says,‘ They who are to prosper 
the lord of sacrifice.’ 

29. ‘Hither are called the primeval, law-abiding» 
divine (fem.) heaven and earth, whose sons are 
gods.’ He thereby calls to him those two, heaven 
and earth, within which all this (universe) is em- 
braced.—‘ Hither is called this sacrificer:’ thereby 
he calls the sacrificer to him. Why he does not 
mention his name on this occasion, is that this is a 
mysterious benediction on the id4. Were he, on 
the contrary, to mention the name, he would do 
what is human, and the human certainly is inaus- 
picious at the sacrifice: hence he does not mention 


1 ? The commentator remarks: ‘ He says, The divine Adhvaryus 
assuredly are the calves,’ because, in his opinion, the sannayya 
constitutes the sacrificial food which contains the Adhvaryus (havis— 
adhvaryuvat). In I,1, 2,17 we met with the Asvins as the two 
divine Adhvaryus. | 


(13) Q 
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the name, lest he should do what is inauspicious at 
the: sacrifice}. 

30. ‘Hither (he is) called for future worship of 
the gods;’ he thereby in a mysterious manner 
invokes the blessing of life on this (sacrificer); for 
as he sacrificed heretofore, so, while living, he will 
sacrifice hereafter. 

31. Moreover, he thereby in a mysterious manner 
invokes the blessing of offspring for him; for who- 
soever has offspring,—while he, on his part, goes to 
yonder world, his offspring sacrifice in this world: 
hence future worship of the gods means offspring. 

32. Moreover, he thereby in a mysterious manner 
invokes the blessing of cattle for him; for whosoever 
has cattle, will sacrifice hereafter, as he has sacrificed 
heretofore. 

33. ‘Hither (he is) called for more abundant havis- 
offering ;’ he thereby in a mysterious manner invokes 
the blessing of life on him; for as he has sacrificed 
heretofore, so while living will he hereafter again 
and again make offerings. 

34. Moreover, he thereby in a mysterious manner 
invokes the blessing of offspring for this (sacrificer) ; 
for whosoever possesses offspring,—though he, of 
his own self, be one only, yet that offering is made 
tenfold by his offspring: hence offspring means more 
abundant offering. 

35. Moreover, he thereby in a mysterious manner 
invokes the blessing of cattle for him; for whoso- 
ever possesses cattle, will make offering again and 
again, as he has sacrificed heretofore. 

36. This then is the benediction (implied in these 
formulas), ‘May I live, may | have offspring, may 


1 With this and the following paragraphs cf. I, 9, 1, 12 seq. 
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I obtain prosperity!’ Now in praying for the 
blessing of cattle, he prays for prosperity; for cattle 
means prosperity : hence through these two benedic- 
tions everything is obtained; and therefore these 
two benedictions are here pronounced. 

37. [He continues to call], ‘ Hither (he is) called 
to this (sacrifice, for the prayer’), “May the gods 
graciously accept this my offering (havis)!"’ he 
thereby invokes complete success on the sacrifice ; 
for what offering the gods graciously accept, by that 
one gains great things: for this reason he says, ‘may 
they graciously accept *.’ 

38. They (the priests and sacrificer) eat it (the 
ida), and do not offer it up in the fire; for assuredly 
the id& means cattle: hence they do not offer it 
in the fire, lest they should throw the cattle into 
the fire. | 

39. In the vital airs rather it is offered, partly 
in the Hotvz, partly in the Sacrificer, partly in the 
Adhvaryu. Now, when he has broken off the fore- 
part of the (Agni) cake, he places it before the 
dhruva-spoon. But the dhruva represents the 
sacrificer: hence this will be eaten by the sacrificer. 
And if he does not now visibly eat it, lest he should 
eat before the sacrifice is completed, it nevertheless 
is now (symbolically) eaten by him. All of them 


1 See Sayana’s comm. on Taitt. S. II, 6, 7, 6. 

* Before this formula the Black Yagur-veda inserts, ‘ Called (he 
is) to the heavenly abode!’ and after it as the final formula, ‘ All 
that is dear to him (the sacrificer) is called! Called (he is) of (? by) 
everything dear that is called!’ Taitt. Br. III, 5, 9, 3. For the 
modifications of the concluding mantras in the case of the ida 
being invoked for the mistress of the house (Sat. Br. I, 9, 2, 5), see 
Taitt. Br. III, 5, 13. 
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eat (of the id4): ‘ May it be offered for me in all!’ 
thus (he thinks). Five eat of it,—the id4 indeed 
means cattle, and cattle are fivefold: hence five 
eat of it. 

40. Now when he (the Hotvz) intones (in a loud 
voice)!, he (the Adhvaryu) divides the (Agni) cake 
into four parts, and lays it on the barhis (the sacri- 
ficial grass covering the altar). Here it lies in place 
of the fathers; for there are four intermediate 
quarters, and the intermediate quarters represent 
the fathers: for this reason he divides the cake into 
four parts, and lays it on the barhis *. 


1 Viz. ‘Id& is called hither!’ see par. 24. According to Katy. 
III, 4, 12, all (the other priests and the sacrificer, probably with 
the exception of the Brahman) touch the ida (or, according to 
Karka, they touch the Hotr? who holds the ida) whilst the invoca- 
tion of the ida takes place. The quartering of the cake, according 
to ib. 13, is done with the text, ‘Make swell, O ruddy one! milk 
me life; milk me offspring; milk me cattle; milk me brahmahood; 
milk me kshatriyahood; milk me people! Fatten through the pro- 
geny, through the cattle of him who hates us, whom we hate!’ 

2 According to K4ty. III, 4, 14, the Adhvaryu puts the four 
parts on the barhis and assigns one to each priest. But according 
to the commentary and to other Sfitras, it is the sacrificer who 
allocates the portions by laying them down so as to correspond 
with the four intermediate regions, commencing in the south-east 
(or Agni’s) region, and saying, ‘This for the Brahman,’ ‘ This for the 
Hotrz,’‘ This for the Adhvaryu,’ ‘ This for the Agnfdh.’ The sacri- 
ficer then shifts his Bréhmanical cord from the right to the left 
shoulder, and while touching the four portions, and looking towards 
the south (the region of the fathers), murmurs (Vag. S. II, 31), ‘ Here, 
O fathers, regale yourselves! Like bulls come hither (avrishaya- 
dhvam) each to his own share!’ He then quits his hold of the 
portions, and murmurs, ‘ The fathers have regaled themselves: like 
bulls they came each to his own share!’ See Sat. Br. II, 4,2, 20 seq.; 
Vag. S.p.57. [The Kazva text of the Brahmanza does not mention 
the formulas here any more than does our author.| He then shifts 
the cord back on his left shoulder, touches water, and hands the 
portions to the priests for them to eat. Katy. III, 4, 16-18, 
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41. And when he recites,‘ Hither are called heaven 
and earth,’ he hands it (the shadavatta') to the 
Agntdhra. The Agnidhra eats (the two pieces), 
with the respective texts (V4g. S. II, ro-11), ‘ Hither 
is called mother Earth; may mother Earth call me 
to her! Agni (am I) by virtue of my Agnidhraship. 
Hail!’ ‘Hither is called father Heaven; may father 
Heaven call me to him! Agni (am I) by virtue of 
my Agntdhraship. Hail!’ He, the Agntdhra, truly 
is the representative of heaven and earth, and there- 
fore he eats (the shadavatta) in this manner. 

42. And when (the Hotvz) pronounces the bene- 
diction?, then (the sacrificer) mutters (V4g. S. II, 10 a), 
‘May Indra bestow on me that power of his! may 
abundant riches accrue to us! may there be blessings 
for us! may there be true blessings for us!’ For 
indeed this is a receiving of blessings: hence what 
blessings the priests on this occasion invoke on him, 
those he thereby receives and makes his own. 

43. [On the conclusion of the invocation and the 
eating *] they cleanse themselves (with water poured) 


1 Katy. Sr. III, 4, 19. There is some uncertainty as to the 
particular time when the Adhvaryu cuts the shadavatta; cf. 
Hillebrandt, p. 123. Mahidhara on Vag. S. II, 10 remarks: When 
the Hotr7 pronounces the call to heaven and earth, then he (the 
Adhvaryu), having put one piece of each of the two cakes in 
(the two bowls of) the Shadavatta (vessel), gives it to the Agnidh ; 
and the latter eats it with the formulas ‘Hither is called (the mother 
Earth),’ &c. The ‘six cuttings’ of the Shadavatta consist of a piece 
of the Agni cake with an ‘underlayer’ and a dripping of butter for 
each of the two bowls of the Shadavatta dish. 

? That is, the formula ‘Hither is called the sacrificer,’ see par. 29. 

> The priests eat first their quarter of the cake and then, with the 
sacrificer, their share of the id4. The Hotr? eats also the avan- 
tareda, with the text (Asv. S. I, 7, 8), ‘O Ida, accept graciously our 
share |’ &c. 


230 SATAPATHA-BRAHMANA. 


through the two strainers (pavitra, ‘ purifier’). For 
they have now performed the ida, which represents 
the domestic offerings; and thinking, ‘Purified by 
the purifiers we will now perform what part of the 
sacrifice remains still unaccomplished, they cleanse 
themselves with the strainers. 

44. He (the Adhvaryu) then throws the two 
strainers on the prastara!. The prastara, doubtless, 
represents the sacrificer, and the two strainers the 
out-breathing and in-breathing: hence he thereby 
invokes out-breathing and in-breathing on the sacri- 
ficer; and for this reason he throws the strainers on 
the prastara. 


SECOND BRAHMANA. 
Tue AFTER-OFFERINGS (ANUYAGAS). 


1. They now remove two burning samidhs (from 
the "Aavaniva fire). That fire, indeed, is now worn 
out, (and therefore useless) for the after-offerings, 
since it has been carrying the sacrifice to the gods: 
‘Let us perform the after-offerings in such (fire) as 
is not out-worn !’ thus they think, and for this reason 
they remove those two burning samidhs (from the 
fire). 

2. Thereupon they again move them close (to the 
fire). Thereby they cause the fire to increase again 
and to be no longer out-worn: ‘Let us perform 
what part of the sacrifice remains still unaccom- 
plished in such (fire) as is not out-worn!’ so think 
they, and for this reason they again move them 
close (to the fire). 

a He (the Agntdhra) then puts on the kindling- 


1 See I, 3, 2, 5 seq. The Kanva text omits this paragraph. 
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stick (which was reserved at the time of kindling)’. 
He thereby kindles that (fire): ‘Let us perform in the 
well-kindled (fire) what part of the sacrifice remains 
unaccomplished!’ thus he thinks, and for this reason 
he puts on the samidh. 

4. The Hotvz consecrates it (the kindling-stick), 
with the formula (Vag. S. II, 14a), ‘This, O Agni, 
is thy kindler; mayest thou grow and increase by 
it; and may we also grow and increase!’ for even as 
before he recited over the fire when it was being 
kindled, so also now he recites. This is the Hotvz's 
duty; but the sacrificer himself may pronounce the 
consecratory formula, if he think that the Hotvz does 
not know it, 

5. He (the Agntdhra) then sweeps (the fire) to- 
gether. He thereby harnesses it: ‘ Thus harnessed, 
may it convey (to the gods) what part of the sacrifice 
still remains unaccomplished!’ thus he thinks, and 
for this reason he sweeps it together. He sweeps 


' See I, 4,1, 38. The Adhvaryu takes the fresh stick (samidh), 
asks the permission of the Brahman to step forward for the after- 
offerings; and orders the Agnidhra to put the stick on, and trim, 
the fire. Whilst the Brahman mutters his formula (Vag. S. II, 
12~13), ‘This thy sacrifice, O divine Savitrz, they proclaimed to 
Brthaspati, the Brahman,’ &c. (see 1,7, 4, 21), the Agnidhra executes 
the Adhvaryu’s orders. Katy. III, 5,1; II, 2, 21. 

2 That is to say (as would appear), if the Hotr7 follows a school 
which does not recognise this particular ceremony as belonging to 
the Hotr7’s ritual. Thus the Asval. Sr. makes no mention of it, and 
hence a Hotr? belonging to the Sdkala or Bashkala sakhas 
would not undertake the recitation of this consecratory formula. 
The Sankhay. Sr., on the other hand, does prescribe it (cf. 
Hillebrandt, Neu- und Vollm. p. 133, note 4), and a Hotr? of the 
Kaushitaki-sa4kh4 would accordingly claim it as his privilege or 
duty to consecrate the samidh. For a somewhat different view, 
cf. Weber, Ind. Stud. X, 155; V, 408. 
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once (with the band of the fire-wood along each 
of the three enclosing-sticks); for thrice each time 
they swept for the gods on the former occasion!: 
‘Lest we should do it in the same way as for the 
gods ;’ thus he thinks, and accordingly he sweeps 
once each time in order to avoid repetition (of sacri- 
ficial performance). Repetition he would undoubtedly 
commit, if he were to sweep thrice the first time and 
thrice the second: for this reason he sweeps once 
(along each stick). 

6. He sweeps (each time), with the formula (Vag. 
S. II, 14 b), ‘O Agni, food-gainer, I cleanse thee, 
the food-gainer, who hast hastened to the food!’ On 
the former occasion he said, ‘thee who art about 
to hasten (to the food),’ for on that occasion he was 
indeed about to hasten thither; now, however, he 
says, ‘who hast hastened (to the food),’ for now he 
has indeed hastened thither: for this reason he says 
‘thee who hast hastened.’ 

7. He now makes the after-offerings. Whatever 
gods he invokes by means of this sacrifice, and for 
whichever of them this sacrifice is performed, to all 
offering has now been made; and to all those to 
whom offering has been made, he now, after that, 
offers once more: hence the name ‘after-offerings..’ 

8. Now this is why he makes the after-offerings. 
The after-offerings assuredly: are the metres?, and 
the metres are the cattle of the gods: hence as 
cattle, when harnessed, here convey (burdens) for 
men, so in like manner the metres, being harnessed, 


1 See I, 4,4, 14. While, on the former occasion, the Agnidhra 
in sweeping moved round the fire, on the present occasion he 
remains standing on the north side of it. KAty. III, 5, 4. 

2 See I, 3, 2, 8, 9. 
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convey the sacrifice to the gods. Now the occasion 
on which the metres gratified the gods, and for 
which the gods, in their turn, then gratified the 
metres, was when before this the metres, on being 
harnessed, conveyed the sacrifice to the gods and 
thereby gratified them. 

g. And this again is why he makes the after- 
offerings. The after-offerings are the metres: hence 
he thereby gratifies the metres, and for this reason 
also he makes the after-offerings. By whatever 
team, therefore, he has himself drawn, that (team) 
he would thereby unyoke, saying, ‘Give it to drink, 
feed it well!’ and thus his team is propitiated. 

10. In the first place he makes offering to the 
Barhis (sacrificial-grass covering). Though the 
smallest metre, the gAyatri is yoked first of the 
metres!; and this on account of its strength, since, 
having become a falcon, it carried off the Soma from 
heaven*, They consider it unseemly, however, that 
the g4yatri, being the smallest metre, should be 
yoked first of the metres; and the gods accordingly 
arranged the metres here, at the after-offerings, so 
as it ought to be, ‘lest there should be a confusion.’ 

11. In the first place, then, he offers to the 
Barhis. The Barhis indeed is this world; the 
Barhis is the plants: hence he thereby bestows 
plants on this world, and these plants are firmly 
rooted in this world. Now this entire universe 
(gagat) is contained in this (metre), and therefore 
the latter is (called) gagati: this is why they have 
placed the gagati metre first. 

12. In the second place he offers to Nardsamsa. 


1 See, for instance, I, 3, 4, 6. 
2 For this myth, see I, 7, 1, 1. 
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Now, Nardsamsa is the air. Man (nara), namely, 
means (human) being; and these same beings move 
about in the air speaking aloud. And when he 
(man) speaks, they say ‘he chants (sams);’ and 
therefore Nardsamsa is the air’. But the trish¢ubh — 
also is the air’, and for this reason they have placed 
the trish¢ubh second. 

13. Then Agni is the last (to whom offering is 
made). Agni assuredly is the gA4yatri; and there- 
fore they placed the gayatrt last. In this way they 
established the metres in complete and proper order ; 
and hence no confusion here takes place. 

14. The Adhvaryu® says (to the Hotvz), ‘ Pro- 
nounce the offering-prayer (yAgy4) to the gods!’ 
and the Hotvz (begins his prayer) at all (the three 
offerings) with ‘The divine....’ For the metres as- 
suredly are the gods of the gods, since they are 
their cattle, and cattle means a home, and a home 
is a safe resting-place. The after-offerings, doubtless, 
are the metres: therefore the Adhvaryu says, ‘ Pro- 
nounce the offering-prayer to the gods!’ and at all 
of them the Hotvz begins with ‘ The divine... *.’ 


? That is, because man (nara) speaks, chants (samsati) in it. 

* Either because both are in the middle (viz. the trishfubh of the 
three chief metres, and the air between heaven and earth), or because 
they consist of eleven parts (viz. the trishfubh of eleven syllables, 
and the air having ten directions, Sat. Br. VI, 2, 2, 34; VIII, 4, 
2, 13, with itself as the eleventh), or because they are both con- 
nected with Rudra. Comm. 

* As on previous occasions, the Adhvaryu first calls on the 
Agnidhra, ‘ Bid (Agni) hear (o sravaya)!’ and the latter responds 
by ‘ Yea, may (he) hear (astu srausha/)!’ This is repeated before 
each of the two other after-offerings. See I, 5, 2, 16. 

* The drift of the argument of this paragraph is not quite clear to 
me. The after-offerings have for their deities the metres, and hence 
the latter are apparently called the deities of the deities, that is, of the 
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15. [‘The divine Barhis (or Nardsamzsa) may accept 
(the offering)| for abundant obtainment of abundant 
gift! [Vausha/!]’ For a deity only the vasha¢-call 
is pronounced, to a deity only offering is made; 
but here at the after-offerings there is no (proper) 
deity'. When he says ‘ The divine Barhis, in this 
there is neither Agni, nor Indra, nor Soma; when 
he says ‘The divine Nardsamsa, neither is there 
in this anything whatever (of the nature of a god); 
and what Agni there is (in the third offering-prayer), 
he indeed is virtually the gayatrt. 

16. The reason, then, why he offers with the 
formula ‘for abundant obtainment of abundant gift ?,’ 


recipients of the offerings. ‘The difference between the fore-offer- 
ings and after-offerings in regard to the offering-formula lies in this, 
that at the first fore-offering the Adhvaryu, in calling on the Hotrz, 
names the particular object of the offering, viz. ‘Pronounce the offer- 
ing-prayer to the samidhs!’ while for the remaining pray4gas he 
merely calls ‘ Pronounce the offering-prayer !’ and the Hotr? begins 
all his prayers (after the introductory 4gur-formula) with the name 
of the respective recipient of the oblation. At the after-offering, on 
the other hand, the Adhvaryu calls each time, ‘Pronounce the 
offering-prayer to the gods’ (or, according to Katy. III, 5, 8, 
optionally without ‘to the gods,’ the second and third times), and 
the Hotr:’s prayers begin with ‘ The divine (Barhis, or Narasamsa, 
or Agni Svishéakrit)....’ See I, 5, 3, 8 seq. 

1 Agni Svish/akrit, the recipient of the third after-offering, is, as 
we saw, regarded as representing the gayatri metre. 

® Vasuvane vasudheyasya (vetu); perhaps better, as Sayama, 
on Taitt. S. II, 6, 9, takes it, ‘May he partake of the gift of wealth 
for the (sacrificer’s) obtainment of wealth.’ ‘For the wealth- 
desirer of wealth-gift’=‘for the desirer of wealth-possession,’ 
St. Petersb. Dict. Our author apparently takes it in the sense of. 
‘for the obtainer of wealth and for the receiver of wealth ;> and 
Mahidhara (Vag. S. XXII, 48; XXVIII, 12) interprets it ‘for the 
giving (or obtainment) of wealth and for the depositing of treasure 
(i.e. for burying a treasure in the sacrificer’s house !)’ Harisvamin 
takes vasuvane as vocative; but the accent is against his view. 


236 SATAPATHA-BRAHMANA. 


is that Agni is the obtainer of wealth, and Indra is 
the recipient of wealth; and Indra and Agni are 
indeed the (joint) divinity of the metres: and in this 
way it is for a deity that the vasha/ is pronounced, 
and to a deity that the offering is made. 

17. After he has made the last after-offering, he 
pours together (the butter which remains in the 
upabhyvzt with that which attaches to the guhQ), 
and offers it (by pouring it from the guhd in a line 
from west to east into the fire). For doubtless these 
are the after-offerings to the fore-offerings: hence 
even as there, at the fore-offerings', he makes the 
spiteful enemy pay tribute to the sacrificer, and the 
one to be consumed pay tribute to the consumer ; 
so now he makes him pay tribute at the after- 
offerings. 


Tuirp BRAHMANA. 


SixtTavdKa, SAMYUVAKA, AND OFFERING OF REMAINS?. 


1. He now separates the two spoons (guhf and 
upabhrzt), with the text (Vag. S. II, 15a), ‘May 
I be victorious after the victory of Agni and Soma! 
with the impetus of the (sacrificial) food I urge 
myself on.’ With his right hand he moves the guha 
eastwards (from its usual place on the prastara-bunch 
upon the altar), with the text (ib. b), ‘May Agni 
and Soma drive him away who hates us, and whom 


1 See I, 5, 3, 18. 

2 The whole of the third. Brahmaza is taken up with the duties 
of the Adhvaryu and Agnidhra at the three ceremonies: paragraphs 
I~19 with those at the siktavaka; pars. 20-22 with those at the 
samyuvika; and pars. 23-27 with those at the offering of the 
remains (samsrava) of butter. The duties of the Hotz? are then 
detailed in the fourth Brahmaaa. 
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we hate! with the impetus of the (sacrificial) food 
I drive him away.’ With his left hand he moves 
the upabhvzt westwards (from its place on the 
barhis to outside the altar) :—Thus, if the sacrificer 
himself (does it)}. 

2. And if the Adhvaryu (does it, he says), ‘May 
this sacrificer be victorious after the victory of Agni 
and Soma! with the impetus of the food I urge 
him on;’ and, ‘May Agni and Soma drive him away 
whom this sacrificer hates, and who hates him! with 
the impetus of the food I drive him away.’ Thus 
he does at the full-moon sacrifice, because the full- 
moon offering belongs to Agni and Soma. 

3. At the new-moon sacrifice, on the other hand, 
he uses the texts (ib. e, d), ‘May I be victorious after 
the victory of Indra and Agni#! with the impetus 
of the food I urge myself on;’ and, ‘ May Indra and 
Agni drive him away who hates us, and whom we 
hate! with the impetus of the food I drive him 
away : —Thus, if the sacrificer himself does it. 

4. And if the Adhvaryu (does it, he says), ‘May 
this sacrificer be victorious after the victory of Indra 
and Agni! with the impetus of the food I urge him 
on;’ and, ‘May Indra and Agni drive him away 
whom this sacrificer hates, and who hates him! with 
the impetus of the food I drive him away.’ Thus 
he says at the new-moon sacrifice, because the new- 


1 In Taitt. Br. III, 3, 9 a different symbolical explanation is 
given of the separation of the spoons: it is said there that by 
shifting the guhfi eastwards, he drives away the enemies that have 
been born; and by shifting the upabhr:t towards the west, he drives 
away those that will be born hereafter; and the sacrificer then 
stands firmly established in this world. 

? See p. 162, note 3. 
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moon offering belongs to Indra and Agni. And in 
this manner he separates (the spoons) according 
to the respective deities. This is why he thus 
separates them: 

5. Behind the guhf stands the sacrificer, and 
behind the upabhvzt stands he who means evil to 
him: hereby, then, he brings the sacrificer forward 
to the front (or east), and the one who means evil 
him he drives back (or towards the west). Behind 
the guhfi stands the eater (enjoyer), and behind the 
upabhvzt the one to be eaten (enjoyed): thus he 
now brings the eater (enjoyer) to the front, and the 
one to be eaten (enjoyed) he drives back. 

6. Thus the separation (of the eater and the 
eaten) is effected in one and the same act; and hence 
from one and the same man spring both the enjoyer 
(the husband), and the one to be enjoyed (the wife): 
for now kinsfolk({g4t y4Z) live sporting and rejoicing 
together, saying, ‘In the fourth (or) third man (i.e. 
generation) we unite’.’ And this is so in accordance 
with that (separation of the spoons). 


1 This passage is of considerable importance, as showing that 
the prohibition of intermarriage between near blood-relations,—so 
rigidly enforced in later times, and already formulated in passages 
such as Apast. Dharm. II, 5, 15, 16, ‘One must not give one’s 
daughter to a man belonging to the same gotra. Nor to one related 
(within six degrees) on the mother’s (or father’s) side.’ Gobh. 
III, 4, 3-5, ‘One must take for one’s wife one who is not of the 
same gotra, or one who is not sapizda to one’s mother,’ —was not 
as yet firmly established in our author’s time. Harisvamin remarks 
on our text, that the K4zvas allow intermarriage in such cases 
from the third generation—(the Kamva text of the Sat. Br. reads, 
‘In the third man we unite, in the fourth man we unite’)—and the 
Saurash/ras from the fourth generation; and that the Dakshi- 
n&tyas allow marriage with daughters of the mother’s brother, 
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7. Thereupon (the Adhvaryu) anoints the en- 
closing-sticks (paridhi) with (the butter attaching 
to) the guhd. With that (spoon) with which he has 
made offering to the gods, with which he has con- 
cluded the sacrifice, he thus gratifies the enclosing- 
sticks: this is why he anoints them with the guha. 

8. He anoints them (successively)!, with the texts 
(Vag. S. II, 16 a—c), ‘For the Vasus thee!’ ‘ For the 
Rudras thee!’ ‘ For the Adityas thee!’ For these— 
to wit, the Vasus, Rudras, and Adityas—are three 
(classes of) gods: ‘for them (I anoint) thee,’ he 
thereby says. 

g. Thereupon, taking hold of the (middle) en- 
closing-stick, he calls (on the Agntdhra) to bid (them) 
listen?: thus (i.e. by touching the paridhi) it is for 
the enclosing-sticks that he calls for the sraushadé. 
The srausha/?-call assuredly is the sacrifice : hence 
he thereby expressly gladdens the enclosing-sticks 
by means of the sacrifice: for this reason he calls 
for the srausha/Z, while taking hold of the enclosing- 
stick. 

10. Having called for the srausha?¢ (and been 
responded to by the Agntdhra), he thus addresses (the 
Hotvz), ‘The divine Hotzzs* are summoned—,’ the 
divine Hotvzs, namely, are (represented by) these 


and with sons of the father’s sister. See Weber, Ind. Stud. X, p. 75; 
Max Miller, History of Ancient Sanskrit Literature, p. 387; Buhler, 
Sacred Laws of the Aryas, I, p. 126. 

1 Viz. in the order in which they were laid around, i.e. first the 
middle one, then the southern, and lastly the northern one. KéAty. 
III, 5, 24. 

2 The Adhvaryu calls on the Agnidhra with ‘Make listen (0 sr4- 
vaya); and the latter responds with ‘ Yea, may (one) listen! (astu 
srausha/). See I, 5, 2, 18 seq. 

* Sdyana on Taitt. S. I, 1, 13 explains this by ‘Impelled are the 
divine Hotrzs by the highest Lord (paramesvara).’ 
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enclosing-sticks, since these are Agnis (fires) }. 
When he says, ‘the divine Hotvzs are summoned 
(ishita), he means to say, ‘the divine Hotvzs are 
wished for (ishZa).’ [He continues], ‘—for the pro- 
clamation of success 2,—for on this the gods them- 
selves are indeed intent, to wit, that they should 
speak what is favourable (conducive to success, 
sadhu), that they should do what is favourable: 
hence he says ‘for the proclamation of success.’— 
‘The human one is called upon for the song of 
praise (sQktav4ka)*!' by these words he urges on 
this human Hotzz to singing praises. 

11, He now takes the prastara-bunch*. The 
prastara assuredly is the sacrificer : hence whither- 
soever his sacrifice went, thither he thereby wishes 
him good-speed®! Nowit is to the world of the gods 
that his sacrifice went ; and to the world of the gods 
accordingly he thereby takes the sacrificer. 


1 On the Agnis officiating as Hotrs, see I, 2, 3, 1. 

* Thus Sayama explains bhadravaféyaya on Taitt. S. I, 1, 13 
(vol. i. p. 233). For the Hotrz’s formula itself, see Sat. Br. 
I, 9, I, 4. 

* According to K4ty. III, 6, 1, and the other Sftras, the Adhvaryu 
adds here sfikt4 brfhi, ‘recite the praises (hymns)!’ which Sayana 
on Taitt. Br. III, 6,15 combines with the preceding siktavak4aya, 
and explains thus: ‘hot& tvam sfiktasya vako vakanam yasya 
so ’yam devah siktavakah (?i.e. Agni, cf. Sat. Br. I, 9,1, 4) tasmai 
siiktavakaya devaya sOkt4 brohi, idam dy4vaprithivim anuvakoktani 
sobhan4ni vasan4ni kathaya(!);’ but differently on Taitt. S. I, 1, 13, 
‘idam dyAvaprithivt bhadram abhfd (Taitt. Br. III, 5, 10) ityady- 
anuvakah siktam, tasya vako vakanam, tadartham manusho hota 
preshita’ ; ato heto4, he hotas tat siktam brihi.’ 

‘ The two stalks, called vidhrsti (separation), separating the 
prastara-bunch from the barhis or grass-covering of the altar 
(cf. I, 3, 4, 10), he puts back in the place whence they were taken. 
Katy. III, 6, 4. 

’ Svaga, ? literally ‘self-go,’ i.e. ‘success to him !’ 
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12, Should he desire rain, let him take up (the 
prastara), with this text (Vg. S. II, 16d), “Be ye 
in harmony with each other, O heaven and earth!’ 
for when heaven and earth are in harmony with 
each other, then indeed it rains!: for this reason he 
says, ‘be ye in harmony with each other, O heaven 
and earth !’—‘ May Mitra and Varuza favour thee 
with rain!’ whereby he says, ‘may he who rules over 
the rain favour thee with rain!’ Now he that rules 
over the rain is undoubtedly that blowing one (V4yu, 
the wind); and he, it is true, blows as one only; but, 
on entering into man, he becomes a forward and a 
backward moving one; and they are these two, the 
out-breathing and the in-breathing. And Mitra and 
Varuza assuredly are the out-breathing and in- 
breathing; and hence he says by that (prayer), 
‘may he who rules over the rain favour thee with 
rain!’ Let him then take it up, with this text, for 
then the rain will at all times be propitious. He 
anoints it (the prastara) : thereby he makes him (the 
sacrificer) an oblation, thinking, ‘May he, as an obla- 
tion, go to the world of the gods!’ 

13. He anoints the top (of the prastara with 
the butter) in the guhd, the middle part (with that) 
in the upabhvzt, and the lower end (with that) in 
the dhruv4; for the guhd is, as it were, the top, the 
upabhvzt the middle, and the dhruva the root. 


1 Cf, Ait. Ar. III, 1, 2, 2-4 (Max Miller, Up. I, p. 249): ‘The 
first half (of a samhita or combination of final and initial letters) 
is the earth, the second half heaven, their uniting the rain, the uniter 
Parganya. And so it is when he (Parganya) rains thus strongly, 
without ceasing, day and night; then they say also (in ordinary 
language), ‘Heaven and earth have come together.”’ See also 
Sat. Br. I, 7, 2, 16. 


[12] R 
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14. He anoints (each time), with the text (V4yg. S. 
II, 16 e), ‘ May (the gods) eat, licking the anointed 
bird?!’ He thereby causes it (the prastara and 
hence symbolically the sacrificer) to be a bird and 
fly up from this world of men to the world of the 
gods. He then draws it twice (towards the Aha- 
vantya) alow (near the ground). The reason why 
he must draw it alow (is this): the prastara is the 
sacrificer ; and in this way he does not remove him 
from this firm footing of his; and he, moreover, 
secures rain for this locality. 

15. He draws it along, with the text (Vag. S. IT, 
16 f), ‘Go to the spotted (mares) of the Maruts!’ 
He means to say, ‘Go to the world of the gods,’ 
when he says, ‘Go to the spotted (mares) of the 
Maruts?!’—‘ Having become a spotted cow, go to 
the sky and thence bring us rain hither!’ The 
spotted cow, doubtless, is this (earth): whatever 
rooted and rootless food is here on this (earth), by 
that this (earth) is a spotted cow. ‘ Having become 


1 Vyantu vayo ’ktam rihanah. Mahidhara interprets it, 
‘May the birds (i.e. the metres) go (?to heaven,—taking and) 
licking the anointed (prastara).’ The Kézvas read, ‘vyantu vayo 
ripto rihanah.’ The Black Yagus (Taitt. S. I, 1, 13, 1) has ‘aktam 
rihav4 viyantu vayah, pragim yonim m4 nirmrzksham, 4pyéyantim 
Apa oshadhayad,’ which Sdéyaza explains by ‘ May the birds having 
licked the anointed (top) go their several ways,’ &c.; and the 
Taitt. Br. II, 3, 9, 3 remarks to viyantu vaya, ‘Having made 
him birds, he makes him go to the heavenly world.’ According to 
Sdyana, the three above formulas are by Apastamba referred to the 
three acts of anointing, whereas the others, he says, divide the first 
formula into two, and use the second one (pragém, &c.) while the 
lower part of the prastara is anointed. See, however, Hillebrandt, 
Neu- und Vollm. p. 142, note 3. 

? The Black Yagus (Taitt. S. I, 1, 13) has, ‘The spotted (mares) 
of the Maruts are ye (O plants)!’ 
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this (earth), go thou to the sky!’ this is what he 
thereby says. ‘Thence bring us rain hither!’ From 
rain certainly spring vigour, sap, well-being: for this 
reason he says, ‘thence bring us rain hither !’ 

16. He then takes a single stalk from it. The 
prastara-bunch is the sacrificer; and therefore, if he 
were to throw the whole prastara (at once) into the 
fire, the sacrificer would speedily go to yonder world. 
In this way, however, the sacrificer will live long ; and 
what the full measure of human life here on earth is, 
for that he takes this (single stalk) therefrom. 

17. Having held (the prastara) for a moment, he 
throws it into the fire: whither his (the sacrificer’s) 
one (part of) self (or, body)’ went, thither he thereby 
causes it to go*. But were he not to throw it into 
the fire, he would cut off the sacrificer from (yonder) 
world. In this way, however, he does not cut off 
the sacrificer from (yonder) world. 

18. He throws it (with its top) to the east, for the 
east is the region of the gods; or to the north, for 
the north is the region of man. With the fingers 
only they should smooth it down, not with pieces of 
wood; since it is with sticks that they pierce any 
other corpse. Fearing, lest they should treat it in 
the same way as any other corpse, they should 
smooth it down with the fingers only, not with 
pieces of wood. When the Hotvz recites the song 
of praise,— 

19. The Agnidhra says (to the Adhvaryu), ‘Throw 


1 The itara 4tma in pars. 17 and rg have to be taken cor- 
relatively. 

? That is to say, he makes sure that the sacrificer has really 
obtained the object for which the sacrifice was undertaken,—the 
right to go to the heavenly world after his death. 
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(the single stalk) after (the prastara)!’—‘ whither his 
(the sacrificer’s) other self went, thither make it now 
go, this is what he thereby says. [The Adhvaryu] 
having thrown it silently after, touches himself, 
with the text (V4g. S. II, 16 f): ‘Guardian of the 
eye art thou, O Agni; guard mine eye!’ In this 
way also he does not throw himself into the fire 
after (the prastara or sacrificer). 

20. He (the Agntdhra) then says? (to the Adh- 
varyu), ‘Discourse together!’—he thereby says, 
‘Make him (the sacrificer) discourse with the gods.’ 
[The Adhvaryu asks], ‘Has he gone (to the gods), 
Agnidh ?’ whereby he says, ‘Has he really gone ?’— 
‘He has gone!’ replies the other.—‘ Bid (the gods) 
hear!’ by these words he (the Adhvaryu) means to 
say, ‘Make him (the sacrificer) be heard, make him 
be noticed by the gods !’—‘ May (one or they) hear 
(sraushad)!’ thereby he (the Agnidhra) means to 
say, ‘They know him, they have recognised him.’ 
Thus the Adhvaryu and the Agntdhra lead the 
sacrificer to the world of the gods. 

21. He (the Adhvaryu) then says, ‘Good-speed to 
the divine Hotvzs#!’ The divine Hotrzs assuredly 
are these enclosing-sticks, since these are Agnis 
(fires): it is to them that he thereby bids good- 
speed, and therefore he says, ‘good-speed to the 


1 He touches himself near the heart, or, according to Vaidyanatha, 
he touches his eyes. After this he has, as usual, to touch the lustral 
water. See p. 2, note 2. 

? Here begins the samyuvaka ; see p. 241, note I. 

> *Svag& dafvya hétribhyah.’ The form daivy4 seems to ave 
become fixed before hotr?, in consequence of its frequent use, 
especially in the Apri hymns, as nom. acc. dual dafvya hétara; 
and in the invocation of the Ida, as nom. plur. dafvy4 hétaraA. 
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divine Hotvzs !’—‘ Success (svasti) to the human!’ 
thereby he desires that this human Hots7 may not 
fail. 

22. He now throws the enclosing-sticks into the 
fire. The middle enclosing-stick he throws first, 
with the text (V4g. S. II, 17 a), ‘The stick which 
thou laidst around thee, O divine Agni, when thou 
wert concealed by the Pazis, I bring thee for thy 
pleasure; may it not prove faithless to thee !’—With 
(ib, b), ‘Approach ye the place beloved of Agni!’ 
he throws the two others after it. 

23. He then! seizes the guhf and the upabhvzt 
at the same time. For on the former occasion?, 
when he anoints (the prastara—sacrificer), he makes 
him an oblation, thinking, ‘ May he, as an oblation, go 
to the world of the gods!’ for this reason he seizes 
the guhfi and the upabhvzt at the same time. 

24. He seizes them for the Visve Dev4zZ (the All- 
gods). For, assuredly, when any sacrificial food is 
taken without being announced to any one deity, 
then all the gods think that they have a share in it. 
Now when he takes that sacrificial food, the (residue 
of ) butter, he does not announce it to any one deity ; 
and hence he takes up (the two spoons) for the 
Visve Dev4z, and thus makes that (residue of 
butter) the vaisvadeva® at the haviryagzéa. 

25. He seizes them, with the text (V4g. S. II, 18), 


1 Here begins the offering of the remains (samsrava) of butter ; 
see p. 236, note 2. 

2 See par. 14 above. 

® The author again connects the havis-offering with the more 
solemn Soma-sacrifice; the third, or evening, libation of Soma 
being supposed to belong to the Visve Devah; cf. Vag. S. XIX, 26; 
Ait. Br. VI, 4. 
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‘ The residue (of the butter) ye have for your share, 
ye, mighty by (this) food!’ the residue, of course, 
is that which remains ;—‘O ye gods, staying on the 
prastara, and representing the enclosing-sticks!};’ 
for both the prastara and the enclosing-sticks have 
been thrown into the fire ;—‘All of you, applauding 
this speech, thereby he makes it the vaisvadeva 
(belonging to the Visve Devas) ;—‘ Be seated on this 
couch of grass (barhis) and enjoy yourselves! 
Sv4ha! V4é?!’ as one offers what has been con- 
secrated by ‘vashazZ, this (residue) thereby becomes 
such for him (the sacrificer). 

26. For whomsoever they take the sacrificial food 
from a cart, for him they unyoke (the spoons, by 
placing them) on the yoke of that cart, thinking, 
‘Where we yoke, there we also unyoke ;’ for from the 
same place where they yoke, they also unyoke. For 
him, on the other hand, for whom they take it from 
a jar, (they unyoke the spoons, by placing them) on 
the wooden sword, thinking,‘ Where we yoke, there 
we also unyoke;’ for from the same place where 
they yoke, they also unyoke. 

27. Yoke-fellows, indeed, are these two spoons 
for the sacrifice: he yokes them when he starts * (or, 


1 Paridhey 4&4, literally ‘ye who are to be laid around;’ according 
to Mahidhara=paridhibhavas. The Kava text has pari- 
dhayaA, ‘enclosing-sticks.’ The Black Yagus (Taitt. S.I, 1, 13, 2) 
has ‘barhishadaA (sitting on the barhis)’ instead. 

2 The original meaning of this sacrificial call, as of the apparently 
allied vasha#/, vausha/, appears to be, ‘May he (Agni) carry it 
(the oblation to the deity)!’ Cf. p. 88, note 2. . 

5 See I, 1, 2, 8. 

‘ This seems to refer to the time when he gets the spoons ready 
for their sacred use. He then wipes them with sacrificial grass; 
that is, he, as it were, rubs down the horses before starting on 
his journey to the world of the gods. See p. 68, note 1, 
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first uses them). Now, were he only to release 
(unyoke) either of them after putting it down, it 
would fall down just as a draught animal? (would, 
if made to lie down before being unyoked). At the 
Svishfakryzt these two undergo an unyoking: he 
then lays them down, and so unyokes them. He 
then yokes them again, at the after-offerings. Having 
performed the after-offerings, he effects another un- 
yoking: he lays them down, and so unyokes them. 
Thereupon he yokes them again when he seizes 
them both at the same time; and when he has 
travelled over the way for which he has yoked 
them, he unyokes them. After the sacrifice offspring 
(is produced). Hence this man yokes (unites), and 
then unyokes, and again yokes them; and when he 
has travelled over the way for which he yoked them, 
he finally unyokes them. He lays (the spoons) 
down, with the text (V4g. S. II, 19 a), ‘ Fond of 
butter are ye; protect the two yoke-fellows! gracious 
are ye: lead me to grace!’ whereby he says, ‘good 
are ye: lead me to goodness!’ 


Ninto ApuyAya. First BRAHMANA. 
1. Now? when (the Adhvaryu) says, ‘The divine 
Hotrvzs are summoned for the proclamation of success, 


1 I adopt the interpretation of Harisvamin, who translates 
avarkhet by adhak patet. The St. Petersb. Dict. apparently 
proposes ‘he would unharness them, as he would unharness a 
horse (or team).’ According to Harisvamin, the author here con- 
troverts the view of the Aarakas (Aarakasruti), who apparently 
taught that the (symbolical) unharnessing of the spoons should 
succeed their being laid down on the yoke; while our author 
maintains that the unharnessing should precede the laying down. 

? The author now proceeds to give in detail the formulas to 
be recited by the Hotrz during the ceremonies treated in the pre- 
ceding Brahmama (see p. 236, note 2); pars. 1-23 treating of the 
siktavaka; pars. 24-29 of the samyuvaka. 


248 SATAPATHA-BRAHMANA, 


the human one is called upon for the song of praise 
(skta-v4ka);’ and when the Hotvz thereupon recites, 
he recites good words only’: he thereby invokes 
a blessing on the sacrificer. It is indeed after the 
sacrifice that he thus invokes a blessing. A twofold 
reason there is for his invoking the blessing after 
the sacrifice. 

2. He who sacrifices, assuredly, is the producer 
of the sacrifice, since it is by his order that the 
priests spread it, that they produce it. He (the 
Hotrz) now invokes a blessing; and that blessing 
invoked by him, the sacrifice, on its part, realises 
for this (sacrificer), knowing as it does that he has 
produced it. For this reason he invokes a blessing 
after the sacrifice. 

3. He who sacrifices, assuredly, pleases the gods. 
Having pleased the gods by that sacrifice,—that is, 
partly by Azk-verses, partly by Yagus-formulas, and 
partly by oblations,—he obtains a share among them. 
When he has obtained a share among them, then 
(the Hotz) invokes a blessing (on him); and that 
blessing, invoked by him, the gods realise for this 
(sacrificer), knowing as they do that he has pleased 
them. For this reason also he invokes a blessing 
after the sacrifice. 

4. He intones ?,—‘ Successful this has turned out, 
O heaven and earth—, for successful indeed it has 
turned out, whén one has completed the sacrifice.— 
‘We have completed the song of praise, and the 


1 Siiktaiva tad 4ha, which the commentator paraphrases by 
siiktany aha. It is apparently intended as an explanation of the 
term sfiktavaka. The word sfikta here has exceptionally the 
accent on the penultimate. 

+ See p. 240, note 2. The formulas are given Taitt. Br. III, 5, 
10; Asv. S. I, Q, I. 
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utterance of worship’, for indeed these two, the 
singing of praises and the utterance of worship, 
form the sacrifice: and accordingly he thereby says, 
‘We have accomplished the sacrifice, we have ob- 
tained possession of the sacrifice.—‘ Thou, O Agni, 
art the voice of praise at the listening? of heaven 
and earth, he thereby says to Agni, ‘Thou art the 
voice of praise, while heaven and earth listen. —‘ May 
heaven and earth be propitious to thee, O sacrificer, 
at this sacrifice!’ whereby he says, ‘May heaven 
and earth abound in food for thee, O sacrificer, at 
this sacrifice.’ 

5. ‘They, propitious to the cattle*, profuse in 
gifts, he thereby says, ‘ May they both be propitious 
to the cattle, and profuse in gifts.’—‘ They, the fear- 
less and inscrutable ‘;’ he thereby says, ‘Mayest thou 
not be afraid of anybody; may no one obtain before 
thee this thy wealth !’ 


1 «Sfktavakam uta namovakam.’ Our author seems to refer 
these terms to the A:k-verses and the Yagus-formulas used during 
the sacrifice. SAyana, on Taitt. S. II, 6, 9, takes ‘namovaka’ in a 
more restricted sense; viz. as referring to the formula ‘namo deve- 
bhyaé.’ Both the Black Yagur-veda and Asv. S. add ‘ridhydsma 
siktokyam,’ which has probably to be taken in the sense of ‘ May 
we accomplish that which is expressed in the sfktas.’ [Sdyama, 
‘May we succeed with the sfikta yet to be pronounced.’] 

4 For upasrutf the Black Yagur-veda has upasrito, which 
Sayama explains, ‘Since thou art established in heaven and earth, 
thou art able to recite the sfkta.’ 

® Samgavi seems to be a corruption of Samgay i (propitious to 
the household), which is the reading of the Black Yagur-veda and 
Asy. S. (cf. Rig-veda IX, 94, 17). 

* ? Apravede, according to Sayama, on Taitt. S. I, 1, 13, in an 
active sense, ‘they who do not tell of, do not betray, our faults’ 
(hence ‘verschwiegen,’ reticent, discreet, St. Petersb. Dict.) ‘Diffi- 
cult to obtain,’ Harisvimin. Our author apparently takes it in the 
sense of ‘not obtained before.’ 
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6. ‘They, of wide abode, the afforders of safety;’ 
he thereby says, ‘May they both be possessed of 
wide abodes and exempt from danger.’—‘ They, 
the rain-skied, the water-pouring, he thereby says, 
‘May they both be possessed of rain.’ 

7. ‘They, the genial and beneficent ;’ he thereby 
says, ‘May they both be genial and beneficent. — 
‘They, the rich in sap and substance ;’ he thereby 
says, ‘May they both abound in moisture and afford 
the means of subsistence.’ 

8. ‘They, of easy access and good abode; 
he thereby says, ‘May yonder (sky), which thou 
approachest from below, afford thee easy access; 
may this (earth) on which thou abidest (or movest) 
afford thee good abode.’—‘' With their knowledge—, 
thereby he says, ‘ Both of these approving—' 

9. ‘Agni has graciously accepted this oblation, 
he has grown in strength, he has acquired greater 
power, he thereby refers to Agni’s butter-portion.— 
‘Soma has graciously accepted this oblation, he has 
grown in strength, he has acquired greater power,’ 
he thereby refers to Soma’s butter-portion.—‘ Agni 
has graciously accepted this oblation, he has grown in 
strength, he has acquired greater power, he thereby 
refers to the indispensable cake which is (offered) on 
both occasions (the new and full-moon sacrifice). 

10. And in the same way according to the re- 
spective deities. ‘The butter-drinking gods have 
graciously accepted the butter, they have grown in 
strength, they have acquired greater power;’ thereby 
he refers to the fore-offerings and after-offerings ; for 
the butter-drinking gods truly are the fore-offerings 
and after-offerings—‘Agni, by virtue of his Hotvz- 
ship, has graciously accepted this oblation, he has 
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grown in strength, he has acquired greater power ;’ 
thereby he refers to Agni, in virtue of his Hotvzship. 
With ‘has graciously accepted’ he thus enumerates 
those deities to whom offering has been made: in 
saying ‘Such a one has graciously accepted the 
oblation, such a one has graciously accepted the 
oblation, he accordingly prays for the accomplish- 
ment of the sacrifice ; for whatever oblation the gods 
graciously accept, by that he gains great things: 
hence he says, ‘(he) has graciously accepted it.’ 
And ‘(he) has grown in strength’ he says, because 
what the gods delight in, they make mountain high: 
for this reason he says ‘(he) has increased.’ 

11. ‘(He) has acquired (lit. made for himself) 
greater power’ he says; for assuredly the power 
of the gods is the sacrifice: it is the latter therefore 
which they make still greater; and for this reason he 
says ‘(he) has acquired greater power.’ 

12. ‘May he prosper in this sacrifice which goes to 
the gods!’ he thereby says, ‘ May he be successful in 
this sacrifice which goes to the gods.’'—'‘ Thus prays 
this sacrificer, N. N.};’ here he gives the name, and 
thereby makes him directly successful in his prayer. 

13. ‘He prays for long life, what there (viz. at 
the invocation of the id&)® was (called implicitly) 
‘future worship of the gods,’ that is here (called). 
expressly ‘long life.’ 


1 Asy. S. reads twice asau ‘N.N., N.N.;’ and the commentary 
remarks that the Hotr? has here to pronounce both the ordinary 
name of the sacrificer, and his nakshatra name (i.e. the mystic 
name given him for the duration of the sacrifice, and derived from 
the respective lunar mansion, or its tutelary deity). This practice 
was probably not yet in vogue in the time of our author. Cf. Weber, 
Nakshatra II, p. 316 seq. 

* See I, 8,1, 30 seq. 
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14. ‘He prays for abundant offspring, —what then 
was ‘more abundant offering,’ that is here expressly 
‘abundant offspring.’ He who proceeds in this way 
will ensure dominion. He may, however, say, ‘He 
prays for future worship of the gods,’ for thereby 
(he ensures) long life, offspring, cattle}. 

15. ‘He prays for more abundant offering, thereby 
(he prays for) that same object. ‘He prays for 
dominion over his co-evals (or countrymen) ;’—his 
co-evals, doubtless, are his vital airs, for he is born 
along with his vital airs: hence he thereby prays 
for vital airs. 

16. ‘He prays for a heavenly abode ;’—he who 
sacrifices assuredly sacrifices with the desire that 
there may be for him also (a place) in the world of 
the gods: he thereby confers on him a share in the 
world of the gods*. ‘May he obtain, may he 
accomplish what he prays for through this offering !’ 
he thereby says, ‘ May all, that he prays for through 
this offering, be fulfilled to him!’ 

17. These five prayers for blessings he offers now, 
and three (he offered) at the id4, these are eight. 
Of eight syllables, truly, consists the gayatrt metre, 
and the gdyatr! means vigour: hence he thereby 
imparts vigour to the prayers. 

18. Let him not offer more than these; for if he 
offered more, he would do what is in excess; and 
what is in excess at the sacrifice, that remains over 


1 The ritual of the Black Yagur-veda (Taitt. Br. III, 5,10; Taitt. 
S. II, 6, 9, 7) and the Asv. S. prescribe both these formulas. The 
order of formulas also, as there given, differs somewhat from that 
of our work. | 

* The Black Yagur-veda and Asv. S. insert here, ‘He prays for 
all that is dear to him.’ 
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for the benefit of his spiteful enemy: hence he 
should not offer more (prayers) than these. 

19. Even less,—seven (he may offer)'\—‘ May 
the gods vouchsafe him that!’ he thereby says, 
‘May the gods grant him that.—‘May the god 
Agni solicit that from the gods, we men from Agni—,’ 
he thereby says, ‘May the god Agni solicit that 
from the gods, and we will then solicit it for this 
(sacrificer) from Agni—’ 

20. ‘—What was searched for and found ?;’ they 
indeed searched for the sacrifice, and found it : there- 
fore he says, ‘what was searched for and found. — 
And ‘may both heaven and earth guard this one 
(enam) from anxiety!’ he thereby says, ‘may both 
heaven and earth protect him from suffering.’ 

21. Here now some say, ‘And may both heaven 
and earth guard me (m4°)..., arguing that in this 
way the Hotsz does not exclude himself from the 
benediction. Let him not, however, say this; for, 
surely, the benediction at the sacrifice is for the 
sacrificer: what then have the officiating priests to 
do with it? Whatever blessing the officiating priests 
invoke at the sacrifice, that is for the sacrificer only. 
On the other hand, whoever says, ‘and may both 
heaven and earth guard me...,’ does not establish 


1 That is, if he chooses to omit the second formula mentioned in 
par. 14. 

2 <Ishfam ka vittam ka.’ This is also the reading of the Asv. S. 
(?‘What was wished for and obtained’). The K4zva text reads 
‘ishfam a vittam Aabhfit.. Our author seems here to refer to the 
legend in I, 5, 2, 6 seq., or to thatin I, 6, 2, 1 seq. The reading of 
the Black Yagus, ish/am ka vitam ka, ‘what has been offered up and 
accepted (eaten by the gods),’is probably the original and correct one. 

5’ The Kava recension, the Black Yagur-veda, and Asv. S. read 
no, ‘us.’ 
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that blessing anywhere: let him therefore say, ‘and 
may both heaven and earth guard this one. ...’ 

22. ‘Hither lies the course of any boon;’ he 
thereby makes over to this (sacrificer) whatever is 
excellent in the sacrifice: for this reason he says, 
‘hither lies the course of any boon.’ 

23. ‘And this adoration (shall be offered) to the 
gods!’ having attained the completion of the sacrifice, 
he thereby renders adoration to the gods: for this 
reason he says, ‘and this adoration to the gods!’ 

24. Thereupon he pronounces the ‘All-hail and 
blessing’ (sam-yos)!, Now it was Samyu BA4rhas- 
patya who perceived, in its true nature, the con- 
summation of the sacrifice. He went to share in 
the world of the gods. Thereupon that (knowledge) 
was entirely lost to men. | 

25. It then became known to the Azshis, that Samyu 
Barhaspatya had perceived, in its true nature, the 
consummation of the sacrifice, and had gone to share 
in the world of the gods. By pronouncing the sam- 
y oh, they attained to that same consummation of the 
sacrifice which Samyu Barhaspatya had perceived ; 
and to that same consummation of the sacrifice, 
which Samyu Barhaspatya had perceived, this (Hotvz) 


1 See p. 247, note 2. The original meaning of the terms 
sam yos, as they occur in the Rig-veda, is happily rendered by 
Professor Max Miiller (Translation of the Rig-veda, I, p. 182) by 
‘health and wealth.’ In the sacrificial ceremonial a deeper sig- 
nificance has come to be attached to this benedictory formula, for 
which it is difficult to find an exact equivalent. The entire samyu- 
v4ka, as here given, forms part of a khila to the last book of the 
Rik-Samhita; cf. Max Miiller’s edition, vol. vi. p. 32; A. Weber, 
Ind. Stud. IV, p. 431. The Black Yagus version of the legend 
regarding Samyu Barhaspatya (Taitt. S. II, 6, 10) is quite different 
from ours; they were both invented to explain sam yos. 
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attains by pronouncing the sam-yo&. For this 
reason he pronounces the ‘All-hail and blessing.’ 

26. He intones, ‘We long for that All-hail and 
blessing (sam-yo4);’ whereby he says, ‘We long for 
that consummation of the sacrifice which Samyu 
Barhaspatya perceived. 

27. ‘Success to the sacrifice, success to the lord 
of sacrifice!’ he who wishes for the consummation 
of the sacrifice, thereby wishes success to the sacri- 
fice and success to the lord of sacrifice—‘ Bliss 
(svasti) to us, bliss to men!’ he thereby says, 
‘May we enjoy bliss among the gods, bliss among 
men !’—‘ May the means of salvation ascend on 
high!’ he thereby says, ‘May this sacrifice secure 
for us the world of the gods!’ 

28. ‘ All-hail, for us, to the two-footed, all-hail to 
the four-footed!!’ for so far as the two-footed and 
the four-footed (extend), so far does this universe (ex- 
tend). Having now attained the consummation of 
the sacrifice, he bids All-hail to this (sacrificer), and 
for this reason he says, ‘All-hail, for us, to the two- 
footed, all-hail to the four-footed!’ 

29. He then touches (the earth) thus with this 
(finger)?. Non-human, verily, he becomes at the 


1 This formula occurs almost identically in Rig-veda VI, 74, 1; 
VII, 54,1; (IX, 69, 7.) Cf. Max Miller, Translation of the Rig- 
veda, I, p. 180, where attention is drawn to a somewhat similar 
phrase in the Umbric prayers of the Eugubian tables. 

* In Katy. III, 6, 21 the touching of the altar is prescribed, with 
the text Vag. S. II, 19b; the commentators differ as to whether 
the sacrificer or the Adhvaryu is to do this. The Kazva Samhita 
omits that formula, and hence assigns this touching to the Hotrz. 
Harisvamin remarks that the Hotr# touches the earth with the 
little finger of his right hand, as stated in the Kava recension. 
The latter reads ‘with the little finger.’ No mention is made in 
the Asv. S. of this touching of the earth on the part of the Hotr?. 
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time when he is chosen for the office of sacrificial 
priest; and, this earth being a safe standing-place, 
he thereby (viz. by touching the earth) stands 
on this safe standing-place; and he thereby also 
again becomes human: for this reason he thus 
touches (the earth) with this (finger). 


SeconD BRAHMANA. 
THe PatnitsamyAGAS. 


1. Being about to perform the patntsamyagas', 
they betake themselves back to the Garhapatya fire. 
The Adhvaryu takes the guhfi and sruva, the Hotz 
the veda, and the Agnidhra the butter-(melting) pot. 

2. Here now the Adhvaryu, according to some, 
passes the Ahavantya on the east side. Let him 
not, however, do this; for were he to walk on that 
side, he would be outside the sacrifice. 

3. According to others, the Adhvaryu walks (so 
as to pass) behind the (sacrificer’s) wife? Let 
him not, however, do this either; for verily the 
Adhvaryu is the fore-part, and the wife is the hind- 
part of the sacrifice: hence, if he were to pass so, 
it would be as if one were to put his head behind; 
and he (the Adhvaryu) would be outside the sacrifice. 


1 The meaning of the term seems to be ‘offerings made (to some 
deities) along with the wives (of the gods);’ the deities to whom the 
four offerings are made, being Soma, Tvash/rs, the Devapa- 
tnyah (wives of the gods), and Agni Grzhapati. 

* The lady of the house occupies a seat south-west of the 
G&rhapatya fire. See I, 3,1,12. The Adhvaryu now sits down 
with raised knees (south of her, with his face to the north-east). 
KAty. III, 7,5. The Agntdhra sits down in the same way north of 
the fire, with his face to the south, and the Hotr?z' in the middle; cf. 
Hillebrandt, Neu- und Vollm. p. 151. 
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4. According to -others, the Adhvaryu passes 
between the wife (and the Gdarhapatya fire). Let 
him not, however, do this either; for were he to 
pass that way, he would cut off the wife from the 
sacrifice. Along the east side of the Gdrhapatya 
and the inner side of the Ahavantya (he passes) ; 
for thus he is not outside the sacrifice; and as be- 
fore, in walking forward (to the Ahavantya), he passed 
along the inner side, so he now also takes that path. 

5. They now perform the patntsamyagas. From 
the sacrifice offspring is assuredly produced; and 
(that offspring) produced from the sacrifice is pro- 
duced from union; and (the offspring) produced 
from union is produced after (in consequence of) the 
completion! of the sacrifice: hence one thereby (i.e. 
by the patntsasy4gas) causes that (offspring) to be 
produced by means of a productive union after the 
completion of the sacrifice. And so now also off- 
spring is produced by means of a productive union 
after the completion of the sacrifice. This is why 
they now perform the patnitsamydagas. 

6. He makes offering to four deities. Four doubt- 
less means a couple; for a couple means a pair 
(dvandva, lit. two and two), and two and two in- 
deed they are: thus a productive union is thereby 
effected; and accordingly he makes offering to four 
deities. 

7. He makes (the offerings) of butter for sacrifi- 
cial food. Butter indeed means seed: hence he 
thereby scatters seed, and therefore makes them of 
butter for sacrificial food. 


1 Or, ‘is produced from the hind-part of the sacrifice,’ i.e. from 
the sacrificer’s wife, seated behind the altar, see par. 3. 


[12] S 
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8. In a low voice they engage in this (per- 
formance)?. Secretly, doubtless, union takes place ; 
and secretly also (takes place) what (is spoken) in 
a low voice: this is why they perform in a low 
voice. 

9. He first makes offering to Soma. Soma 
indeed means seed; hence he thereby scatters seed: 
this is why he makes offering to Soma. 

10. He then makes offering to Tvashévz. Now, 
it is Tvash¢vz who transforms seed which is scat- 
tered. Accordingly it is he who transforms the seed 
now scattered?: this is why he makes offering to 
Tvashérz. 

11. He then makes offering to the wives of the 
gods. In the wives, in the womb, the seed assuredly 
is planted, and thence it is produced; hence he 
thereby plants the seed in the wives, in the womb ; 
and thence it is produced: for this reason he makes 
offering to the wives of the gods. 

12. When he offers to the wives of the gods, he 
shuts (the fire) out from view on the eastern side ; 
for, up to the time when they offer to the samish/a- 
yagus, the deities continue waiting, thinking, ‘ This 


1 The Adhvaryu calls on the Hotz: ‘For Soma (Tvashérz, &c. 
respectively)’ (in a low voice)—‘ recite!’ (aloud). The Hotr? then 
recites the invitatory prayer (anuvaky4, for which see Asv. Sr. 
I, 10, 5) in a low voice, except the concluding ‘om!’ which he pro- 
nounces aloud. The Adhvaryu now calls on the Agnidhra, who 
responds with ‘Astu srausha/.’ Thereupon the Adhvaryu calls on 
the Hotrs, ‘For Soma,’ &c. (in a low voice),—‘ pronounce the 
offering prayer |’ (aloud); and the Hotz? recites the yagy4, in a low 
voice, except the concluding ‘Vausha/,’ which is pronounced aloud, 
and simultaneously with which the Adhvaryu pours the oblation 
(consisting of four ladlings of butter from the butter-pot into the 
guhfi, by means of the sruva) into the fire. 

? He does so in his capacity of divine artificer and architect. 
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he must offer up to us!’ He thereby conceals (this 
offering) from them; and accordingly Yag#avalkya 
says, ‘Whenever human women here eat? (they do 
so) apart from men.’ 

13. He then makes offering to Agni, the house- 
holder. Agni, indeed, is this world: hence it is for 
this world that he thereby produces offspring and 
that this offspring is produced : this is why he makes 
offering to Agni, the householder. 

14. This (ceremony) concludes with the id4*; for 
here are neither enclosing-sticks nor the prastara- 
bunch. For on that occasion when he wishes the 
sacrificer good-speed (svag4)® by (offering) the pra- 
stara, good-speed is at the same time wished to this 
consort also, since the wife comes (immediately) after 
the husband. But were he to use a substitute for the 
prastara-bunch, he would produce lassitude (in the 
wife): for this reason this (ceremony) should con- 
clude with the id4. Nevertheless a substitute for 
the prastara is (optionally) made. 

15. If he choose to use a substitute for the pra- 
stara, he thereby wishes the wife good-speed just as 


1 Gighatsanti, ‘eat greedily, swallow their food.’ The K4nva 
text does not mention YAgviavalkya, but merely says, ‘hence 
women also here swallow their food apart from men.’ 

3 The id4-ceremony (I, 8, 1, 18) is repeated after the patnisam- 
yagas, together with the Samyuv4ka and the offering of remains, 
but with special reference to the mistress of the house. Since the 
prastara-bunch and the enclosing-sticks have already been con- 
sumed by the fire, the Siktavaka is omitted on the present 
occasion ; the Adhvaryu merely throwing a stalk of the reed-grass 
of the veda into the fire, as a substitute for the stalk of the prastara 
(representing the sacrificer). 

* See I, 8, 3, rr seq. 
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he wishes the sacrificer good-speed by means of 
the prastara. 

16. If he choose to use a substitute for the pra- 
stara, he plucks out one stalk from the veda, and 
anoints its top in the guhf, its middle part in the 
sruva, and its lower end in the butter-pan. 

17. The Agnidhra then says, ‘ Throw (it) after!!’ 
[The Adhvaryu] having thrown it silently after (the 
prastara into the fire), touches himself, with the text 
(Vag. S. II, 16 f), ‘Guardian of the eye art thou, O 
Agni, guard mine eye!’ and in this way he avoids 
throwing himself after (the prastara into the fire). 

18. He (the Agntdhra) then says (to the Adh- 
varyu), ‘Discourse together!’ (The Adhvaryu says), 
‘Has he gone (to the gods), Agnidh?’ ‘He has 
gone!’ ‘Bid (the gods) hear!’ ‘May (one or they) 
hear!’ ‘ Good-speed to the divine Hotzzs! Success 
to the human!’ [Then the Adhvaryu to the Hotvz], 
‘Pronounce the “All-hail and blessing!’ 

19. Thereupon? he (the Adhvaryu) seizes at the 
same time the guhd and sruva. On the former 
occasion’? indeed, by anointing (the prastara), he 


1 See I, 8, 3, 19 seq. 

2 That is, after the Hotrz has again recited the Samyuvaka, in 
the same way as above, I, 9, 1, 26-29. 

5 Viz. at the offering of the remains of butter (I, 8, 3, 23), of which 
the present ceremony is the counterpart. Dr.Hillebrandt, Neu- und 
Vollm. p. 160, (after a scholiast) calls this modification Pragraha- — 
homa (offered to Agni adabdhayu asitama). According to Katy. 
III, 7,18; 19, this ceremony is followed by the performance, in the 
Dakshiva fire, of two(guhoti) oblations of butter, to Agni samvesapati 
and Sarasvatt respectively (see the formulas Vag. S. II, 20 b, c); 
and the pish/alepa-dhuti to the Visve Deva’, being an offering of 
the remnants of dough, left from the preparation of the sacrificial 
cakes. These offerings would then be succeeded by the ceremonies 
treated in par. 21 seq. 
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made (the sacrificer) an oblation, thus thinking, 
‘May he go to the world of the gods as an obla- 
tion!’ For this reason he now seizes the guhf and 
sruva at the same time. 

20. He seizes them for Agni, with the text 
(Vag. S. II, 20 a), ‘O Agni, unimpaired in vigour, 
far-reacher!’ because Agni is immortal, he says, 
‘unimpaired in vigour;’ and because Agni is farthest- 
reaching, he says, ‘ far-reacher!.—‘ Guard me from 
the thunderbolt! guard me from bonds! guard me 
from defective sacrifice! guard me from noxious 
food!’ he thereby says, ‘Protect me from all kinds 
of injury !'—‘ Make our nourishment free from 
poison !’—nourishment means food : ‘make our food 
wholesome, faultless!’ this is what he thereby says.— 
‘In the lap, pleasant to sit in;’ he thereby says, ‘ in 
thyself.’—‘ Sv4h4! V4#!’ since one offers what has 
been consecrated by ‘vasha/,’ this (residue of butter) 
thereby becomes such for him. 

21. The mistress then unties the veda-bunch. 
The altar (vedi) assuredly is female and the veda 
is male. For union the veda was made: and accord- 
ingly when he touches (the altar) with it during 
the sacrifice, a union productive of offspring is 
thereby effected. 

22. And (the reason) why it is the mistress who 
unties the veda (is this): the mistress is female and 
the veda is male; consequently a union productive 
of offspring is thereby effected: this is why the 
mistress unties the veda. 

23. She unties it. Should she wish to do so 

1 Harisvamin derives asitama and asish/ha from as, ‘to eat’ 


(instead of from as, ‘to reach, penetrate’), hence ‘the greatest 
eater. Mahidhara gives both derivations. 
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with a Yagus-text, let her do so with this one (Vag. 
S. II, 21 a), ‘The Veda art thou: whereby thou, 
O divine Veda, hast become Veda for the gods, 
thereby mayest thou become Veda for me?!’ 

24. (The Hotz) strews it (from the G4rhapatya) 
as far as (the east end of) the altar’; for the altar is 
female and the veda is male; and from behind the 
male approaches the female: from behind (i. e. west) 
he accordingly causes it (the altar) to be approached 
by that male, the veda. For this reason he strews 
(the grass of the veda) as far as (the east end of) 
the altar. 

ConcLupinc CEREMONIES. 

25. He (the Adhvaryu) now makes the samish/éa- 
yagus-oblation, thinking, ‘In the east my sacrifice 
shall be completed!’ Were he to perform the 
samish¢éayagus-oblation first and then the patni- 
samyagas, that sacrifice of his would be completed 
in the west (behind the sacrificer)*: hence he makes 


1 According to Katy. III, 8, 2, the lady thereupon unties the 
grass-cord with which she was girt (see I, 3, 1, 12), with the text, 
‘I free myself from Varuva’s noose wherewith the gracious Savitr? 
bound me; place me unscathed, together with my husband, in the 
lap of eternal law, in the world of righteousness!’ Asv. I, 11, 3, 
however, assigns this ceremony to the Hotr?#; and no doubt rightly, 
since it is not mentioned by our author, and the Vag. S. does not 
give the formula. Thereby also the original form of the text (Rig- 
veda X, 85, 24), ‘I free thee,’ &c., is preserved. Mahidhara on 
Vag. S. here takes ‘veda’ either in the sense of ‘the Veda (Ark, 
&c.),’ or as ‘the knower.’ Perhaps it should rather be taken as 
‘the obtainer.’ . 

2 Thus 4 veded is explained by Harisvamin (according to 
comm. on K&ty. III, 8, 3). Others take it in the sense of ‘up to 
where the barhis begins.’ 

5’ The patnisamy4agas were performed in the Garhapatya fire, 
and therefore west of the altar; and on their completion, the priests 
betake themselves back to the Ahavantya. 
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the samish/ayagus-oblation at this particular time, 
thinking, ‘In the east my sacrifice shall be com- 
pleted !’ 

26. Now as to why it is called samish/ayagus'’: 
whatever deities he invites through this (new or 
full-moon) sacrifice, and for whichever deities this 
sacrifice is performed, all those are thereby ‘sacri- 
ficed to together’ (sam-ish/¢a); and because he 
now makes a (butter) oblation? to all those deities, 
who have been ‘sacrificed to together, therefore 
this (oblation) is called samish/ayagus. 

27. And again as to why he performs the sam- 
ish¢ayagus: whatever deities he invites through this 
sacrifice, and for whichever deities this sacrifice is 
performed, they continue waiting until the samish/a- 
yagus is performed, thinking, ‘ This he must offer to 
us!’ These same (deities) he thereby dismisses in 
due form; and whatever be the practice in their 
case in accordance with that he has, in thus per- 
forming it, produced the sacrifice, and having thus 
produced it he now establishes it safely where there 
is a safe basis for it: this is why he performs the 
samish/ayagus. 

28. He makes the offering, with the text (V4g. 
S. I], 21 b), ‘Ye path-finding gods,—for the gods 


1 The real original meaning of the term would rather seem to 
have been ‘the formula marking the completion of the sacrifice,’ 
it having afterwards come to be applied to the oblation (to the 
wind-god) itself. Cf. par. 30 and Weber, Ind. Stud. 1X, 232. 

4 Or rather, ‘because to all those deities to whom an ish/i (or 
yagati-offering, made by the Adhvaryu standing south of the altar; 
and followed or accompanied by the vasha/-call) has been offered 
in common, he now makes an ahuti (or guhoti-offering, made by 
him whilst standing north of the altar, with the svah4-call).’ 
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are indeed the finders of the path !;—‘ Having found 
the path—,’thereby he says, ‘having found the sacri- 
fice ;—‘ Walk in the path!’ thereby he dismisses them 
in due form ;—‘O divine Lord of mind, this sacri- 
fice—Svah4!—give to the wind!’ for the sacrifice, 
indeed, is that blowing one (the wind). Having 
accordingly prepared this (special) sacrifice, he thereby 
establishes it safely in that (chief, full or new-moon) 
sacrifice, and thus unites sacrifice with sacrifice: for 
this reason he says, ‘Svaha! give (it) to the wind!’ 

29. He then offers up the barhis. The barhis, 
truly, is this world, and the barhis (consists of) 
plants: hence he thereby bestows plants on this 
world, and these plants are safely established in this 
world : for this reason he offers up the barhis. 

30. This offering he makes as an additional one, 
since the samish¢ayagus is the end of the sacrifice, 
and consequently what comes after the samish/a- 
yagus is additional; and because, in performing the 
samishéayagus, he offers to those (deities?), and thence 
additional unlimited plants are here produced. 

31. He offers it, with the text (V4g. S. II, 22), 
‘May the barhis combine with the sacrificial food, 
with the butter! May Indra combine with the 
Adityas, the Vasus, the Maruts, and the Visve 
Devas! May what (has been offered with) ‘Svaha’ 
go up to the heavenly ether 3!’ 

32. Having thereupon walked round (from the 


1 Mahidhara refers gatu-vidaA and vittva to vid, ‘to know.’ 

* According to Harisvamin, he does so, since that offering is 
made for the sake of dismissing (satisfying) the deities. 

5 Mahidhara interprets, ‘ May Indra—together with the Adityas, 
the Vasus, the Maruts, and the Visve DeviZ—anoint the barhis 
thoroughly with the havis-like ghee,’ &c. 
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north side of the Ahavantya fire) to the south, 
he pours the prazit4-water’ out (on the altar). 
Now, when he spreads the sacrifice, he yokes it. 
But were he not to pour out (the praztt4-water), 
the sacrifice, being unyoked, would, in moving back- 
ward, injure the sacrificer. In this way, however, 
the sacrifice does not injure the sacrificer; and for 
this reason he pours out the prazit4-water, after 
walking round to the south. 

33. He pours it out, with the text (Vag. S. II, 23 a), 
‘Who? unyokes thee ? He unyokes thee! For whom 
does he unyoke thee? For him he unyokes thee! 
For plenty!’ He thereby announces to the sacri- 
ficer the highest prosperity. He pours it out with 
the same (vessel) with which he brings it forward ; 
for wherewith they yoke the team, therewith they 
also unyoke it: with the yoke-tie they yoke it, and 
with the yoke-tie they unyoke it. By means of a 
potsherd he now throws the refusé from the cleaning 
of the rice® right under the black antelope skin; 
. with the text (V4g. S. II, 23 b), ‘The Rakshas’ share 
art thou !’ 

34. Now the gods and the Asuras, both of them 
sprung from Pragdpati, were contending about this 
sacrifice, (that is, their) father PragApati, the year. 
‘Ours it (he) shall be! ours it shall be,’ they said. 

35. Thereupon the gods obtained possession of 
the whole of the sacrifice, and dispossessed those 


1 See p. 9, note 1. 

2 Or, Pragdpati..., see I, 1, 1, 13, with note. 

® See I, 1, 4, 23-24. According to the Paddhati on Katy. III, 8, 
the Adhvaryu holds the deer-skin with his left hand over the utkara, 
or heap of rubbish, and pours the refuse under the skin on the 
utkara. 


266 SATAPATHA-BRAHMANA, 


(Asuras) of it by (giving them) what was the worst 
part of the sacrifice, to wit, with the blood of the 
victim (they dispossessed them) of the animal sacri- 
fice, and with the refuse of the rice of the havir- | 
yagna. ‘May they be duly dispossessed of the 
sacrifice, they thought; for he indeed is duly 
dispossessed, who is dispossessed even while obtain- 
ing a (worthless) share. He, on the other hand, who 
is dispossessed without any share whatever, hopes 
for a while, and when it occurs to him, he says, 
‘What share hast thou given me?’ Hence what 
share the gods set apart for those (Asuras), that 
same share he now makes over to them in pouring 
(the refuse of the rice) right under the black ante- 
lope skin. He thereby casts it into blind darkness, 
where there is no (sacrificial) fire. And in the same 
way he casts the blood of the victim into blind 
darkness, where there is no fire; thinking, ‘Thou 
art the Rakshas’ share!’ For this reason they use 
not the gore of the victim (for sacrificial purposes), 
since it is the Rakshas’ share. 


THIRD BRAHMANA. 


1. The sacrifice being now complete, he (the 
Adhvaryu) walks round (the fire) to the south, and 
pours out a vessel (of water); for thus it is 
(poured out) towards north: therefore he pours 
it out after walking round to the south. He who 
sacrifices, doubtless, sacrifices with a desire that he 
also may obtain a place in the world of the gods. 
That sacrifice of his then goes forth towards the 
world of the gods: after it follows the fee which he 
gives (to the priests), and holding on to the priests’ 
fee (follows) the sacrificer. 
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2. That same path leads either to the gods or to 
the fathers’, On both sides two flames are ever 
burning: they scorch him who deserves to be 
scorched, and allow him to pass who deserves to 
pass *, Now, water is (a means of) lustration: hence 
he thereby lustrates that path. 

3. A full (vessel) he pours out, because full means 
all: hence he thereby lustrates that (path) by means 
of the All. He pours it out continuously, uninter- 
ruptedly: hence he thereby lustrates that (path) in 
a continuous, uninterrupted manner. 

4. And again why he pours out a vessel (of 
water) is: where anything is done wrongly at the 
sacrifice, there they tear or wound it; and—water 
being (a means of) lustration—he lustrates it by that 
(means of) lustration, water; he heals it with water. 

5. A full (vessel) he pours out, because full means 
all: hence he thereby heals it by means of the 
All. Continuously, uninterruptedly he pours it out: 
hence he thereby heals it in a continuous (lasting), 
uninterrupted manner. 

6. He (the sacrificer) intercepts it with his open 
hands held together, while reciting the text (Vag. 


1 Cf. Mah4bh. XII, 525,‘ Two paths are known, one leading to 
the gods, and one leading to the fathers;’ and ib. XIII, 1082, 
‘That sun is said to be the gate of the paths leading to the gods; 
and that moon is said to be the gate of the paths leading to the 
fathers.’ See also Khand. Up. V, 3. In Sat. Br. VI, 6, 2, 4 the 
gate of the heavenly world is said to be situated in the north- 
east; whilst that of the world of the fathers, according to XIII, 
8, 1, 5, lies in the south-east. Cf. Kaushit. Up. I, 2 seq. (Max 
Miller, Up. I, p. 274), ‘ Verily, the moon is the door of the heavenly 
world,’ &c. 

? According to Harisvimin, they scorch him who has not ful- 
filled his duties, and allow him to pass who has done so. 
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S. II, 24), ‘We have united with lustre, with vigour, 
with the bodies', with the happy spirit. May 
Tvashévz, the dispenser of boons, grant us riches, 
and make even what was injured in our body!’ 
What was torn, that he thereby heals. 

7. He then touches his face (with the water in 
his hands). The reason why he thus touches his face 
is twofold : water means ambrosia, and with ambrosia 
he accordingly touches himself; also he thereby 
transfers to himself that sacred work (the sacrifice): 
for these reasons he touches his face. 

8. He now strides the (three) Vishzu-strides. He 
who sacrifices assuredly gratifies the gods. In 
gratifying the gods by that sacrifice—partly by ~z&s, 
partly by yagus, partly by oblations—he acquires 
a share among them; and having acquired a share 
among them, he goes to them. 

9. And again why he strides the Vishzu- 
strides, is: Vishzu, truly, is the sacrifice, by 
striding (vi-kram) he obtained for the gods that 
all-pervading power (vikrAnti) which now belongs 
to them. By his first step he gained this same 
(earth), by the second this aérial expanse, and by 
his last (step) the sky. And this same pervading 
power Vishzu, as the sacrifice, obtains by his strides 
for him (the sacrificer): for this reason he strides 


1 That is, with the departed persons, the fathers; or, more 
probably, with new bodies(?), cf. the funereal hymns, Rig-veda X, 
14-18; especially X, 15,14; 16, 5; 14, 8. Perhaps, however, it 
would be better to construe, ‘by (our) bodies we have united with 
lustre and vigour ; by (our) mind with bliss.’ In IV, 6, 1, 1 it is said, 
that the sacrificer is born in the next world with his entire body ; 
similarly XJ, 1, 8,6; XII, 8, 3,31. For further quotations regard- 
ing the views on future existence, see A. Weber, Ind. Streifen, I, 
p. 20 seq.; J. Muir, Original Sanskrit Texts, V, p. 314 seq. 
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the Vishzu-strides. Now it is indeed from this 
(earth) that most (beings) go (upwards). 

10. Hence (he strides thrice) with the texts (Vag. 
S. II, 25 a-c), ‘On the earth Vishzu strode by means 
of the gayatri metre: excluded therefrom is he who 
hates us, and whom we hate!’ ‘In the air Vishzu 
strode by means of the trish¢ubh metre: excluded 
therefrom is he who hates us, and whom we hate!’ 
‘In the sky Vishzu strode by means of the gagati 
metre: excluded therefrom is he who hates us, and 
whom we hate!’ When one has thus ascended 
these worlds, that is the goal, that the safe refuge: 
the rays of him (the sun) who burns there, are 
the righteous (departed)’; and what highest light 
there is?, that is Pragapati or the heavenly world. 
Having then in this way ascended these worlds, he 
reaches that goal, that safe refuge. Now he who 
wishes to give instructions from hence, should come 
hitherwards from above. Twofold is the reason 
why he should come hitherwards from above: 

11. By (or, from) the escape (of the enemies)? 
indeed the conquering gods formerly gained first 
the sky, and then this aérial expanse; and there- 


1 In VI, 5, 4, 8 we shall meet with the statement, that ‘the stars 
(nakshatra)are the lights of righteous men who go to the heavenly 
world.’ In the same passage, however (as in others), the naksha- 
tras (lunar mansions) are represented as divine female beings (with 
unclipped wings; cf. Vag.S. XI, 61), with whom, in IX, 4, 1, 9, the 
moon is said to live together, as the Gandharvas with the Apsaras. 

2 See par. 16 with note. The K4zva text reads, ‘yat param bhati.’ 

5’ Apasaranatah; i.e. by allowing the enemies to escape, viz. 
first from the sky to the air, and then from the air to the earth. It 
also, however, has the meaning of ‘from escape ;’ that is, the gods 
drove the enemies to the earth, whence there was no escape for 
them. 
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upon they drove their enemies away from this 
(earth), whence there was no escape. And in like 
manner he (the priest) also by the escape (of the 
enemies) gains first the sky, and then this aérial 
expanse; and thereupon he drives his enemies away 
from this (earth), whence there is no escape. This 
earth indeed is a firm footing: hence he thereby 
stands firm on this firm footing. 

12. And in this way also (he may stride)!: ‘In 
the sky Vishzu strode by means of the gagatt 
metre: excluded thereftom is he who hates us, and 
whom we hate!’ ‘Inthe air Vishzu strode by means 
of the trish¢ubh metre: excluded therefrom is he 
who hates us, and whom we hate!’ ‘On the earth 
Vishzu strode by means of the gdayatrit metre: 
excluded therefrom is he who hates us, and whom 
we hate!’—With the texts (V4g. S. II, 25 d, e), 
‘(Excluded) from this food! from this resort!’ 
(pratish¢#4, he looks down upon his portion and 
the altar respectively.) For on this (earth) all 
this food is safely established (pratish¢Aita): for 
this reason he says, ‘From this food! from this 
resort !’ 

13. He then looks towards the east. The east, 
indeed, is the region of the gods: for this reason he 
looks towards the east. 

14. He looks, with the text (Vag. S. II, 25 f), 
‘We have gone to the realm of light (svar). The 


1 The sacrificer in making the strides of Vishzu, may begin 
either with the stride on earth or with that in the sky (Katy. III, 
8, 11,12). He begins from the southern hip (or south-west corner) 
of the altar, and makes three strides eastward with his right foot in 
front, reciting one formula with each stride, along the south side of 
the altar up to the Ahavantya fire. 
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realm of light assuredly means the gods: hence he 
thereby says, ‘We have gone to the gods.—With 
(ib. g), ‘We have united with splendour’ (he looks 
on the Ahavantya fire): he thereby says, ‘We have 
united with the gods.’ 

15. He then looks up to the sun, for that is the 
final goal, that the safe resort. To that final goal, 
to that resort he thereby goes: for this reason he 
looks up to the sun. 

16. He looks up, with the text (V4g.S. II, 26 a), 
‘Self-existent art thou, the best ray of light!’ The 
sun is indeed the best ray of light}, and therefore he 
says, ‘Self-existent art thou, the best ray of light.’ 
‘“ Light-bestowing art thou: give me light (varéas)!” 
so say I,’ said Yag#avalkya, ‘for at this indeed the 
Brahmaza should strive, that he be brahmavar- 
&asin (illumed by the brahma, or sacred writ)’ 
Aupoditeya?’, on the other hand, said, ‘ He indeed 
will give me cows?: (therefore I say), “ Cow-giving 
art thou, give me cows!” Thus whatever wish 
he (the sacrificer) entertains (and expresses), that 
wish is granted to him. 

17. He then turns (from left to right), with the 
text (Vag. S. II, 26 b), ‘I move along the course of 


1 Seven rays of the sun are mentioned, Rig-veda I, 105, 9; II, 5,2; 
Ath.-veda VII, 107,1. Mahtdhara remarks that four of them lie in, 
or point to, the four quarters; one pointing upwards and another 
downwards; and the seventh, and best, being the disc of the sun 
itself, called Hiramyagarbha. This apparently is the param 
bhas, or most excellent light, which in par. 10 is identified with 
Pragapati, or the heavenly world. 

? That is, Tumifiga Aupoditeya Vaiy4ghrapadya, as the Kanva 
text reads; cf. Taitt. S.I, 7, 2, 1. 

* The heavenly rays of light are regarded as the heavenly cows, 
Naigh. I, 5; Nir. II, 6. 
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the sun;’ having reached that final goal, that safe 
resort, he now moves along the course of that (sun)}. 

18. Thereupon he steps to (upa-sth4) the Gér- 

hapatya fire. Twofold is the reason why he steps 
to the Garhapatya: the Garhapatya is a house, and 
a house is a safe resort, hence he thereby stays 
in a house, that is, in a safe resort. And, besides, 
what full measure of human life there is for him 
here, that he thereby attains (upa-stha). This is 
why he steps to the Garhapatya frre. 
19. He steps to it, with the text (Vag. S. II, 274), 
‘O householder Agni, may I become a good house- 
holder through thee, O Agni, the householder ! 
Mayest thou, O Agni, become a good householder 
through me, the householder!’ there is nothing in 
this requiring explanation.—‘ May our household 
matters be unlike a cart with only one bullock,’ he 
thereby says, ‘may our household matters be free 
from calamities ;’'—‘for a hundred winters!’ he thereby 
says, ‘may I live a hundred years. He need not, 
however, say this; for man lives even longer than 
a hundred years: hence he need not say this. 

20. He then turns (from left to right), with the text 
(Vag. S. II, 27b), ‘I move along the course of the 
sun:’ having reached that final goal, that safe resort, 
he now moves along the course of that (sun). 

21. Now (in pronouncing the following text) he 


1 When he has executed the pradakshinza movement, he has 
to repeat the movement in the opposite direction, in accordance 
with the general rule, Katy. I, 8,24. The same applies to par. 20. 
Cn the sun-wise circumambulation, with and without fire, see p. 37 
note, p. 45 note; also Martin, Western Isles, pp. 16-20, 85, 97, 
116-119, 241, 277; Forbes Leslie, Early Races of Scotland, 
index, s. v. deisiol. 
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inserts his son’s name: ‘ May this son (N, N.) carry 
on this manly deed of mine?!’ Should he have no 
son, let him insert his own name. 

22. He then steps up to the Ahavantya fire. 
Silently he steps to it, thinking, ‘In the east my 
sacrifice shall be completed !' 

23. Thereupon he divests himself of the vow, 
with the text (Vag. S. II, 28 b), ‘ Now am I he that 
I really am. For, in entering upon the vow, he 
becomes, as it were, non-human; and as it would 
not be becoming for him to say,‘I enter from truth 
into untruth;’ and as, in fact, he now again becomes 
man, let him therefore divest himself of the vow, 
with the text, ‘Now am I he that I really am®,’ 


1 The Madhyandina text of the Vag. S. does not give this 
formula. The Kanva text of the Samhita has the following 
(Weber’s edition, p. 59), ‘ Woven art thou, a web art thou: weave 
me along (? extend my life) at this sacrifice, at this holy deed, in 
this food, in this world!’ ‘May my son weave on (continue) this 
work, this manly deed of mine!’ Thus also Katy. III, 8, 25. The 
K4nva text of the Brahmaza, however, mentions only the formula 
given above. According to Laug4kshi he names his favourite son ; 
according to SAankhdyana, his eldest son, or as many sons as he 
has. See comm. on Katy. IV, ra, 11. 

2 See I,1,1,6. For another mode of divesting oneself of the 
vow, see I, 1, 1, 3. 


[12] T 
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SECOND KANDA. 


THE AGNYADHANA, THE AGNIHOTRA, THE 
PIVDAPITRIYAGNA, THE AGRAYANESH7I, 
AND THE KATURMASYANI. 


I. THE AGNYADHANA or ESTABLISHMENT OF THE 
SACRED FIRES. | 


First ADHYAYA. First BRAHMANA. 


Tue Agny-4dh4na (or Agny-4dheya), or ceremony of esta- 
blishing a set of sacrificial fires, on the part of a young householder, 
is, as a rule, performed on the first day of the waxing moon. Some 
authorities also allow the performance to take place at full moon, 
probably in order to enable the newly-married couple to enter on 
their sacred duties with as little delay as possible. Moreover, special 
benefits are supposed to accrue to the performer of the ceremony 
from the conjunction of the new moon with certain lunar asterisms ; 
though the author of our work, at any rate, does not seem greatly 
to encourage this practice, but rather to urge the pious householder 
to set up fires of his own, whenever he feels a longing for the 
sacrifice. 

The normal performance of the AgnyAdh4na, as that of the full 
and new-moon offerings, requires two days; the first of which is 
taken up with preliminary rites, while the second—that is, the first 
day of the respective half-moon—is devoted to the chief ceremonies, 
beginning with the production of the sacred fire by friction. (See 
II, 1, 4, 8 seq.) 

After the sacrificer has chosen his four officiating priests —viz. 
the Brahman, Hotr#, Adhvaryu, and Agnidhra (or Agntdh)—he 
proceeds, together with them, to erect the two sheds or ‘fire- 
houses.’ In order to determine their exact sites, the Adhvaryu 
first draws from west to east the so-called ‘easterly’ line (cf. I, 2, g, 
14), and on it marks, at 8, 11, or 12 prakramas or steps from each 
other, the centres of the GArhapatya and Ahavantya fire-places, 
the outlines of which he then traces, making each a square aratni or 
cubit in area, the former circular, the latter square. The Dakshi- 
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nigni or Anvaharya-paana, if it is required at all, is of the same 
area, but of semicircular form, and lies south of the space between 
the altar and the Garhapatya fire. The Garhapatya fire-house is 
constructed with its laths running either from west to east, or from 
south to north, and a door on the south side; and so as to enclose 
both the Garhapatya and Dakshina fires. The Ahavanfya fire-house, 
on the other hand, with its laths necessarily running from west to 
east, and an entrance from the east, contains the Ahavantya fire 
and the altar (vedi) adjoining it on the west, and partly enclosing it 
with its ‘shoulders’ on the north and south sides. The two houses 
are also open to each other on the inner side; and sufficient space 
is left on all sides for freely moving around the fires. 

The Adhvaryu then procures a temporary fire,—either producing 
it by friction, or obtaining it from certain specified sources in the 
village,—and after the usual fivefold lustration of the G4rhapatya 
fire-place (cf. p. 2), he lays down the fire thereon. Towards sunset 
the sacrificer [while seated east of the Ahavaniya house] invokes 
the gods and manes with ‘ Gods, fathers ! fathers, gods! I sacrifice, 
being who Iam; neither will I exclude him whose I am: mine own 
shall be the offering, mine own the toiling, mine own the sacrifice!’ 
He then enters the Ahavantya house from the east, passes through 
it to the Garhapatya, and sits down behind (west of) the fire; his 
wife at the same time entering the Garhapatya house from the south 
and seating herself south of him,—both facing the east. Thereupon 
the Adhvaryu hands to the sacrificer two pieces of wood (arazi),—if 
possible, of asvattha, grown out of a samf tree, —to be used next 
morning for the production (or ‘churning’) of the sacred fire by 
one of them (the upper arazi) being rapidly drilled in a hole in the 
other (or lower arazi). [The sacrificer and his wife then lay the 
upper and lower sticks respectively on their laps ; whereupon certain 
propitiatory ceremonies are performed by them, and honours are 
paid to the priests and the sticks ; and the latter are finally deposited 
ona seat.| Inthe house of the Garhapatya a he-goat may then be 
tied up for the night, which, if it belong to the sacrificer, is to be pre- 
sented by him to the Agnidhra on the completion of the sacrifice. 

After sunset the Adhvaryu measures out four vessels of husked 
rice grains—each containing three handfuls, which quantity is con- 
sidered sufficient to furnish a meal for one man—on an ox-hide 
died red [and spread out with the hairy side upwards and the neck- 
part to the east]. With this rice the (odana) £A4tushpr4sya, or 
‘(pap) to be eaten by the four (priests), is prepared on the provi- 
sional Garhapatya fire. When it is ready, the Adhvaryu makes a 
hollow in the pap and pours clarified butter into it. He then takes 


T 2 
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three kindling-sticks (samidh), anoints them with some of that ghee, 
and puts them on the fire one after another, with texts (cf. note on 
II, 1, 4, 5). Thereupon the sacrificer [having paid due honours to 
the priests by washing their feet and giving them perfumes and 
wreaths, &c., and assigned to each his share] bids them eat. 

During the night the sacrificer and his wife have to remain awake 
and keep up the fire. When the night clears up, the Adhvaryu ex- 
tinguishes the fire, or, if there is to be a Dakshizagni, he takes it 
southwards and keeps it in a safe place till that fire is made up. He 
then draws with the wooden sword three lines across the fire-place 
and proceeds with the preparation of the hearth-mounds in the way 
set forth in the first Brahmawa of this Book. 


1. Now when he equips (Agni, the fire) from 
this and that quarter, that is the equipping (of the 
fire) with its equipments’, In whatever (objects) 
some of (the nature of) Agni is inherent, therewith 
he equips (the fire); and in thus equipping it he 
supplies it partly with splendour, partly with cattle, 
partly with a mate. 

2. In the first place he (the Adhvaryu) draws 
(three) lines (with the wooden sword on the Garha- 
patya fire-place?), Whatever part of this earth 


1 The verb here translated by ‘to equip,’ is sam-bhrz, ‘to carry, 
or bring, together, to collect;’ and then ‘to make the necessary 
preparations, to prepare ;’ hence sambhéAra, ‘ the preparation, out- 
fit,’ the technical term for the objects employed in the preparation 
of the fire-place, with the view of symbolically ensuring success to 
the fire. In paragraphs 3 seq. the primary meaning ‘to bring 
(together)’ has been used, except where it seemed desirable to 
preserve its technical sense. 

* The three lines drawn across the fire-place form a necessary 
part of its lustration; see p. 2. According to the Paddhati on 
Katy. IV, 8, the Adhvaryu first makes the fivefold lustration of 
the hearth, and thereupon again draws the mystic lines (? or draws 
the outline of the fire-place, cf. Katy. IV, 8, 16) and proceeds 
with the sambh§4ras; viz. he sprinkles the lines with water, while 
the sacrificer takes hold of him from behind; then puts down 
a piece of gold, and on it throws salt soil and the mould of a mole- 
hill, with which he forms the hearth-mound (khara)—circular in 
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is either trodden or spit upon, that he thereby 
removes from it; and he thus establishes his fire on 
earth that is entirely proper for the sacrifice: this 
is why he draws lines (across the fire-place). 

3. He then sprinkles (the lines) with water. 
When he thus sprinkles (the fire-place) with water, 
that is the equipment (of the fire) with water. The 
reason why he brings water is that water is food; 
for water is indeed food: hence when water comes 
to this world, food is produced here. Thus he 
thereby supplies it (the fire) with food. 

4. Water (ap, fem.), moreover, is female, and 
fire (agni, masc.) is male; so that he thereby sup- 
plies the latter with a productive mate. And since 
all this (universe) is pervaded (or obtained, 4pta) 
by water, he sets up the fire, after he has obtained 
it by means of water'. This is why he brings water. 

5. He then brings (a piece of) gold. Now Agni 
at one time cast his eyes on the waters?: ‘May 
I pair with them, he thought. He came together 
with them; and his seed became gold*. For this 
reason the latter shines like fire, it being Agni's 


the case of the Garhapatya, square the Ahavaniya, and semicircular 
the Dakshiz@gni; but each equal in area to a square aratni or cubit. 
Along the edge of the mound he then lays pebbles close to each other 
[50 on the Garhapatya, 73 on the Ahavantya, and'22 on the Dakshi- 
ngni, according to the Schol. on KAty. IV, 8, 16]. According to 
some authorities, the piece of gold is laid on the top of the mound. 
He thus prepares successively the Garhapatya, Ahavantya, and Dak- 
shiza hearths; afterwards, if required, those of the Sabhya and 
Avasathya fires, which are, like the Garhapatya, of circular form. 

1 An etymological play on the word ap, 4pa4, ‘ water, and the 
verb 4p, ‘to obtain, pervade.’ 

2 In the version of this myth given Taitt. Br. I, 1, 3, 8, the 
waters courted by Agni are called Varuza’'s wives. 

’ Tak sambabhfiva tasu reta’ prasifzat tad hiranyam abhavat. 
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seed. Hence it (gold) is found in water, for he 
(Agni) poured it into the water. Hence also one 
does not cleanse oneself with it!, nor does one 
do anything else with it. Now there is splendour 
(for the fire): for he thereby makes it to be 
possessed of divine seed, bestows splendour on it; 
and sets up a fire completely endowed with seed. 
That is why he brings gold. | 

6. He then brings salt. Yonder sky assuredly 
bestowed that (salt as) cattle on this earth: hence 
they say that salt soil is suitable for cattle. That 
(salt), therefore, means cattle; and thus he thereby 
visibly supplies it (the fire) with cattle; and the 
latter having come from yonder (sky) is securely 
established on this earth. Moreover, that (salt) is 
believed to be the savour (rasa) of those two, the 
sky and the earth?: so that he thereby supplies it 
(the fire) with the savour of those two, the sky and 
the earth. That is why he brings salt. 

7. He then brings (the earth of) a mole-hill 
(akhu-karisha)*. The moles certainly know the 


1 Sdyana interprets enena na dhavayati by ‘he does not clean 
(his teeth) with it ;’—the St. Petersb. Dict. by ‘he does not get 
himself conveyed (driven) by it. The KAzva text has: Tasmad 
enad apsv ev4nuvindanty apsu punanty apsu hy enat prdsifiéan 
nainena dhavayanti na kim ana kurvanti. 

3 Cf. Taitt. Br. I, 1, 3, 2: ‘The sky and the earth were (ori- 
ginally) close together. On being separated they said to each 
other, “ Let there be a common sacrificial essence (yagiyam) for 
us!” What sacrificial essence there was belonging to yonder sky, 
that it bestowed on this earth, that became the salt (in the earth); 
and what sacrificial essence there was belonging to this earth, that 
it bestowed on yonder sky, that became the black (spots) in the 
moon. When he throws salt (on the fire-place), let him think it 
to be that (viz. the black in the moon): it is on the sacrificial essence 
of the sky and the earth that he sets up his fire.’ 

>On the mythic connection of (the white, sharp teeth of) the 
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savour of this earth: hence, by entering deeper and 
deeper into this earth, they (grow) very fat, know- 
ing, as they do, its savour; and wherever they know 
the savour of this earth to be, there they cast it up. 
Hence he thereby supplies it (the fire) with the 
savour of this earth: that is why he brings a mole- 
hill. Moreover, they say of one who has attained 
prosperity (or splendour, sri) that he is purtshya; 
and purfsha and karisha? doubtless mean one and 
the same thing: it is, therefore, for his (Agni’s or 
the sacrificer’s) attainment of splendour (srt) that 
he brings a mole-hill. | 

8. He then brings pebbles. Now the gods and 
the Asuras, both of them sprung frem Pragdpati, 
once contended for superiority. This earth was 
then trembling like a lotus-leaf; for the wind was 
tossing it hither and thither: now it came near the 
gods, now it came near the Asuras. When it came 
near the gods,— 

9. They said, ‘Come, let us steady this resting- 
place; and when firm and steady, let us set up 


Akhu (mole, mouse, rat), as of that of the boar, with the thunder- 
bolt, see Dr. A. Kuhn’s ingenious remarks, ‘ Herabkunft des Feuers 
und des Gittertranks,’ p. 202. According to Taitt. Br. I, 1, 3, 3, 
Agni at one time concealed himself from the gods, and having 
become a mole, dug himself into the earth; so that the mole-hills 
thrown up by him, have some of Agni’s nature attaching to them. 
The Taittiriyas also put on the hearth the earth of an ant-hill, which 
the Brahmava (in the same way as our author does of the mole- 
hill) represents as the savour (or marrow, essence) of the earth. 

1 The primary meaning of karisha is ‘that which is scattered, 
or strewn about,’ hence ‘refuse, rubbish’ (and 4k hu-karisha, ‘mole- 
cast’). Its secondary meaning, as is that of purisha, is ‘manure’ 
(or perhaps also ‘soft, rich mould’), an article naturally valued by 
an agricultural population. See I, 2, 5,17, where purisha is 
taken symbolically to represent cattle. 
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the two fires on it; whereupon we will exclude our 
enemies from any share in it.’ 

10. Accordingly, in like manner as one would 
stretch a skin by means of wooden pins, they 
fastened down this resting-place; and it formed a 
firm and steady resting-place. And when it was 
firm and steady, they set up the two fires on it; and 
thereupon they excluded their enemies from any 
share in it}, 

11, And in like manner that one (the Adhvaryu) 
now fastens down that resting-place by means of 
pebbles ; and on it, when firm and steady, he sets 
up the two fires; whereupon he excludes the (sacri- 
ficer’s) enemies from any share in it. This is the 
reason why he brings pebbles. 

12. These then are the five equipments?: for 
fivefold is. the sacrifice, fivefold the animal victim; 
and five seasons there are in the year. 


1 The corresponding myth of Taitt. Br. I, 1, 3, 5, though very 
different from ours, yet presents one or two points of resemblance. 
According to it, nothing was to be seen in the beginning except 
water and a lotus-leaf standing out above it. Pragdpati (being bent 
on creating the firm ground) bethought himself that the lotus-stalk 
must rest on something; and having assumed the form of a boar, 
he dived and brought up some of the earth. This he spread out 
(prath) on the lotus-leaf, whence originated the earth (prithivi), 
which he then fastened down by means of pebbles. Hence the 
latter are put on the hearth in order to afford a firm foundation 
for the fire. 

® According to the authorities of the Black Yagur-veda there are 
not five, but fourteen sambh§4ras, seven of which are taken from 
the earth, viz. sand, salt, a mole-hill, an ant-hill, mire from a dried- 
up pool, pebbles, and gold; while the remaining seven consist of 
pieces of wood from the asvattha, udumbara, palasa (? two pieces), 
samf, and vikankata trees, and from some tree that has been struck 
by lightning. The sprinkling of water about the fire-place is not 
counted by them as a sambhara, but as one of the usual acts of 
lustration. Taitt. Br. I, 1, 3 seq. 
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13. Now, as to this, they say, ‘Six seasons there 
are in the year.’ And in that case the very defi- 
ciency (ny fina) itself is rendered a productive union}, 
since it is from the lower part (nyfina, i.e. of the 
body) that offspring is here brought forth. Thus 
also a progressive improvement? (is assured to the 
sacrificer): for this reason there are five equipments. 
And when (it is nevertheless insisted on that) there 
are six seasons in the year, then Agni is the sixth 
of them, and thus there is no deficiency. 

14. Here also they say, ‘He should not equip it 
even with a single equipment!’ For (they argue) 
all those (objects) are on this earth, and hence, when 
he establishes the fire on this earth, the latter of itself 
obtains all those equipments : he need not, therefore, 
equip it with a single equipment. But let him never- 
theless bring (those objects) together; for when he 
establishes the fire on this (earth), then it obtains all 
the equipments; and what (benefit) accrues from the 
equipments being brought together, that also accrues 
to it®. Let him for that reason bring (the objects) 
together. 


1 Or, a deficient pairing is effected (on account of the uneven 
number). I do not quite understand Sfyama’s interpretation of the 
passage, the published text of the commentary being apparently 
corrupt in one or two places. The Kamva text reads: Tad ahuh 
shad va ritavahk samvatsarasyeti yadi vai sha/ rztavak samvatsarasya 
nyfinam u vai pragananam nyfinad v4 ima’ pragah pragayante, &c. 

3 Literally, ‘a prevailing (or advancing) better-to-morrow,’ svah- 
sreyasam uttaravat. 

* The drift of the author’s reasoning evidently is that it is safer, 
by putting those objects on the fire-place, to make sure of the magic 
benefits of those symbols being really secured to the fire, and 
thereby to the sacrificer. The Kava text of this paragraph, though 
differently worded, yields the same sense; except that it refers to 
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SECOND BRAHMANA. 


1. He may set up the two fires! under the K7zt- 
tikas; for they, the Kvzttikas, are doubtless Agni's 
asterism, so that if he sets up his fires under Agni's 
asterism, (he will bring about) a correspondence 
(between his fires and the asterism): for this reason 
he may set up his fires under the KvzttikAs. 

2. Moreover, the other lunar asterisms (consist 
of) one, two, three or four (stars), so that the K7zt- 
tikas are the most numerous (of asterisms)?: hence 
he thereby obtains an abundance. For this reason 
he may set up his fires under the Kvzttikas. 

3. And again, they do not move away from the 
eastern quarter, whilst the other asterisms do move 
from the eastern quarter. Thus his (two fires) are 
established in the eastern quarter: for this reason 
he may set up his fires under the K7zttikas. 

4. On the other hand (it is argued) why he should 
not set up the fires under the Kvrzttikas. Origi- 
nally, namely, the latter were the wives of the Bears 
(vzksha); for the seven Azshis* were in former times 


' the sacrificer himself and to the wishes he entertains in collecting 
the objects. 

1 That is, the Garhapatya and Ahavantya, the two principal fires. 

? Whilst the Krittikas, or Pleiades, are supposed to consist of 
seven (or, according to others, of six) stars, the remaining twenty- 
six nakshatras or lunar mansions, according to our author, vary 
between one and four stars. Hence the Krzttikas are also called 
Bahul§as, ‘the numerous.’ In the later accounts, however, a larger 
number of stars is attributed to several nakshatras. Cf. Weber, 
Nakshatra, II, pp. 368, 381. The Kava text has: ‘Other naksha- 
tras are (i.e. consist of) four; and there is here an abundance, so 
that he thereby obtains abundance.’ 

* Saptarshi, or the seven Xishis, is the designation of the 
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called the Azkshas (bears). They were, however, 
precluded from intercourse (with their husbands), for 
the latter, the seven Azshis, rise in the north, and 
they (the Kvzttikas) in the east. Now it is a mis- 
fortune for one to be precluded from intercourse 
(with his wife): he should therefore not set up his 
fires under the Kyrzttikas, lest he should thereby be 
precluded from intercourse. 

5. But he may nevertheless set up (his fire under 
the Krzttikas) ; for Agni doubtless is their mate, and 
it is with Agni that they have intercourse: for this 
reason he may set up (the fire under the Kzzttikas). 

6. He may also set up his fires under (the asterism 
of) Rohizi. For under Rohiat it was that Pragé- 
pati, when desirous of progeny (or creatures), set up 
his fires. He created beings, and the creatures pro- 
' duced by him remained invariable and constant’, 
like (red) cows (rohit): hence the cow-like nature 
of Rohizt. Rich in cattle and offspring therefore he 
becomes whosoever, knowing this, sets up his fires 
under Rohimt. 

7. Under Rohizt, indeed, the cattle set up their 
fires, thinking that they might attain to (ruh) the 
desire (or love) of men. They did attain to the 


constellation of Ursa Major, or the Wain. In the Rig-veda, rzkshah 
(bears) occurs once (I, 24, 10), either in the same restricted sense, 
or in that of stars generally. 

1<T&@ asya pragAhk srish/4 ekarfiipa upastabdhas tasthf rohisya 
iva.” The Kamva text reads: Tam ima’ pragah srish rohinya 
ivopastabdhas tasthur ekaripa iva. Sayama interprets upastab- 
dh&& (‘propped up, erect,’ established) by ‘pratibaddhagAtayah (of 
continuous lineage)’ and ekarfipa’ (‘uniform’) by ‘avik&hin- 
napravaha’ (of uninterrupted flow or succession). In Taitt. Br. 
I, 1, 2, 2, it is stated that Pragapati created Agni under (the aste- 
rism) Rohiai, and that the gods then set up that fire under the 
same asterism. 
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desire of men; and whatever desire the cattle then 
obtained in regard to men, that same desire he ob- 
tains, in regard to cattle, whosoever, knowing this, 
sets up his fire under Rohit. 

8. He may also set up his fires under (the aste- 
rism of) Mvzgasirsha. For Mvigasirsha, indeed, is 
the head of Pragdpati'; and the head (siras) means 
excellence (srt), for the head does indeed mean ex- 
cellence: hence they say of him who is the most 
excellent (sresh¢a) of a community, that he is 
the head.of that community. Excellence therefore 
he attains whosoever, knowing this, sets up his fire 
under Mvzgasirsha., 

g. On the other hand (it is argued) why one should 
not set up his fire under Mrzgastrsha®. The latter, 
indeed, is Pragapati’s body. Now, when they (the 
gods) on that occasion pierced him? with what is — 
called ‘the three-knotted arrow, he abandoned that 


’ For the mythical allusions in this and the succeeding para- 
graphs, we have to compare Sat. Br. I, 7, 4,1; Ait. Br. III, 33. 
According to the version of the myth given in the latter work, 
Pragapati transformed himself into a roe-buck (risya) and ap- 
proached his own daughter (either the sky, or the dawn), who had 
assumed the shape of a doe (rohit). Out of their most fearful 
forms the gods then fashioned a divine being called Bhfitavat 
(i.e. Rudra), in order to punish Pragpati for his incestuous deed. 
The latter was accordingly pierced by Bhftavat’s arrow and bounded 
up to the sky, where he became the constellation called Mriga 
(i.e. Mrigasirsha), while his daughter became the asterism Rohivi. 
The arrow on the other hand, with which Prag4pati was pierced, 
became the constellation called ‘the three-knotted arrow (perhaps 
the girdle of Orion).’ 

2 The Black Yagus does not recommend this asterism for the 
performance of agnyAdheya. 

® The Kazva text reads, ‘When, on that occasion, that god 
(viz. Rudra) pierced him with the three-knotted arrow.’ 
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body, for the body is a mere relic (or dwelling, 
vastu), unholy and sapless. He should therefore 
not set up his fires under Mrzgastrsha. 

10. But he may, nevertheless, set them up (under 
Mrvzgasirsha). For, assuredly, the body of that god, 
Pragapati, is neither a relic nor unholy': he may 
therefore set up (his fires under Mvzgastrsha). 
‘Under the Punarvasd he should perform the 
Punaradheya?, thus (it is prescribed). 

11. He may also set up his fires under the Phal- 
gunts. They, the Phalgunts, are Indra’s asterism °, 
- and even correspond to him in name; for indeed 
Indra is also called Arguna, this being his mystic 
name; and they (the Phalgunts) are also called Ar- 
gunts.. Hence he overtly calls them Phalgunts, for 
who dares to use his (the god's) mystic name? 
Moreover, the sacrificer himself is Indra, so that 
he in that case sets up his fires under his own 
asterism. Indra is the deity of the sacrifice; and 
accordingly his Agny4dheya is thereby brought 


1 Na va etasya devasya vastu nayagfiiyam na sariram asti.— 
Na vai tasya vastu na niviryam nayagriyam asti, ‘for the relic of 
that (god) is neither sapless nor impure.’ Kava recension. 

2 T.e. the repetition of the 4dheya, or setting up of his fires, 
a ceremony which has to be performed in the event of the 4dheya 
having proved unsuccessful; that is, in case he should not have 
prospered or even sustained losses. The direction has been in- 
serted in this place on account of the position of Punarvasf, as 
the fifth mansion, between Mrigasirsha, the third, and (Pfirva and 
Uttara) Phalgunis, the ninth and tenth mansions, in the onginal 
order of the nakshatras. 

* In Taitt. Br. I, 1, 2, 4, the Pfirve Phalguni are assigned to 
Aryaman, and the Uttare Phalguni to Bhaga. While, however, 
both these asterisms are there recommended for the agnyadheya, 
the Pfrve Phalguni are rejected as unsuitable further on, in 
par. 8 (?a later addition). 
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into relation with Indra. He may set up the fires 
under the first (Parva-phalgunts)—whereby an 
advancing (successful) sacrifice accrues to him; or 
he may set them up under the second (Uttara- 
phalgunts)—whereby a_ progressive (uttaravat) 
improvement accrues to him. | 

12. Let him set up his fires under the asterism 
Hasta, whosoever should wish that (presents) 
should be offered him: then indeed (that will take 
place) forthwith; for whatever jis offered with the 
hand (hasta), that indeed is given to him. 

13. He may also set up his fires under XitrA. 
Now the gods and the Asuras, both of them sprung 
from Pragdpati, were contending for superiority. 
Both parties were desirous of rising to yonder world, 
the sky. The Asuras then constructed the fire (altar) 
called rauhiza (fit to ascend by), thinking, ‘ Thereby 
we shall ascend (4-ruh) to the sky 2’ 


1 In the Taitt. Br. this asterism is not mentioned as suitable for 
the agnyadheya. The Asv. S. II, 1, 10 omits both Hasta and 
Kitré; but permits the asterisms Visdkhe and Uttare Prosh/sapade. 

2 In Taitt. Br. I, 1, 2, 4-6 this myth is related as follows: 
‘There were Asuras, named K4lakafigas. They constructed a fire 
(altar) with a view to (gaining) the world of heaven. They put, 
every man of them, a brick to it. Indra, passing himself off for 
a Brahman, puta brick on for himself, saying, “This one, Aitra 
(the wonderful or bright one) by name, is for me!” They climbed 
up to heaven; Indra, however, pulled out his brick, and they 
tumbled down. And they who tumbled down, became spiders : 
two of them flew up, and they became the two heavenly dogs.”’ On 
this myth, Dr. A. Kuhn, ‘Uber entwicklungsstufen der mythen- 
bildung,’ p. 129, remarks: ‘The myth given in Homer’s Od. xi, 
305-325, of Otos and Ephialtes, who, in order to fight the im- 
mortal gods, piled Ossa on Olympos, and Pelion on Ossa, iy’ odpavds 
aBaros ety, and who are destroyed by Apollon, shows an obvious 
resemblance to these Indian myths; the more so, if we divest the 
latter of their Brahmanical form, by which altar-bricks are sub- 
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14. Indra then considered}, ‘If they construct that 
(fire-altar), they will certainly prevail over us.’ He 
secured a brick and proceeded thither, passing him- 
self off for a Brahman. 

15. ‘Hark ye!’ he said, ‘I, too, will put on this 
(brick) for myself!’ ‘Very well, they replied. He 
put it on. That fire (altar) of theirs wanted but very 
little to be completely built up,— 

16. When he said, ‘I shall take back this (brick) 
which belongs to me.’ He took hold of it and pulled 
it out; and on its being pulled out, the fire-altar 
fell down; and along with the falling fire-altar the 
Asuras fell down. He then converted those bricks 
into thunderbolts and clove the (Asuras’) necks. 

17. Thereupon the gods assembled and said, 
‘Wonderfully (Aitram) indeed it has fared with 
us who have slain so many enemies!’ Hence 
the wonderful nature (AitrAtva)* of the asterism 


stituted for mountains; and if we bear in mind that the later 
versions of the myth, e.g. in the well-known passage of Ovid, put 
the Gigantes in the place of the Aloades.’ See also Weber, 
Nakshatra, II, p. 372. 

1 The Kava text here proceeds thus: The gods then were 
afraid and said, ‘ If those (Asuras) complete (sam4syanti) that (fire- 
altar), they will prevail over us.’ Then Indra having fastened a 
brick with the lightning-band (4arke#a damn4) went thither passing 
himself off for a Brahman. He said, ‘1, too, will put on this (brick) 
for myself.’ They said, ‘On then (upa hi)!’ He put it on. That 
(fire-altar) wanted but very little to be built up, when he said, ‘I 
shall take this (brick) which is mine.’ ‘Take it then (4 hi)!" they 
said. Then seizing it (t€m abhih4ya) he pulled it out. On its 
being pulled out the fire-altar tumbled down. On the fire-altar 
having tumbled down he made thunderbolts with those bricks and 
smote those (Asuras). Then the gods prevailed and the Asuras 
were worsted, &c. 

* Or, perhaps, its identity with (Indra’s brick) Aitr4; cf. pre- 
ceding note, 
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Aitr4; and verily wonderfully it fares with him, and 
he slays his rivals, his spiteful enemy, whosoever, 
knowing this, sets up his fires under Aitra. A 
Kshatriya, therefore, should especially desire to 
take advantage of this asterism; since such a one 
is anxious to strike, to vanquish his enemies. 

18. Originally these (nakshatras) were so many 
different powers (kshatra), just as that sun yonder. 
But as soon as he rose, he took from them (4-d4a) 
their energy, their power; therefore he (the sun) is 
called Aditya, because he took from them their 
energy, their power?. 

19. The gods then said, ‘They who have been 
powers, shall no longer (na) be powers (kshatra)?!”’ 
Hence the powerlessness (na-kshatratvam) of the 
nakshatras. For this reason also one need only 
take the sun for one’s nakshatra (star), since he took 
away from them their energy, their power. But if 
he (the sacrificer) should nevertheless be desirous of 
having a nakshatra (under which to set up his fires), 
then assuredly that sun is a faultless nakshatra for 
him ; and through that auspicious day (marked by the 
rising and setting of the sun) he should endeavour 
to obtain the benefits of whichever of those asterisms 
he might desire. Let him therefore take the sun 
alone for his nakshatra *. 


1 The KAmnva text reads: Tani ha v4 eténi kshatrami n&naiva 
tepur yathasau va sfiryas Aandram4 v4; teshim hodyann evddityahk 
kshatram viryam tegah pralulopa, tad vaisham 4dade. 

* This etymology of nakshatra is of course quite fanciful. For 
Aufrecht’s probably correct derivation of the word from nak ta-tra, 
‘night-protector,’ cf. Zeitschrift ftir verg]. Sprachf., VIII, pp. 71, 72. 
See also Weber, Nakshatra, II, p. 268. 

* The K4zva text reads: Tasmfn na nakshatram 4driyeta 
yadaivaisha kada@ sodiyad apy Adadhitaisha hi sarvami kshatrazi ; 
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THIRD BRAHMANA. 


1. The spring, the summer, and the rains, these 
seasons (represent) the gods; and the autumn, the 
winter, and the dewy season represent the fathers. 
That half-moon which increases represents the gods, 
and that which decreases represents the fathers, The 
day represents the gods, and the night represents 
the fathers. And, further, the forenoon represents 
the gods, and the afternoon the fathers. 

2. Those seasons, then, are the gods and the 
fathers ; and whosoever, knowing this, invokes them 
as the gods and fathers, with his invocation of the 
gods the gods comply, and with his invocation of the 
fathers the fathers comply. Him the gods favour 
at his invocation of the gods, and him the fathers 
favour at his invocation of the fathers, whosoever, 
knowing this, invokes (the seasons) as the gods and 
fathers. 

3. Now when he (the sun) moves northwards, then 
he is among the gods, then he guards the gods; and 
when he moves southwards, then he is among the 
fathers, then he guards the fathers". | 

4. When he (the sun) moves northwards, then one 
may set up his fires;—the gods have the evil dis- 


yadyu nakshatrakama/’ sydd upo 4sita nakshatram ahasya bhavati 
no etasyanudayo ’sti tasmad v apy upaina(m 4)sita, ‘he need 
therefore not attend to any nakshatra; but may set up his fires at 
any time when that (sun) rises, for he (the sun) is all the kshatras. 
- Should he nevertheless be desirous of a nakshatra, let him ap- 
proach (the sun) with veneration ; for then there is a nakshatra for 
him, and that (sun) does not fail to rise: for this reason let him 
approach (the sun) with veneration.’ 

' According to the Kaxva text, it is the rising sun, that guards 
the god-seasons and father-seasons respectively. 


[12] U 


290 SATAPATHA-BRAHMANA, 


pelled from them (by the sun): he (the sacrificer) 
therefore dispels the evil from himself ;—the gods 
are immortal: he therefore, though there is for him 
no prospect of immortality, attains the (full measure 
of) life, whosoever sets up his fires during that time. 
Whosoever, on the other hand, sets up his fires when 
(the sun) moves southwards, he does not dispel the 
evil from him,—since the fathers have not the evil 
dispelled from them (by the sun). The fathers are 
mortal: hence he dies before (he has attained the 
full measure of) life, whosoever sets up his fires 
during that time. 

5. The spring is the priesthood, the summer the 
nobility, and the rainy season the common people 
(vis): a Brahman therefore should set up his fires 
in spring, since the spring is the priesthood; and a 
Kshatriya should set them up in summer, since the 
summer is the nobility; and a Vaisya should set 
them up in the rainy season, since the rainy season 
is the common people. 

6. And whosoever! desires to become endowed 
with holy lustre (brahmavarZ£asin), let him set up his 
fires in spring,—for the spring is the priesthood,—and 
he will certainly become endowed with holy lustre. 

7. And whosoever desires to become a power 
(kshatra)? in prosperity and renown, let him set up 
his fires in summer,—for the summer is the nobility 
(kshatra),—and he will certainly become a power 
in prosperity and renown. 

8. And whosoever may desire to be rich in pro- 


} J.e. whatsoever Brahman, as the Kamva text reads. 

* Kshatram sriya yasas4 sy4m iti. —The K4mva text reads: Ksha- 
trasya pratima syam sriy& yasaseti, ‘whosoever should wish to be 
an image of the kshatra in wealth and glory.’ 
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geny and cattle, let him set up his fires in the rainy 
season!,—for the rainy season is the common people, 
and the people means food,—and he certainly be- 
comes rich in progeny and cattle, whosoever, knowing 
this, sets up his fires in the rainy season. 

9. [In the opinion of others] both these (classes 
of) seasons have the evil dispelled from them, for 
the sun is the dispeller of their evil, and as soon as 
he rises he dispels the evil from both these (classes 
of seasons), He should therefore set up his fires at 
any time, when he feels called upon to sacrifice ; and 
should not put it off from one day to the morrow: 
for who knows the morrow of man?? 


FourTH BRAHMANA. 

1. On the day preceding his Agnyddheya, he (the 
sacrificer with his wife) should take his food in the 
day-time. For the gods know the minds of man: 
they are, therefore, aware that his Agnyddheya is to 
take place on the morrow; and all the gods betake 
themselvesto his house and stay (upa-vas) in his house; 
whence this day is called upavasatha (fast-day)*. 

2. Now, as it would be unbecoming for him to 
take food before men (who are staying with him as 
his guests) have eaten; how much more would it be 
so, if he were to take food before the gods have eaten; 
let him therefore take his food in the day-time. How- 
ever, he may also, if he choose, take food at night, 


+ The Black Yagus recommends sarad, autumn, for the Agny4- 
dheya in the case of a Vaisya. 

* Ko hi manushyasya svo veda. The K4nva text has: Na vai 
manushya# svastanam veda (veda) ko hi (!) tasmai manushyo yah 
svastanam vidyat, ‘in truth no man knows the morrow, for what 
man, that knows the morroy, is there for him?’ 

® See I, 1, 1, 7 seq. . 

U 2 
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since the observance of the vow is not necessary for 
him who has not performed Agnyadheya. For so 
long as he has not set up a (sacrificial) fire of his 
own, he is merely a man, and may therefore, if he 
choose, take food at night. 

3. Here now some tie up a he-goat’, arguing that 
the goat is sacred to Agni and that (this is done) for 
the completeness of the fire. But he need not do 
this. Should he possess a he-goat, let him present 
it to the Agnidhra on the next morning; for it is 
thereby that he obtains the object he desires. He 
need, therefore, take no notice of that (practice). 

4. They? then cook a rice-pap sufficient for (the) 
four (priests) to eat. ‘Hereby we gratify the metres, 
so they say, arguing that this is done in the same 
way as if one were to order a team, which he is going 
to use for driving, to be well fed. He need not, how- 
ever, do this: for indeed that same wish (which he 
entertains in so doing) he obtains by the very fact 
that Brahmans, be they sacrificial priests or not, are 
residing in his family (kula)*: he need, therefore, take 
no notice of that (practice). 

5. Having then made a hollow in it (the pap) for 


1 This practice is perhaps the remnant of a former animal offer- 
ing. See I, 2, 3, 6, where the goat is mentioned as the last of the 
animals meet for sacrifice. 

* That is, as would seem, those ritualists who maintain that a 
goat should be tied up for that night. The Kava text reads, ‘ Here 
some cook that night that 4atuAprasya rice-pap, saying (vadanta2), 
*‘ Hereby we gratify the metres.”’ According to the Paddhati on 
Katy. IV, 8, the quotation ‘ Hereby we gratify the metres’ seems 
to form the last of the formulas pronounced by the sacrificer, while 
washing the feet of the priests and offering them food. ; 

* «The fulfilment of that wish he obtains through Brahmans, 
whether officiating priests or not, staying in his house (kula) and 
taking food there.’ KA&mzva text. 


a ~e 
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clarified butter to be poured in, and having poured 
clarified butter into it, they anoint three sticks of 
asvattha wood with this butter and put them on the 
fire with the (three) Azk-verses containing the words 
‘kindling-stick (samidh)’ and ‘ butter (ghvzta);’ argu- 
ing that thereby they obtain what has grown out of a 
samt*. It is, however, only by (daily) putting (three 
kindling-sticks) on the fire for a whole year previous 
(to the AdhAna) that one obtains that object : let him 
therefore take no notice of that (practice). 

6. And on this point Bhallabeya remarked, ‘If 
he were to cook that rice-pap, this would assuredly 


1 The three verses containing the words samidh and ghrirta are 
Vag.S. III,1, 3, 4. Taitt. Br. I, 2, 1, 9-10 has them in the order 1, 4, 
3; and does not give the verse Vag. S. III, 2 (Rig-veda V, 5,1). As 
neither version of our Brahmana makes any mention of this verse, it 
may be doubted whether originally it formed part of the Samhita. 
According to KAty. IV, 8, 5-6 he (? the Adhvaryu) is to put on (the 
three kindling-sticks) with Vag. S. III, 1, &c., one verse with each 
stick ; whereupon he, (the sacrificer, according to the commentary,) 
is to mutter III, 4; and according to ib. 7 ‘the Adhvaryu option- 
ally mutters the second.’ The Paddhati reconciles the different 
statements thus: he takes the sticks, rises and puts the first on the 
fire with III, 1; then sitting down he mutters III, 2; thereupon he 
again rises and puts on the second with III, 3, and the third with 
1II, 4. The commentator, however, alludes to differences of prac- 
tice in different schools as to this point. 

2 The sacrificial fire, to be set up at the Adheya, should properly be 
produced by means of two pieces of asvattha wood which has grown 
out of a sami tree. Sdyasza remarks that the ritualists referred to in 
our passage consider that the cooking of the rice-pap takes place, not 
with the view of the latter being eaten by the priests, but merely to 
afford an opportunity for putting the kindling-sticks on the fire, and 
thereby securing to the sacrificer the benefits that would have accrued 
to him from the above mode of ignition. This view, however, is not 
countenanced by our author, who, on the contrary, favours the daily 
cooking of a mess of rice-pap for the four priests for a twelve-month 
preceding the Agny4dheya, as a substitute for the production of the 
fire by friction. See Katy. IV, 8,11 (and Paddhati). 
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be a mistake, just as if one were to do one thing, 
while intending to do another; or if one were to 
say one thing, while intending to say another; or 
if one were to go one way, while intending to go 
another.’ And, indeed, it is not proper that they 
should either carry to the south, or extinguish, that 
fire on which a kindling-stick is put, or an oblation 
made, with a ~z& or a sdman or a yagus. Now they 
do indeed either take it to the south with the view of 
its becoming the Anvah4ryapa&ana (or Dakshi- 
magni), or (if there is to be no Dakshizagni) they 
extinguish it’. 

7. Thereupon they? remain awake (during that 
night). The gods are awake: so that he thereby 
draws nigh to the gods, and sets up his fires as one 
more godly, more subdued, more endowed with holy 
fervour (tapas). He may, however, sleep, if he 
choose, since the observance of the vow is not 
necessary for him who has not performed Agnyéa- 
dheya. For so long as he has not set up a 
(sacrificial) fire of his own, he is a mere man; and 
he may, therefore, sleep, if he choose. 

8. Now some churn (the fire)* before sunrise and 

1 His argument seems to be that, since the cooking of the rice- 
pap involves the putting on of consecrated sticks with sacrificial 
formulas, one is not to cook the pap because that same fire will 
afterwards have to be extinguished or to be taken to the Dakshi- 
nagni hearth. The passage is, however, far from clear to me. 

* Viz. the ritualists referred to; that is to say, they make the 
sacrificer and his wife rémain awake all night. Sayana takes 
gigrati to stand for gagarti, ‘he, the sacrificer, remains awake.’ 
The K4zva text, however, has, ‘Here now they say, he should 
remain awake that night.’ 

’ The production of the sacred fire by means of two sticks 
(arazi) of the asvattha (Ficus Religiosa) is thus described by Steven- 


son, ‘ Translation of the Sama Veda,’ pref. p. vii: ‘The process by 
which fire is obtained from wood is called churning, as it resembles 
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take it eastwards (from the Garhapatya to the Aha- 
vaniya) after sunrise, arguing that thereby they secure 
both the day and the night for the obtainment of 
out-breathing and in-breathing, of mind and speech. 
But let him not do so; for when they thus churn 
(the fire) before sunrise, and take it eastwards after 
sunrise, both his (fires) are in reality set up before 
sunrise. By churning the Ahavantya after sunrise 
he will obtain that (combination of blessings). 

9. The gods, assuredly, are the day. The fathers 
have not the evil dispelled from them (by the sun) ; 
(and accordingly) he (the sacrificer) does not dispel 
the evil (if he churns the fire before sunrise). The 
fathers are mortal; and verily he who churns the 
fire before the rising of the sun, dies before (he has 
attained his full measure of) life. The gods have 
the evil dispelled from them (by the sun): hence he 
(the sacrificer) dispels the evil (from himself, if he 
churn after sunrise). The gods are immortal; and— 
though there is for him no prospect of immortality 
—he attains (the full measure of) life. The gods are 
bliss, and bliss he obtains; the gods are glorious, 
and glorious he will be, whosoever, knowing this, 
churns (the fire) after the rising of the sun. 


that by which butter in India is separated from milk. The New- 
Hollanders obtain fire from a similar process. It consists in drill- 
ing one piece of arami wood into another by pulling a string tied 
to it with a jerk with the one hand, while the other is slackened, and 
so alternately till the wood takes fire. The fire is received on 
cotton or flax held in the hand of an assistant Brahman.’ On the 
mythological associations of the agni-manthana, especially with 
the Teutonic need-fire and the myth of Prometheus; and those 
of the asvattha tree, grown out of a sami, with the mountain-ash 
' (roun-tree, rowan-tree, witch-elm, witchen, witch-hazel, witch-wood; 
eber-esche), see A. Kuhn’s epoch-making essay, ‘Ueber die Herab- 
kunft des Feuers und des Gdttertranks.’ 
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10. Here now they say, ‘If the fire is not set up with 
either a vzk-verse, or a sAman, or a yagus, wherewith 
then is it set up?’ Verily, that (fire) is of the brah- 
man: with the brahman it is set up. The brah- 
man is speech: of that speech it is. The brahman 
is the truth, and the truth consists in those same 
(three) mystic utterances: hence his (fire) is esta- 
blished by means of -he truth. 

11. Verily, with ‘bh (earth)!’ Pragdpati gene- 
rated this (earth)?; with ‘bhuvad (ether)!’ the ether; 
with ‘svaz# (heaven)!’ the sky. As far as these 
(three) worlds extend, so far extends this universe: 
with the universe it (the fire) is accordingly esta- 
blished. 

12. With ‘bhds!’ Pragdpati generated the Brah- 
man (priesthood) ; with ‘ bhuvaZ!’ the Kshatra (nobi- 
lity); with ‘svaZ!’ the Vis (the common people). As 
much as are the Brahman, the Kshatra, and the Vis, 
so much is this universe: with the universe it (the 
fire) is accordingly established. 

13. With ‘bhaé!’ Pragdpati generated the Self; 
with ‘bhuvaZ!’ the (human) race; with ‘sva#!’ the 
animals (pasu). As much as are the Self, the (human) 
race, and the animals, so much is this universe: with 
the universe it (the fire) is accordingly established. 

14. ‘Bhtdr bhuva&!’ this much he utters while 
laying down the G&rhapatya fire; for if he were 
to lay it down with all (three words), wherewith 
should he lay down the Ahavantya ? Two syllables? 


1 Compare XI, 1, 6, 3. 

2 Viz. svahk, pronounced su-vak. In laying down the GArha- 
patya he utters the first two words, consisting of three syllables; 
and in laying down the Ahavaniya he pronounces all three words, 
consisting of five syllables. 
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he leaves over, and thereby those (five syllables) 
become of renewed efficacy; and with all the five 
syllables—‘ Bhar bhuvad svahk’—he lays down the 
Ahavantya. Thus result eight syllables ; for of eight 
syllables consists the gdyatri, and the gdayatrt is 
Agni’s metre: he thus establishes that (fire) by 
means of its own metre. 

15. Now when the gods were about to set up their 
fires, the Asuras and Rakshas forbade them, saying, 
‘The fire shall not be produced; ye shall not set up 
your fires!’ and because they thus forbade (raksh) 
them, they are called Rakshas. 

16. The gods then perceived this thunderbolt, to 
wit, the horse. They made it stand before them, 
and in its safe and foeless shelter the fire was pro- 
duced. For this reason let him (the Adhvaryu) 
direct (the Agnidhra) to lead the horse to where he 
is about to churn the fire. It stands in front of 
him!: he thus raises the thunderbolt, and in its safe 
and foeless shelter the fire is produced. 

17. Let it be one used as a leader?; for such a one 
possesses unlimited strength. Should he be unable to 
obtain a leader, it may be any kind of horse. Should 
he be unable to obtain a horse, it may also be an ox, 
since that (fire) is related (bandhu) to the ox’, 

18. And when they carry that (fire) eastward‘, 


1 The horse is to stand east of the Garhapatya fire-place, with 
its head to the west, where, behind the khara, the Adhvaryu is 
about to produce the fire. 

® Pirvavah, ‘drawing in front,’ i.e. a young (newly-harnessed) 
horse. The term may also mean ‘conveying eastwards,’ whence 
it is probably used here; cf. Taitt. Br. I, 1, 5, 6. 

® See XIII, 8, 4, 6, where the ox is said to be sacred to Agni 
(agneya). See also p. 292, note 1; and I, 2, 3, 6. 

‘ The following particulars, not alluded to by our author, have 
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they lead the horse in front of it; so that, in pro- 
ceeding in front of it, it wards off from it the evil 
spirits, the Rakshas; and they carry it (to the Ahava- 
niya) safely and unmolested by evil spirits. 

19. Let them carry it (the fire) in such wise that 
it turns back towards him (the sacrificer); for, as- 
suredly, that fire is the (means of) sacrifice, and it is 
in the direction of him (the sacrificer) that the sacri- 
fice enters him, that the sacrifice readily inclines to 
him. And, verily, from whomsoever it (the fire) 
turns away, from him the sacrifice also turns away ; 
and if any one were to curse him, saying, ‘May the 
sacrifice turn away from him!’ then he would indeed 
be liable to fare thus. 

20. Moreover, that (fire) is the (sacrificer’s) breath : 
let them therefore carry it in such wise that it turns 


to be supplied here from Katy. IV, 8, 29 seq., and the commen- 
taries: As soon as fire has been obtained from the two pieces of 
wood, [it is placed in a pan and covered with dry, powdered go- 
maya; and] the sacrificer blows it with ‘Breath 1 bestow on the 
immortal ;’ and the well-kindled flame he inhales with ‘The im- 
mortal I bestow on the breath’ (see II, 2, 2, 15). The fire is 
then set ablaze with fire-wood and laid down on the newly-made 
GArhapatya hearth-mound with ‘[Om!] Bhfr bhuva’ svak!’ (V4g. 
S. III, 5); and with ‘I lay thee down, O Lord of Vows (vratapati), 
with the law (vrata) of N.N.?’—the gotra-name being inserted 
in the case of the Bhrzgus and Angiras; and those of different 
Rishis or gods and divine beings in that of others. At the sacri- 
ficer’s bidding the Brahman or Adhvaryu then chants the Rathan- 
tara-siman (cf. p. 196, note 2). Then follows the uddharaza or 
taking out fire from the Garhapatya for the Ahavantya. A bundle 
of wood is lighted at the lower ends on the Garhapatya and placed 
in a pan on an underlayer of clay. It is then carried eastwards in 
such a way that the smoke is directed towards the sacrificer follow- 
ing it; the horse being led in front of the fire. At the starting of 
the procession the Brahman, at the Adhvaryu’s call, chants the 
Vamadevya-séman. 


II KANDA, I ADHYAYA, 4 BRAHMANA, 23. 299 


back towards him; for it is in the direction of him 
that the breath enters into him. And, verily, from 
whomsoever it (the fire) turns away, from him the 
breath also turns away; and if in that case any one 
were to curse him, saying, ‘May the breath turn 
away from him!’ then he would indeed be liable to 
fare thus. 

21. And, verily, the sacrifice is yonder blowing 
(wind). Let them, therefore, carry it in such wise 
that it! turns towards him; for it is in the direc- 
tion of him that the sacrifice enters him, that the 
sacrifice readily inclines to him. And from whom- 
soever it turns away, from him the sacrifice also 
turns away; and if any one were to curse him, say- 
ing, ‘May the sacrifice turn away from him!’ then 
he would indeed be liable to fare thus. 

22. And, verily, that (fire) is the (sacrificer’s) 
breath. Let them, therefore, carry it in such wise 
that it turns towards him; for it is in the direction 
of him that the breath enters into him. And from 
whomsoever it (the fire) turns away; from him the 
breath also turns away ; and if any one were to curse 
him, saying, ‘May the breath turn away from him!’ 
he would indeed be liable to fare thus. 

23. He (the Adhvaryu) then makes the horse step 
on (the Ahavantya fire-place)*. When he has made 
it step on it, he leads it out towards the east, makes 
it turn round again (from left to right) and lets it 


” Viz. the wind indicated by the backward-turned flame of the 
fire, as it is carried eastwards to the Ahavantya. 

3 The Adhvaryu sits down and makes the horse put its right 
fore-foot on the recently prepared hearth-mound. Having then 
led it eastwards and turned it round, he calls on the Brahman to 
chant the Brzhat-saman (see p. 196, note 2). 
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stand there facing the west. The horse doubtless 
represents strength: hence he makes it turn round 
again in order that this strength shall not turn away 
from him (the sacrificer). 

24. He lays that (fre) down on the horse's foot- 
print!; for the horse represents strength, so that 
he thereby lays it down on strength: for this reason 
he lays it down on the horse’s foot-print. 

25. In the first place he silently touches (the foot- 
print with the burning fire-wood). He then lifts it 
up and touches once more with it; and at the third 
time he lays it down with (V4g. S. III, 5) ‘ Earth! 
ether! heaven!’ For there are three worlds indeed ; 
so that he thereby obtains these (three) worlds. This 
now is one (mode of laying down the fire). 

26. Then there is this other. Silently he touches 
(the foot-print with it) in the first place; he then 
lifts it up, and at the second time lays it down 
with ‘Earth! ether! heaven!’ For he who wants 
to lift a load without having a firm footing on this 
(earth), cannot lift it; nay, it crushes him. | 

27. Now, when he touches it silently he thereby 
takes a firm footing on this resting-place; and 
having obtained a firm footing on it, he lays down 
(the fire): and thus he wavers not. Here now 
Asuri, Pa#&i, and MAdhuki held it (the fire) 
slightly to the back (or west of the fire-place)*. ‘ For,’ 
they argued, ‘everything else (that is on the hearth) 


1 Taitt. Br. I, 1, 5, 9, on the contrary, forbids the fire to be laid 
down on the horse’s foot-print, as the sacrificer’s cattle is thereby 
surrendered to Rudra. Moreover, the horse is there made to step 
beside, not upon, the hearth-mound. 

2 The Kanva text reads: Tad v Asuri4 Pastir MAdhukir iti 
dadhrire, ‘here now they held it thus,’ 
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becomes, as it were, relaxed (on being touched by 
the fire): he should therefore, after holding it up, 
lay it down at the first (touching) with “ Earth! 
ether! heaven!” for thus no relaxation takes place.’ 
Let him then do this in whichever way he may 
deem proper. 

28. He (the sacrificer) then goes round to the 
east side (of the fire), and taking hold of the top 
part of the burning sticks he mutters (V4g. S. III, 
5): ‘Like unto the sky in plenty, like unto the 
earth in greatness!’ When he says, ‘Like unto 
the sky in plenty,’ he means to say, ‘Like as yonder 
sky is plenteous with stars, so may | become plen- 
teous!’ and when he says, ‘Like unto the earth in 
greatness, he means to say, ‘As great as this earth is 
so great may I become!’"—‘On that back of thine, 
O Earth, that art meet for the worship of the 
gods’—for on her back he lays down that (fire)— 
‘I lay down Agni, the eater of food, for the 
obtainment of food.’ Agni is an eater of food: 
‘May I become an eater of food, this is what he 
thereby says. This is a prayer for blessing,—he 
may mutter it, if he choose; or, if he choose, he 
may omit it. 

29. He stands worshipping by (the fire) while 
muttering the (three) Azk-verses of the queen of 
serpents (V4g. S. III, 6-8) 1,‘ Hither has come that 
spotted bull and has settled down before the mether; 
and before the father on going up to heaven.—She 
moves along through the luminous spheres, breathing 
forth from his breath: the mighty (bull) has illumined 


1 These verses form the hymn Rig-veda X, 189, the authorship 
of which is ascribed to the queen of serpents (either Kadr@, or the 
earth, according to Mahidhara). 
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the sky.—He rules over the thirty domains; and 
song is bestowed on the winged one, yea, with the 
light at the break of day!’ Thus he recites; and 
whatever (benefit) has not been obtained by him 
either through the equipments, or through the as- 
terisms, or through the seasons, or through the 
laying down of the fire, all that is thereby obtained 
by him; and for this reason he stands worshipping 
by (the fire), while muttering the verses of the queen 
of serpents. 

30. They say, however, that one need not stand 
by (the fire) worshipping with the verses of the 
queen of serpents. For the queen of serpents, they 
argue, is this earth; and accordingly when he lays 
down the fire on her, he thereby obtains all his 
desires: hence he need not stand by (the fire) wor- 
shipping with the verses of the queen of serpents. 


SEcoND ADHYAYA. First BRAHMANA. 


THe OBLATIONS. 


1. When he has taken out the Ahavantya fire’, 
he performs the Full-offering*, The reason why 


1 Previously to the performance of the full-offering, the other 
fires (if there are any more) are laid down. An integral part of 
the laying down of the Sabhya, or hall-fire, which seems to have 
been kept up only by Kshatriyas, is a game of dice, played by the 
priestg, with a cow, offered by the sacrificer, for the stake. On an 
ox-hide, spread north of the sacrificial ground, they place a brass 
vessel upside down, and on it throw four times five cowries (or, 
if such are not to be. had, five sticks) with ‘Even I win, uneven 
thou art won (or defeated) !’ 

2 The pfirzdhuti, or ‘ full-offering,’ is an oblation of a spoon- 
ful of clarified butter. Katy. IV, 10, 5, and comm., supply the fol- 
lowing particulars, applying to all ordinary guhoti-offerings: He 
puts butter into the butter-pot and places it on the Garhapatya to 
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he performs the full-offering is that he thereby causes 
that Agni to become an eater of food for his own 
self; that he thereby offers food to him. Even as 
(a mother or cow) would offer the breast to a 
new-born child or calf, so does he thereby offer food 
to him. 

2. And having been appeased by that food, he 
(Agni) waits patiently for the other oblations to be 
cooked. If, on the other hand, that oblation were 
not to be offered up in him, he would ere long burn 
either the Adhvaryu or the sacrificer, for these two 
pass nearest by him. This is the reason why he 
makes this offering. 

3. He offers it (with a) full (spoon) ; for the full 
doubtless means the All (universe), so that he 
thereby appeases him with the All. He offers it 
with ‘Sv4h4!’ for the Sv4h4 is undefined, and un- 
defined also is the All, so that he thereby appeases 
him by means of the All. 

4. The first offering which Pragdpati made, he 
made with ‘Sv4ha!’ Now that (offering) indeed is 
virtually the same as this one; and hence he (the 
sacrificer) also makes it with ‘Svah4!’ At this 
(offering) he grants a boon (to the priests)!; but 


melt. Having then wiped the dipping-spoon (sruva) and offering- 
spoon (guhfi) with sacrificial grass in the manner described at I, 
3, 1, 6 seq., and taken the butter-pot off the fire, and strained the 
butter with the two stalks of darbha serving as strainers, he fills 
the guhfi with the sruva. He now takes one stick, steps over to 
the north side of the Ahavantya fire, strews grass around it, and 
puts the stick on the fire. He then sits down with bent right knee, 
and, while the sacrificer takes hold of him from behind, he pours 
the spoonful of butter into the fire with ‘Svaha!’ the sacrificer 
pronouncing the dedicatory formula (ty4ga), ‘This to Agni!’ 

1 After the full-offering the sacrificer breaks the silence, imposed 
on him, by the words, ‘I give a boon, Katy. IV, 10, 6; presents, 
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a boon (may mean) everything, so that he thereby 
appeases him (Agni) with everything. 

5. Here now they say, ‘When he has made this 
offering, he need not attend to the subsequent obla- 
tions; for by this offering he obtains that wish for 
which he takes out the subsequent oblations.’ 

6. He takes out (material for an oblation)? to 
Agni Pavam4na (the Blowing)* Now the blow- 
ing one is the breath, so that he thereby puts breath 
into him (the sacrificer). And this he puts into him 
by means of this (offering); for breath means food, 
and this offering also is food. 


according to the commentary, being then made to the Adhvaryu 
and the Brahman. This ceremony is succeeded by the silent per- 
formance of the Agnihotra. 

1 The ptirz4huti, which marks the close of the Agnyadheya 
proper, is followed by the Agnihotra, performed with the texts pro- 
nounced in a low voice. Not less than twelve days after the Agny4- 
dheya (if at all)—the three fires being kept up during the interval— 
the young householder has to get performed for him (on the model 
of the new and full-moon offering, mutatis mutandis, there being 
neither the uddharaza, or taking out of fire from the Garhapatya, 
nor the choosing of a Brahman, &c.) the three ish/is mentioned 
above. At the first ish, the special havis (sacrificial dish) con- 
sists of a rice-cake on eight potsherds for Agni Pavamana ;—at 
the second of two such cakes for Agni Pavaka and Agni Sufi 
respectively ;—at the third of a potful of boiled rice for Aditi. The 
three havis of the first two ish/is being (according to Taitt. Br. I, 
1, 6, 3) considered as representing the three bodies (tanu) of Agni ; 
these offerings are called tanfhavir-ish/is. They are, however, 
also called Pavamanesh/is. At these the name of the recipient 
(Agni Pavamana, &c.) has to be pronounced in a low voice in the 
formulas used at the chief offering. The Taitt. Br. mentions, be- 
sides, the usual Indrégni cake (of the new-moon sacrifice) which is 
to be offered before the offering to Aditi. 

9 Sayama, on Taitt. Br. I, 1, 5, 10, takes pavam4na as ‘ pure’ 
or ‘purified by himself’ (svayam sriddha); pavaka as ‘ purifying 
(others) ;’ and sufi as ‘shining.’ 
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7. He then makes offering to Agni Pavaka (the 
Purifying). Now the purifying one means food, so 
that he thereby puts food into him (Agni, or the 
sacrificer). And this he puts into him by means of 
this (offering), for this offering is indeed food. 

8. He then makes offering to Agni Sufi (the 
Bright). Now brightness means vigour, so that he 
thereby puts vigour into him. And this he puts 
into him by means of this (offering); for when he 
offers up that oblation in him (Agni), then that 
vigour, that brightness of his blazes up. 

9. For this reason they say, ‘When he has made 
that (full) offering, he need not attend to any further 
oblations ; for by this offering he obtains that wish 
for which he takes out the subsequent oblations.’ 
But let him nevertheless take out the subsequent 
oblations; for what invisible (blessing, or meaning) 
there was in that (full-offering) that now becomes 
thus (visible). 

10. Now the reason why he makes offering to Agni 
Pavamana, is that the blowing one is the breath. 
When (the child) is born, then there is breath. And 
as long as it is not born, it breathes in accord with 
the mother’s breath; but when it is born, then he 
thereby puts breath into ‘it. 

11. And the reason why he makes offering to Agni 
Pavaka, is that the purifying one means food: hence 
he thereby puts food into (the child) when it is born. 

12. And the reason why he makes offering to 
Agni Sui, is that brightness means vigour. Now 
when it (the child) grows by means of food, then 
there is vigour; and hence, when he has made it grow 
by means of food, he thereby puts into it that vigour, 
that brightness. This is why (he offers) to Agni Sui. 

[12] xX 
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13. That other (practice) then is altogether erro- 
neous’, For when Agni passed over from the gods 
to men, he bethought him, ‘I must not pass over to 
men with my whole body !’ 

14. He then laid down in these (three) worlds 
those three. bodies of his. That ‘blowing (pava- 
mana)’ form of his he laid down on this earth, that 
‘purifying (pavaka)’ one in the ether, and that 
‘bright (su&i)’ one in the sky. Now the Azshis 
then existing became aware of this: ‘Agni has not 
come to us with his whole body, they said. They 
then prepared those oblations for him. 

15. Now when he makes offering to Agni Pava- 
mana, he thereby obtains that form of his (Agni’s) 
which he laid down on this earth; and when he 
makes offering to Agni Pavaka, he thereby obtains 
that form of his which he laid down in the ether; 
and when he makes offering to Agni Suéi, he thereby 
obtains that form of his which he laid down in the sky: 
and thus he lays down the entire Agni unmutilated. 
For this reason also he should take out the oblations 
subsequent (to the full-offering). 

16. The first oblation has a barhis (altar-covering 
of sacrificial grass) to itself; the two following ones 
have one barhis in common. Now the first oblation 
represents this world, the second one that ether, and 
the third one the sky. But this earth is compact; 
and the ether and yonder sky are, as it were, trem- 
bling: and in order that these two may counter- 
balance that (earth), the (last) two (oblations) have 
one barhis in common. 


1 Viz. the practice of performing the full-offering only, see par. 5. 
The Kazva text reads; Tad va etat samanam eva sad viparyastam 
iva, 
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17. All these sacrificial cakes (for Agni) are on 
eight potsherds; for of eight syllables consists the 
(pada of the) gdyatrt, and the g4yatri is Agni’s 
metre!; with its own metre he accordingly establishes 
that fire. In all, these potsherds amount to twenty- 
four; for of twenty-four syllables consists the gayatrt 
(stanza), and the gdyatrt is Agni’s metre: with its 
own metre he accordingly establishes that fire. 

18. He then offers a potful of boiled rice to 
Aditi. For he who performs those (preceding) 
oblations moves away, as it were, from this world, 
since he moves in the ascent of these worlds ?. 

19. Now when he offers a potful of boiled rice to 
Aditi,—Aditi being this earth, and this earth being 
a firm resting-place,—he thereby again takes his 
stand on this firm resting-place. This is why he 
offers a potful of boiled rice to Aditi. 

20. For her, they say, the twosamyAgyA4s® should 
be virdg verses; for the virag is this (earth); or 


1 The Kava text remarks that the anuvaky4s (invitatory 
prayers) and y4gy4s (offering prayers) at the three offerings of 
cake are in the g4yatrt metre; and such indeed is the case. The 
anuvakyd4s of the oblations to Agni Pavam4na, Agni Pavaka, 
and Agni SuAi are Rig-veda IX, 66, 19; I, 12,10; and VIII, 44, 
21 respectively: and the yfgy4s are IX, 66, 21; V, 26,1; and 
VIII, 44, 17 respectively; all of which are g4yatrf stanzas. See 
Asv. Sr. II, 1, 20-25. Cf. also I, 7, 2, 15, with note. At the 
Svish/akv7t of these two ishfs also both formulas are in the gayatri 
metre: the puro’nuvdky4s being Rig-veda III, 11, 2, and III, 
11,6; and the y4gy4s III, 11, 1, and I, 1, 1 respectively. 

2 Prakyavata iva va esho ’sm4l lokat...im4&n hi lokan sama- 
rohann eti. The KAnva text has: ‘For he who takes out these 
oblations makes his self, as it were, depart from this world of men 
for the world of the gods, since he, as it were, moves rising upwards 
(firdhva iva hi sam4rohann eti).’ Cf. paragraphs 14-16. 

® For these (virig) samy 4gye, or invitatory and offering prayers 
at the Svish/akrit, see p. 164, note 2.—Asv, Sr. II, 1, 29. 

x 2 
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trish¢ubh verses, for the trish¢ubh is this (earth) ; or 
gagatt verses, for the gagati is this (earth). Still, 
however, they should be virdg verses. 

21. The priests’ fee for (offering to) her consists 
of a cow; for this (earth) is, as it were, a cow: she 
milks out for men all their desires. The cow is 
a mother, and this (earth) also is a mother, for she 
bears the men: for this reason the priests’ fee is 
a cow. This is one mode (of performing those 
offerings). 

22. Then there is this other. He simply offers 
a cake on eight potsherds to Agni, and thereby, 
implicitly, to Agni Pavamana, Agni PAvaka, and 
Agni Suféi; and immediately after he visibly sets 
him up (as Agni). For this reason he offers (a 
cake) to Agni’, and then a potful of boiled rice 
to Aditi. The treatment of the potful of rice (in 
that case) is the same (as before). 


SECOND BRAHMANA. 


1. Now, in performing that sacrifice, they slay it; 
and in pressing out the king (Soma), they slay him; 
and in quieting and immolating the victim, they 
slay it. The haviryag#a they slay with the mortar 
and pestle, and with the two mill-stones. 

2. When slain, that sacrifice was no longer vigorous. 
By means of dakshizds (gifts to the priests) the 
gods again invigorated it: hence the name dakshiza, 
because thereby they invigorated (dakshay) that 


1 According to the K4zva recension, the anuvaky4 and yagyA, 
in that case, should consist of the verses containing the word m{fir- 
dhan (‘head’), viz. Vag. S. XIII, 14,15; cf. Sat. Br. I, 6, 2, r2. 
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(sacrifice). Whatever, therefore, fails in this sacri- 
fice when slain, that he now again invigorates by 
means of gifts to the priests; whereupon the sacri- 
fice becomes successful: for this reason he makes 
gifts to the priests. 

3. He may give six (cows)!; for six seasons, indeed, 
there are in the year, and the sacrifice, Pragdpati, 
is the year: thus as great as the sacrifice is, as 
large as its extent is, by so many (gifts, dakshiz4s) 
does he thereby invigorate it. 

4. He may give twelve; for twelve months there 
are in the year, and the sacrifice, Pragdpati, is the 
year: thus as great as the sacrifice is, as large as 
its extent is, by so many (gifts) does he thereby 
invigorate it. 

5. He may give twenty-four; for twenty-four 
half-moons there are in the year, and the sacrifice, 
Pragapati, is the year: thus as great as the sacrifice 
is, as large as its extent is, by so many (gifts) does 
he thereby invigorate it. Such is the measure of the 
priests fees; but he may give more, according to 
(the depth of) his faith. The reason why he gives 
fees to the priests is this. 

6. Verily, there are two kinds of gods; for, 
indeed, the gods are the gods; and the Brahmans 
who have studied and teach sacred lore are the 
human gods. The sacrifice of these is divided into 
two kinds: oblations constitute the sacrifice to the 
gods; and gifts to the priests that to the human gods, 


1 Viz. at the tanQhavir-ish/is together, or at least three cows 
at each ishA if there are two ishfs. The greater the gift, the 
greater the merit. According to the Paddhati on K&ty. IV, 10, he 
is also to entertain a hundred Brahmans at the end of the per- 
formance. See also Taitt. Br. I, 1, 7, 9-11. 
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the Brahmans who have studied and teach sacred 
lore. With oblations one gratifies the gods, and 
with gifts to the priests the human gods, the Brah- 
mans who have studied and teach sacred lore. Both 
these kinds of gods, when gratified, place him in a 
state of bliss (sudh4)?. 

7. Even as seed is poured into the womb, so the 
officiating priests place the sacrificer in the (hea- 
venly) world?, when he now makes gifts to those 
who, he hopes, will make him go thither. Such, 
then, (is the manner) of gifts to priests. 

8. Now the gods and the Asuras, both of them 
sprung from Pragdpati, were contending with each 
other. They were both soulless, for they were 
mortal, and he who is mortal is soulless. Among 
these two (classes of beings) who were mortal, Agni 
alone was immortal; and it was through him, the 
immortal, that they both lived. Now whichsoever 
(of the gods) they (the Asuras) slew, he, indeed, was 
so (slain). 

9g. Thereupon the gods were left inferior. They 
went on praising and practising austerities, hoping 
that they might be able to overcome their enemies, 
the mortal Asuras. They beheld this immortal 
Agnyddheya (consecrated fire). 

10. They said, ‘Come, let us place that immortal 
element in our innermost soul! When we have placed 
that immortal element in our innermost soul, and 
become immortal and unconquerable, we shall over- 
come our conquerable, mortal enemies.’ 


1 That is, ‘they convey him to the celestial world,’ as reads the 
otherwise identical passage in IV, 3, 4, 4. 
* The Kanva text has ‘ svarge loke,’ 
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11. They said, ‘With both of us is this fire (Agni): 
let us then treat openly with the Asuras '.’ 

12. They said, ‘We shall set up (or, establish 
within ourselves, 4-dha) the two fires,—what will 
ye do then ?’ 

13. They replied, ‘Then we shall lay it down 
(ni-dha), saying, Eat grass here! eat wood here! cook 
pap here! cook meat here!’ Now that fire, which the 
Asuras thus laid down, is this same (fire) wherewith 
men prepare their food. 

14. The gods then established that (fire) in their 
innermost soul; and having established that immortal 
element in their innermost soul, and become im- 
mortal and unconquerable, they overcame their 
mortal, conquerable enemies. And so this one now 
establishes that immortal element in his innermost 
soul; and—though there is for him no hope of im- 
mortality—he obtains the full measure of life; for, 
indeed, he becomes unconquerable, and his enemy, 
though striving to conquer, conquers him not. And, 
accordingly, when one who has established his fires 
and one who has not established his fires, vie with 
each other, he who has established his fires over- 
comes the other, for, verily, he thereby becomes 
unconquerable, he thereby becomes immortal. 

15. Now, when, on that occasion, they produce 
that (fire) by churning, then he (the sacrificer) 
breathes (blows) upon it, when produced; for fire 
indeed is breath: he thereby produces the one thus 
produced. He again draws in his breath: thereby he 
establishes that (fire) in his innermost soul; and that 
fire thus becomes established in his innermost soul?. 


1 Pra tv evdsurebhyo bravameti.’—‘ Haritdsurebhyaf pratipra- 
bravameti, Kanva text. ?‘ Let us talk them out of it!’ 
3 See p. 297, note 4. 
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16. Having kindled it, he makes it blaze, thinking, 
‘Herein I will worship, herein I will perform the 
sacred work!’ Thereby he makes blaze that fire 
which has been established in his innermost soul. 

17. ‘It (or some one) might come between,—it 
might go away!’ so (fear some)!; but, surely, as 
long as he lives no one comes between him and that 
fire which has been established in his innermost soul: 
let him, therefore, not heed this. And as to its 
becoming extinguished :—surely, as long as he lives, 
that fire which has been established in his innermost 
soul, does not become extinct in him. 

18, The (sacrificial) fires, assuredly, are those 
breaths: the Ahavantya and GArhapatya are the 
out-breathing and the in-breathing; and the Anva- 
harya-pafana is the through-breathing. 

19. Now, attendance on (or, the worship of) that 
consecrated fire (agnyddheya) means (speaking) 
the truth. Whosoever speaks the truth, acts as if 
he sprinkled that lighted fire with ghee; for even so 
does he enkindle it: and ever the more increases his 
own vital energy, and day by day does he become 
better. And whosoever speaks the untruth, acts as 


1 This paragraph is somewhat obscure. The KAmva recension 
has the following more explicit paragraphs instead :—As to this, 
there is a source of anxiety (4gas) to some, fearing that ‘it (that 
fire) might go out (anvagan).’ But let him not heed this, for, 
assuredly, that fire of his, which has been established in his inner- 
most soul, does not go out. ‘The carriage might pass through 
(vyayasit), the cart might pass through ;—it (or some one) may 
come between (me and the fire)!’ such is another source of anxiety 
to some; but let him not heed this either; for, assuredly, the car- 
riage does not pass through, the cart does not pass through that 
fire of his which has been established in his innermost soul. Cf. 
XIl, 4, 1, 2-3. 
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if he sprinkled that lighted fire with water; for even 
so does he enfeeble it : and ever the less becomes his 
own vital energy, and day by day does he become 
more wicked. Let him, therefore, speak nothing 
but the truth. 

20. Now the kinsmen spake unto Arua Au- 
pavesi, ‘Thou art advanced in years: establish 
thou the two fires!’ He replied, ‘Speak ye not 
thus! be thou a restrainer of speech!; for he who 
has established the fires must not speak an untruth: 
let him rather not speak at all, but let him not speak 
an untruth. Worship, above all, is truthfulness.’ 


Tuirp BRAHMANA. 
THE PuNARADHEYA OR RE-ESTABLISHMENT OF THE SACRED FIRES 2. 


1. Now Varuza established this (fire), being de- 
sirous of sovereignty. He obtained sovereignty ; 
and, accordingly, whether one (who has established 
the fires) knows (this) or not, they call him ‘king 
Varuza.’ Soma (established the fire), being desirous 
of glory. He became glorious, and, accordingly, 
whether one obtains a hold on Soma, or whether 


1 The Kazva text has: He said, ‘Speak ye not thus; be thou 
a restrainer of speech !’—‘ Speak ye not,’ so (he said); for, having 
established the two fires, one should not speak untruthfully (mrzsha), 
nor should he who utters speech speak untruthfully. He should, 
therefore, strive to speak nothing but the truth. 

? If the householder who has set up his fires, finds, after a year 
or more, that he does not prosper in his undertakings, or if he has 
otherwise met with misfortunes, and thus his 4dheya has not proved 
successful, he should set up his fires a second time. The old fires 
have to be put out, either early in the day on which the perform- 
ance is to take place, or from three nights to a whole year previous 
to the ceremony. With the exceptions noticed in the sequel, the 
performance is the same as that of the 4dhana. 
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one does not, they both obtain (glory),—for it is 
glory that people thereby get to see. Glorious 
therefore he becomes, and sovereignty he obtains, 
whosoever, knowing this, establishes a sacrificial 
fire of his own. 

2. Now once upon a time the gods deposited with 
Agni all forms (rapa)!, both domestic and wild; 
either because they were about to engage in battle, 
or from a desire of free scope, or because they 
thought that he (Agni) would protect them as the 
best protector. 

3. But Agni coveted them, and seizing them he 
entered the seasons with them. ‘Let us go back 
thither,’ said the gods, and betook themselves to 
(the place where) Agni (was) concealed. They were 
disheartened and said, ‘What is here to be done? 
what counsel is there ?’ 

4. Then Tvash¢vz beheld that re-consecrated aie 
(Punar-Adheya). He established it and thereby 
gained an entrance to Agni’s beloved abode. He 
(Agni) gave up to him both kinds of forms, domestic 
and wild: hence they call them Tvash¢rz’s forms; 
since it is from Tvashévz that all form proceeds*; but 
all other creatures of whatever kind undergo it. 

5. .It is for him (Tvash/¢vz), then, that one must 
re-establish the fire: for thus he enters Agni’s 


1 Compare the corresponding legend Taitt. S.I, 5,1; according 
to which the gods deposited their precious goods (vamam vasu) 
with Agni; and Pfishan and Tvash/rs, on performing sacrifice to 
Agni exclusively (the punar&dhyeya), became possessed of the 
cattle, whence the latter are said to belong to Pfshan (paushma) 
and to Tvash/r7 (tvishfra). Afterwards Manu and DhAtr?' (here 
identified with the year) also performed the ceremony. See also 
Sat. Br. II, 3, 4, 1 seq. 

* Or, since it is to Tvash/r7 that all form belongs. 
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beloved abode, and the latter gives up to him both 
kinds of forms, domestic and wild. In that (fire) 
those two kinds of forms are seen: such is the ascen- 
dancy (which one obtains by the punarddhyeya),— 
people, indeed, envy him; thus he thrives, and a 
conspicuous position (is obtained by him). 

6. To Agni belongs this sacrifice. Agni is the 
light, the burner of evil: he burns away the evil of 
this (sacrificer); and the latter becomes a light of 
prosperity and glory in this, and a light of bliss? in 
yonder, world. This, then, is the reason why he 
should establish the fires (a second time). 

7. Let him establish the fires (the second time) 
in the rainy season. The rains are all the seasons, 
for the rains are indeed all the seasons: hence, in 
counting over years, people say, ‘In such and such a 
year (or rain, varsha) we did it; in such and such 
a year (or rain) we did it.’ The rains, then, are one 
of the forms of manifestation (rd pa) of all seasons? ; 
and when people say, ‘To-day it is as if in summer,’ 
then that is in the rainy season; and when they 
say, ‘To-day it is as if in spring,’ then that, too, is in 
the rainy season. From the year (or rain, varsha), 
indeed, (is named) the rainy season (varsh4A). 

8. There is, moreover, an occult form (through 
which the rains manifest themselves in the seasons) *. 
When it blows from the east, then that is the charac- 
teristic sign of spring ;—when it thunders, it is that of 


1 Gyotir amutra pumyalokatvé, lit. ‘a light by (way of) blissful 
state. The K4mva text has the same reading. 

2 This speculation is based on the identity of the words for year 
(varsha; also ‘rain’) and the rains, or rainy season (varsh4A). 

* The characteristics of the seasons here selected are supposed 
to have a special connection with the rain and rainy season. 
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summer ;—when it rains, it is that of the rainy season ; 
when it lightens, it is that of autumn! ;—when it 
ceases to rain, it is that of winter. The rains are 
all the seasons. The seasons he (Agni) entered: from 
out of the seasons, therefore, he now produces him. 

9. But the sun also is all the seasons: when he 
rises, then it is spring ;—when the cows are driven 
together (for milking), then it is summer ;—when it 
is mid-day, then is the rainy season ;—when it is 
afternoon, then it is autumn ;—when he sets, then it 
is winter. At mid-day (madhyandina), therefore, 
he should establish his fires, for then that (sun) is 
nearest to this world, and hence he produces that 
(fire) from the nearest centre (madhya). 

10. Verily, this man is affected with evil, as with 
a shadow. But then (at mid-day) that (evil) of his 
(like his shadow) is smallest, and shrinks, as it were, 
beneath his foot: hence he thereby crushes that evil, 
when it is smallest. For this reason also he should 
establish his fires (the second time) at mid-day. 

11. He takes it out (from the G4arhapatya) by 
means of sacrificial grass. By means of fire-wood, 
indeed, he takes it out the first time; and (were he 
to take it out) with fire-wood the first time, and with 
fire-wood the second time, he would commit a repe- 
tition, and raise a conflict. Now sacrificial grass means 
water, and the rainy season also means water. He 
(Agni) entered the seasons: with water he accordingly 
produces him from out of the waters; this is why he 
takes it (the fire) out by means of sacrificial grass. 

12. Having prepared an (ordinary) rice cake on 


1 During the autumn, or sultry season succeeding the rains, 
there are frequent displays of sheet-lightning along the horizon at 
night. 
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two arka! leaves, he puts it in the place where he is 
about to establish the G4arhapatya fire, and thereon 
lays down the Garhapatya. 

13. Having prepared a (second) barley cake on 
two arka leaves, he puts it in the place where he is 
about to establish the Ahavantya fire, and thereon 
lays down the Ahavantya. [Some do so] arguing, 
‘Thereby we cover them with the first two fires;’ 
but let him not do so, for it is by the nights that 
they come to be covered. 

14. He then offers to Agni a sacrificial cake (pu- 
rodasa) on five potsherds*. Its offering prayers and 
invitatory prayers consist of pankti strophes of five 
padas each*; for there are five seasons, and the 
seasons he (Agni) entered: from the seasons he 
accordingly produces him. 

15. The whole (sacrifice) belongs to Agni; for 
it was thereby that Tvash¢rz entered Agni’s beloved 
abode, and therefore the whole (sacrifice) belongs 
to Agni‘. 


1 Calotropis Gigantea. These cakes (apfipa, not purodasa) have 
first to be cooked either on the Avasathya, or on a secular fire. Before 
the cakes are then put on the Garhapatya and Ahavantya fire-places, 
the latter have to be consecrated in the usual way (cf. p. 2); and, 
after the putting on of the cakes, the fire-places are sprinkled by 
the Adhvaryu, while the sacrificer holds on to him from behind. 
Katy. IV, 11, 8, Schol. 

2 Viz. he performs an ishé with such a rice-cake for the havis, 
as a substitute for the tanfihavir-ish/is, offered after the full- 
offering, at the Adhana. See II, 2, 1, 6, and note. 

’ The pankti consists of five octosyllabic padas. The anuv4- 
ky4 and y4gyé4 at the chief offering are Rig-veda IV, 10, 2 and 4; 
those of the svish/akrit, ib., verses 4 and 1.—Asv. II, 8, 14. 

* The offering prayers of all libations and offerings at this ish/i 
must therefore contain Agni’s name. At each of the fore-offerings 
and after-offerings a different case-form of agni is added after 
the respective objects of those offerings,—thus, ‘... samidho agne 
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16. They perform it (with the formulas pro- 
nounced) in a low voice; for if one wishes to pre- 
pare anything specially for a relative or friend, 
one must take care to keep it secret. Now the 
other sacrifice belongs to all the deities, but this 
belongs specially to Agni; and what is (kept) secret, 
that is (spoken of) in a low voice: this is why 
they perform it in a low voice. 

17. The last after-offering he performs aloud; 
for then he has completed his work, and every one 
becomes aware of what has been done. 

18. Having uttered his call (and having been 
responded to by the Agntdhra)!, he says (to the 
Hotvz), ‘Pronounce the offering-prayer to the 
Samidhs (kindling-sticks) !’—the latter being one of 
Agni’s mystic forms of manifestation (rdpa); but 
he may also say, ‘Pronounce the offering-prayer to 
the fires!’—that being Agni’s real (exoteric) form?. 


’gna 4gyasya vyantu,’‘tanfnapad agnim agna...,’ ‘ido agninagne 
..., &c, See par. 1g; also p. 148, n. 2; I, 5, 4,1 seq.; I, 8, 2, 
1seq. The two butter-portions otherwise offered to Agni or Soma 
respectively (cf. I, 6, 1, 20 seq.) are in this case offered to Agni; the 
anuvaky4s, according to Asv. II, 8, 7, being Rig-veda VIII, 44, 1, 
and VI, 16, 16 respectively. See, however, paragraphs 21 seq. 

1 Viz. the Adhvaryu calls, O sravaya, ‘cause (him or one) to 
hear!’ and the Agnfdhra responds by Astu srausha/, ‘yea, may 
he (or one) hear!’ 

* Here, at the first fore-offering, an option is apparently left 
between the former, regular summons (see I, 5, 3, 8), and the 
latter, modified so as to make it apply directly to Agni. Katy. IV, 
11, 11 allows the same option for the first prayaga and anuyaga. 
For the latter, however, see further on, par. 24. The KAmva re- 
cension has as follows:—Now when the Adhvaryu, on stepping 
over (to the south side) and uttering his call (for the Agnidhra) 
to bid attention, says, ‘Pronounce the offering-prayer to the 
Samidhs !’ then that, indeed, is one of Agni’s forms of manifesta- 
tion (agneyam eva tad rfipam); but here let him say, as it were, 
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19. He (the Hotvz) recites!,‘... They (the 
Samidhs), O Agni, may accept of the butter! 
Vaughak?!’ ‘... He (Tanfinapat) may accept the 
fire of the butter! Vaugd#ak!’ ‘... They (the Ids) 
may, through Agni, accept of the butter! Vaug4ak !’ 

. It (the barhis), the fire, may accept of the 
buen Vaughak !’ 

20. He then says’, ‘Svaha Agnim!’ with refer- 
ence to Agni’s butter-portion;—‘Sva4ha Agnim 
Pavamanam|!’ if they determine upon (offering to) 
Agni, the blowing‘; or ‘Svaha Agnim Indumantam !’ 
if they determine upon Agni, the drop-abounding® ;— 
‘Svaha Agnim!’—‘Svahé, the butter-drinking Agnis! 
May Agni graciously accept of the butter !’—this is 
the offering-prayer he (the Hotvz) pronounces. 

21. He (the Adhvaryu) then says, with regard to 
Agni's (first) butter-portion, ‘Pronounce the invitatory 
prayer to Agni!’ He (the Hotvz) recites®, ‘Awake 
Agni with praise, enkindling the immortal, that he 
may take our offerings to the gods!’ For, indeed, 
when Agni is removed (from the hearth)’, he, as it 
were, sleeps: he (the priest) now awakens, rouses 


in a mystic way, ‘Pronounce the offering-prayer to the Agnis|’ 
(paroksham iva tv agnin yageti haiva tatra brdyat.) 

1 See p. 317, note 4. 

* A modification of the ordinary faaenal The Kanva text 
has here and in par. 25, as usual, vaushal. 

* At the fifth fore-offering; see I, 5, 3, 22 seq. 

“ See II, 2, 1, 6, and note; also II, 2, 1, 22. 

® This points forward to the second butter-portion, which is 
offered to Agni Pavam4na or Agni Indumat, instead of Soma; the 
first being offered to Agni simply. Katy. IV, rx, 12. 

* Rig-veda V, 14, 1. See, however, the formulas prescribed by 
Asvalayana, p- 317, note 4. 

" The fire laid down at the 4dheya is removed when the puna- 
radheya is to be performed. 
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him. For the offering-prayer he recites, ‘May 
Agni graciously accept of the butter!’ 

22. And, if they determine upon (offering the 
second butter-portion to) Agni Pavamana, let him 
then say, ‘Pronounce the invitatory prayer to Agni 
PavamAna ; and he (the Hotvz) recites (Rig-veda IX, 
16, 19), ‘O Agni, thou breathest forth life; pro- 
duce thou food and sap for us! drive far away 
misfortune!’ For thus, indeed, it becomes of the 
nature of Agni. Pavam4ana (the one that becomes 
purified) means the Soma; but this (Soma-element) 
they eliminate from the butter-portion of Soma’. 
For the offering-prayer he recites, ‘May Agni Pava- 
mana graciously accept of the butter !’ 

23. If, on the other hand, they determine upon 
(offering to) Agni Indumat, let him say, ‘Pronounce 
the invitatory prayer to Agni Indumat!’ He (the 
Hotvz) recites (Rig-veda VI, 16, 16), ‘Come hither, I 
will gladly sing to thee yet other songs, O Agni! 
mayest thou grow strong by these draughts (indu, 
drop). Thus, indeed, it becomes of the nature of 
Agni: the draught doubtless means Soma, but this 
(Soma-element) they eliminate from the butter- 
portion of Soma. For the offering-prayer he recites, 
‘May Agni, the drop-abounding, graciously accept 
of the butter!’ And thus he makes it all of the 
nature of Agni. 

24. He then says, as to the chief offering (havis), 
‘Pronounce the invitatory prayer to Agni!’ ‘ Pro- 
nounce the offering-prayer to Agni!’ ‘Pronounce 
the invitatory prayer to Agni Svish/akvzt (the 
maker of good offerings)!’ ‘ Pronounce the offering- 


1 Viz. that second butter-portion which by right belongs to 
Soma (see I, 6, 1, 20 seq.), but is here offered to Agni. 
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prayer to Agni Svishéakvzt!!’ Then where (other- 
wise) he would say, ‘ Pronounce the offering-prayer 
to the gods?!’ he now says, ‘ Pronounce the offering- 
prayer to the Agnis!’ 

25. He recites’, ‘[The divine Barhis] may accept 
(the offering) for Agni’s abundant obtainment of 
abundant gift! Vaugkak!’—‘[The divine NarA- 
samsa] may accept (the offering) for abundant ob- 
tainment, in Agni, of abundant gift! Vaug4ak !’— 
‘The divine Agni Svishéakvzt....’ this third (after- 
offering) is already in itself of the nature of Agni; and 
thus he makes the after-offerings relate to Agni. 

26. Those same case-forms (of agni)‘, which he 
recites in the offering-prayers, are six; namely, four 
at the fore-offerings, and two at the after-offerings. 
Now there are six seasons; and the seasons he 
(Agni) entered: out of the seasons he accordingly 
thereby produces him. 

27. There are either twelve or thirteen syllables 
(in these six case-forms)®. Now there are either 
twelve or thirteen months in a year®; and the 


1 For the formulas of the chief offering and Svish/akrzt, see 
Pp. 317, note 3. 

2 That is, at the after-offerings; see I, 8, 2,14. Cf. also p. 318, 
note 2. 

> See I, 8, 2, 15. Here a different case-form of the word agni 
(viz. agneA# and agnau) is inserted in the offering-formulas of the 
first two anuy4gas, immediately after the word indicating the object 
of the offering; the formula of the third and last anuy4ga already 
containing the nominative agniz in the same place. 

“ See p. 317, note 4. 

5 The locative case agnau, inserted in the offering-prayer of the 
second after-offering, is optionally made trisyllabic by being written 
and pronounced agn4-u. 

¢ For other allusions to intercalary months in the Vedic texts, 
see Weber, Naxatra, II, p. 336. 


[12] Y 
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year, the seasons, he (Agni) entered: out of the 
seasons he accordingly thereby produces him. In 
order to avoid sameness, no two (of these forms) 
are alike; but (the fault of) sameness he would 
undoubtedly commit, were any two of them alike. 
The characteristic form of the fore-offerings is 
(alternately), ‘May they accept, ‘May it (or he) 
accept!;’ and that of the after-offerings is, ‘For 
the abundant obtainment of abundant gift.’ 

28. The priests’ fee for this (sacrifice) consists of 
gold?. This sacrifice belongs to Agni, and gold is 
Agni’s seed®; this is why the priests fee consists 
of.gold. Or it may be an ox; for the latter is of the 
nature of Agni as far as its shoulder is concerned, 
since its shoulder (by carrying the yoke) is as if burnt 
by fire. Moreover, Agni is oblation-bearer to the 
gods, and that (ox) bears (or draws, loads) for men; 
this is why an ox may be given as the priests’ fee. 


FourTH BRAHMANA. 


Il. THE AGNIHOTRA or MORNING AND EVENING 
LIBATIONS; ann THE AGNY-UPASTHANA or 
HOMAGE TO THE FIRES. 


1. Prag&pati alone, indeed, existed here in the 
beginning. He considered, ‘How may I be repro- 


1 See I, 5, 3, 15. 

3 See also II, 2, 4,15. In Taitt.S.I, 5, 12 (referred to Katy. XI, 
2,37) ‘white gold’ (ragatam hiranyam), i.e. silver, is expressly men- 
tioned as unsuitable for the dakshiza. The reason adduced is 
that, when the gods claimed back the goods deposited with Agni, 
he wept, and the tears he shed became silver; and hence, if one 
were to give silver as a dakshiva, there would be weeping in his 
house before a year had passed. 

® See II, 1, 1, 5. 
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duced?’ He toiled and performed acts of penance. 
He generated Agni from his mouth; and because 
he generated him from his mouth, therefore Agni 
is a consumer of food: and, verily, he who thus 
knows Agni to be a consumer of food, becomes him- 
self a consumer of food. 

2. He thus generated him first (agre) of the gods; 
and therefore (he is called) Agni, for agni (they say) 
is the same as agri. He, being generated, went forth 
as the first (pdrva); for of him who goes first, they 
say that he goes at the head (agre). Such, then, is 
the origin and nature of that Agni. 

3. Pragapati then considered, ‘In that Ags I 
have generated a food-eater for myself; but, indeed, 
there is no other food here but myself, whom, 
surely, he would not eat.’ At that time this earth 
had, indeed, been rendered quite bald; there were 
neither plants nor trees. This, then, weighed on his 
mind. 

4. Thereupon Agni turned towards him with open 
mouth; and he(Prag4pati) being terrified, his owngreat- 
ness departed from him. Now his own greatness is 
his speech: that speech of his departed from him. 
He desired an offering in his own self, and rubbed 
(his hands); and because he rubbed (his hands), 
therefore both this and this (palm) are hairless. 
He then obtained either a butter-offering or a milk- 
offering ;— but, indeed, they are both milk. 

5. This (offering), however, did not satisfy him, 
because it had hairs mixed with it. He poured it 
away (into the fire); saying, ‘ Drink, while burning 
(osham dhaya)!’ From it plants sprang: hence 
their name ‘plants (oshadhaya4Z).’ He rubbed (his 
hands) a second time, and thereby obtained another 

Y 2 
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offering, either a butter-offering or a milk-offering ;— 
but, indeed, they are both milk. 

6. This (offering) then satisfied him. He hesi- 
tated: ‘Shall I offer it up? shall I not offer it up?’ 
he thought. His own greatness said to him, ‘Offer 
it up!’ PragApati was aware that it was his own 
(sva) greatness that had spoken (Aha) to him; and 
offered it up with ‘Svaha!’ This is why offerings 
are made with ‘Svaha!’ Thereupon that burning 
one (viz. the sun) rose; and then that blowing 
one (viz. the wind) sprang up; whereupon, indeed, 
Agni turned away. 

7. And Pragapati, having performed offering, re- 
produced himself, and saved himself from Agni, 
Death, as he was about to devour him. And, 
verily, whosoever, knowing this, offers the Agni- 
hotra, reproduces himself by offspring even as 
Pragdpati reproduced himself; and saves himself from 
Agni, Death, when he is about to devour him. 

8. And when he dies, and when they place him on 
the fire, then he is born (again) out of the fire, and 
the fire only consumes his body. Even as he is 
born from his father and mother, so is he born from 
the fire. But he who offers not the Agnihotra, verily, 
he does not come into life at all: therefore the Agni- 
hotra should by all means be offered. 

9. And as to that same birth from out of doubt,— 
when Pragdpati doubted, he, while doubting, remained 
steadfast on the better (side), insomuch that he repro- 
duced himself and saved himself from Agni, Death, 
when he was about to devour him: so he also who 
knows that birth from out of doubt, when he doubts 
about anything, still remains on the better (side). 

10. Having offered, he rubbed (his hands). Thence 
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a Vikankata! tree sprung forth; and therefore that 
tree is suitable for the sacrifice, and proper for sacri- 
ficial vessels. Thereupon those (three) heroes among 
the gods were born, viz. Agni, that blower (VAyu), 
and Sfrya: and, verily, whosoever thus knows those 
heroes among the gods, to him a hero is born. 

11. They then said, ‘We come after our father 
Pragapati: let us then create what shall come after 
us!’ Having enclosed (a piece of ground), they sang 
praises with the gayatrf stanza without the ‘Hin?:’ 
and that (with) which they enclosed was the ocean; 
and this earth was the praising-ground (4st4va). 

12. When they had sung praises, they went out 
towards the east, saying, ‘We (will) go back thither !’ 
The gods came upon a cow which had sprung into 
existence. Looking up at them, she uttered the 
sound ‘hin.’ The gods perceived that this was the 
‘Hin’ of the SAman (melodious sacrificial chant) ; 
for heretofore (their song was) without the ‘ Hin.’ 
but after that it was the (real) Sdman. And as this 
same sound ‘Hin’ of the SAman was in the cow, 
therefore the latter affords the means of subsistence ; 
and so does he afford the means of subsistence whoso- 
ever thus knows that ‘Hin’ of the SAman in the cow. 

13. They said, ‘Auspicious, indeed, is what we 
have produced here, who have produced the cow: 
for, truly, she is the sacrifice, and without her no 
sacrifice is performed; she is also the food, for the 
cow, indeed, is all food.’ 

14. This (word ‘go’), then, is a name of those 


1 The sruva, or dipping-spoon, and the Agnihotra ladle, for 
instance, are made of this wood; see p. 331, note 2. 

2 On ‘hin’ as an essential element in the recitation of Sama- 
chants, see I, 4, 1, 1 seq. 
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(cows), and so it is of the sacrifice: let him, therefore, 
repeat ! it, (as it were) saying, ‘Good, excellent!’ and, 
verily, whosoever, knowing this, repeats it, (as it 
were) saying, ‘Good, excellent!’ with him those 
(cows) multiply, and the sacrifice will incline to him. 

15. Now, Agni coveted her: ‘May I pair with 
her, he thought. He united with her, and his seed 
became that milk of hers: hence, while the cow is 
raw, that milk in her is cooked (warm); for it is Agni’s 
seed; and therefore also, whether it be in a black 
or in a red (cow), it is ever white, and shining like 
fire, it being Agni’s seed.' Hence it is warm when 
first milked; for it is Agni’s seed. : 

16. They (the men) said, ‘Come, let us offer this 
up!’—‘ To whom of us shall they first offer this ?’ 
(said those gods).—' To me!’ said Agni—‘ To me!’ 
said that blower (Vayu).—‘To me!’ said Sfrya. 
They did not come to an agreement; and not being 
agreed, they said, ‘Let us go to our father Pragdpati ; 
and to whichever of us he says it shall be offered 
first, to him they shall first offer this.’ They went 
to their father Pragapati, and said, ‘To whom of 
us shall they offer this first ?’ 

17. He replied, ‘To Agni: Agni will forthwith 
cause his own seed to be reproduced, and so you 
will be reproduced.’ ‘Then to thee,’ he said to 
Sfrya; ‘and what of the offered (milk) he then is 
still possessed of, that shall belong to that blower 


1 Pariharet [?‘let him avoid it (the term go in the sense of 
sacrifice), thinking that it is too holy’]. Sayaza merely remarks, 
that both the cow and the sacrifice are here represented as 
extremely auspicious (utkr7sh‘am puzyam). Perhaps we have here 
a play on the words upandma, ‘a by-name,’ and upan4muka, 
‘inclining to (him).’ ‘Go’ (for go-sh/oma) is the designation of 
one of the days of the Abhiplava at the Gavamayana. 
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(V4yu)!’ And, accordingly, they in the same way 
offer this (milk) to them till this day: in the 
evening to Agni, and in the morning to Sdrya; and 
what of the offered (milk) he then is still possessed 
of, that, indeed, belongs to that blower. 

18. By offering, those gods were produced in 
the way in which they were produced, by it they 
gained that victory which they did gain: Agni 
conquered this world, Vayu the air, and Sadrya the 
sky. And whosoever, knowing this, offers the Agni- 
hotra, he, indeed, is produced in the same way in 
which they were then produced, he gains that same 
victory which they then gained ;—indeed, he shares 
the same world with them, whosoever, knowing this, 
offers the Agnihotra. Therefore the Agnihotra 
should certainly be performed. 


Tuirp ApHYAYA. First BRAHMAMNA. 


1. The Agnihotra, doubtless, is the Sun. It is 
because he rose in front (agre) of that onaes that 
the Agnihotra is the Sun. 

2. When he offers in the evening shee sunset, 
he does so thinking, ‘I will offer, while he is here, 
who is this (offering) ;’ and when he offers in the 
morning before sunrise, he does so thinking, ‘I will 
offer, while he is here, who is this (offering) :’ and 
for this reason, they say, the Agnihotra is the Sun. 

3. And when he sets, then he, as an embryo, 
enters that womb, the fire; and along with him thus 
becoming an embryo, all these creatures become 
embryos; for, being coaxed, they lie down contented? 

1 Apparently an etymological play on the word agnihotra= 


agre hotrasya, cf. II, 2, 4, 2. 
2 T/itd hi sere (serate, KAnva rec.) samg4nanaf. 
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The reason, then, why the night envelops that (sun), 
is that embryos also are, as it were, enveloped. 

4. Now when he offers in the evening after sunset, 
he offers for the good of that (sun) in the embryo 
state, he benefits that embryo; and since he offers 
for the good of that (sun) in the embryo state, there- 
fore embryos here live without taking food. 

5. And when he offers in the morning before sun- 
rise, then he produces that (sun-child) and, having 
become a light, it rises shining. But, assuredly, it 
would not rise, were he not to make that offering: 
this is why he performs that offering. 

6. Even as a snake frees itself from its skin, so 
does it (the sun-child) free itself from the night, from 
evil: and, verily, whosoever, knowing this, offers 
the Agnihotra, he frees himself from all evil, even 
as a snake frees itself from its skin; and after his 
birth all these creatures are born; for they are set 
free according to their inclination. 

7. Then, as to his taking out the Ahavantya 
(from the Garhapatya) before the setting of the sun ; 
—the rays, doubtless, are all those gods; and what 
highest light there is, that, indeed, is either Praga- 
pati or Indra. Now all the gods approach the house 
of him who performs the Agnihotra: but whoseso- 
ever (offering) they approach before the fire has been 
taken out, from that the gods turn away, and he 
fails in it; and after the failure of that (offering) 
from which the gods turn away, people say, that, 
whether one knows it or not, the sun went down 
on account of that (fire) not having been taken out. 

_ 8. And another reason why he takes out the 
Ahavantya before the setting of the sun, is this. 
In like manner as, when one’s better comes to visit 
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one, he would honour him by trimming his house, 
so here: for whosesoever (offering) they approach, 
after the fire has been taken out, his Ahavantya 
(house) they enter, in his Ahavantya they repose. 

9. Now when he offers in the evening after the 
sun has set, he thereby offers to them after they have 
entered his fire-house; and when he offers in the 
morning before sunrise, he offers to them before 
they go away. Therefore Asuri said, ‘The Agni- 
hotra of those who offer after sunrise we regard as 
useless!: it 1s as if one were to take food to an 
empty dwelling.’ 

10. That which affords (the means of) subsistence 
is of two kinds; namely, either rooted or rootless. 
On both of these, which belong to the gods, men 
subsist. Now cattle are rootless and plants are 
rooted. From the rootless cattle eating the rooted 
plants and drinking water, that juice is produced. 

11. Now when he offers in the evening after sun- 
set, he does so thinking, ‘I will offer to the gods 
of this life-giving juice: we subsist on this which 
belongs to them.’ And when he afterwards takes 
his evening meal, he eats what remains of the 
offering, and whereof oblative portions (bali) have 
been distributed all round ?; for he who performs the 
Agnihotra eats only what remains of the offering. 

12. And when he offers in the morning before 
sunrise, he does so thinking, ‘I will offer to the gods 
of this life-giving juice: we subsist on this which be- 
longs to them.’ And when he afterwards takes his 
meal in the day-time, he eats what remains of the 


1 Vikkhinna, ? lit.‘ cut off (from its recipient).’ 
? Bali is the technical term of the portions of the daily food 
that have to be assigned to all creatures. 
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offering, and whereof oblative portions have been 
distributed all round; for he who performs the Agni- 
hotra eats only what remains of the offering. 

13. Here now they say,—All other sacrifices come 
to an end, but the Agnihotra does not come to an 
end. Although that which lasts for twelve years 
is indeed limited, this (Agnihotra) is nevertheless 
unlimited, since, when one has offered in the evening, 
he knows that he will offer in the morning; and 
when one has offered in the morning, he knows that 
he will again offer in the evening. Hence that 
Agnihotra is unlimited, and in consequence of this 
its unlimitedness, creatures are here born unlimited. 
And, verily, he who thus knows the unlimitedness 
of the Agnihotra, is himself born unlimited in pros- 
perity and offspring. 

14. Having milked! he puts that (milk) on (the 
Gdrhapatya fire), because it has to be cooked. 
Here now they say, ‘When it rises to the brim, 
then we shall offer it!’ He must not however let 
it rise to the brim, since he would burn it, if he 
were to let it rise to the brim; and unproductive 
indeed is burnt seed: he must not, therefore, let it 
rise to the brim. 

15. He should not offer it without having put it 
on the fire; for since this is Agni’s seed, therefore 
it is hot (sxzta, ‘cooked’); and by putting it on the 


1 For other ceremonies preceding those above, see I, 3, 3, 
13. seq. According to Katy. IV, 14, 1 he has the Agnihotra cow 
—standing south of the sacrificial ground and facing the east or 
north—milked by anybody except a Sidra. The vessel to be used 
is of earthenware, and must have been made by an Arya. The 
Adhvaryu then takes the vessel, and having entered the Ahavantya 
house by the east door and passed over to the G&rhapatya, puts 
it there on coals previously shifted northwards from the fire. 
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fire, it is indeed heated: let him, therefore, offer (of 
the milk) only after he has put it on the fire. 

16. He illumines it (with a burning straw)! in 
order that he may know when it is done. He 
then pours some water to it (with the sruva), both 
for the sake of appeasement, and in order to supple- 
ment the juice. For when it rains here, then plants 
spring up; and in consequence of the plants being 
eaten and the water drunk, this juice is produced: 
hence it is in order to supplement the juice (that he 
pours water to it); and therefore, if it should happen 
to him to have to drink pure milk, let him have one 
drop of water poured into it, both for the sake of 
appeasement, and in order to supplement the juice. 

17. Thereupon he ladles four times (milk with 
the sruva into the Agnihotra ladle’), for in a four- 
fold way was that milk supplied®.' He then takes 
a kindling-stick (samidh), and hastes up (to the 
Ahavantya, with the ladle) to make the libation on 
the burning (stick)*. He offers the first libation 


1 According to Katy. IV, 14, 5 the Adhvaryu illumines the milk 
with a burning straw; pours some water to it with the sruva or 
dipping-spoon; then illumines it once more; and lifts up the pot 
three several times, putting it down each time further north of the 
fire. Thereupon he warms the two spoons; and wipes them with 
his hand; and having warmed them once more, he says to the sacri- 
ficer, ‘I ladle!’ The latter, while standing, replies, ‘Om, ladle!’ 

? For the Agnihotra-havanf, or offering-spoon (sru&), used 
at the morning and evening libation, and made of Vikankata wood 
(Flacourtia Sapida), see p. 67, note 2. In the case of those who 
make five cuttings from the havis (pafAavattin, cf. p. 192 note) he 
takes five sruva-fuls. Katy. IV, 14, 10, Comm. 

® Viz. by the four teats of the udder. Comm. 

‘ While holding a billet or kindling-stick (samidh) over the 
(handle of) the milk-ladle, he [first holds the latter close over the 
Garhapatya fire, and thereupon] takes it to the Ahavantya, keeping 
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(parvahuti) without putting down (the spoon) be- 
side (the fire, on the grass-bunch). For, were he to 
put it down beside (the fire), it would be as if, in 
taking food to somebody, one were to put it down 
on one’s way thither. But when (he makes the liba- 
tion) without previously putting it down, it is as 
if, in taking food to somebody, one puts it down 
only after taking it to him. The second (libation 
he then makes) after putting it down: he thereby 
makes these two (libations) of various vigour. Now 
these two libations are mind and speech: hence he 
thereby separates mind and speech from each other ; 
and thus mind and speech, even while one and the 
same (sam4na), are still distinct (n4n4). 

18. Twice he offers in the fire, twice he wipes 
(the spout of the spoon), twice he eats (of the milk), 
and four times he ladles ';—these are ten (acts), for 


it on a level with his mouth, except in the middle between the two 
fires, where he lowers it for a moment to the level of his navel. 
He then crouches down [bending his right knee, and looking east- 
wards, by the north-west corner of the Ahavantya], puts the billet 
on [the centre of] the fire, and makes the first libation (pQrv4- 
huti) on the burning stick (see the formula, par. 30. The sacri- 
ficer, as usual, pronounces the dedicatory formula, viz. ‘This to 
Agni!’ and, ‘This to Sfrya!l’ respectively). Thereupon he lays 
down the ladle on the kfréa [a grass-bunch, placed behind the 
Ahavantya fire-place, to serve as a seat, and to wipe the hands on; 
according to others, a flat piece of Varaza wood], then takes it up 
again and silently makes the second libation (uttarahuti) on the 
north part of the fire. Kéaty. IV, 14, ra—17 with Schol. 

1 He ladles four sruva-fuls of milk into the Agnihotra ladle, and 
makes in the Ahavaniya fire two libations from this milk (so 
as to leave the larger quantity in the ladle to be eaten). He then 
wipes twice the spout of the ladle. [In each of the two other fires 
he thereupon makes likewise two libations with the sruva, of one 
spoonful each.] The milk left in the ladle he eats, on the completion 
of the six libations, by twice taking it out with his ring-finger. 
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of ten syllables consists the vir4g stanza, and the 
sacrifice is virag (shining): he thereby converts the 
sacrifice into the virag. 

_ 19. Now what he offers up in the fire, that he 
offers to the gods; and thereby the gods are (ad- 
mitted to the sacrifice)’: And what he wipes off 
(the spoons), that he offers to the fathers and plants; 
and thereby the fathers and plants are (admitted). 
And what he eats after offering, that he offers to 
men; and thereby men are (admitted). 

20. Verily, the creatures that are not allowed to 
take part in the sacrifice are forlorn: to those crea- 
tures that are not forlorn he thus offers a share at 
the opening of the sacrifice; and thus beasts (cattle) 
are made to share in it along with (men), since 
beasts are behind men. 

21. On this point YAag#avalkya said, ‘It (the. 
Agnihotra) must not be looked upon as a (havis-) 
sacrifice, but as a domestic sacrifice (pakayag#a) ; 
for while in any other (havis-)sacrifice he pours into 
the fire all that he cuts off (from the sacrificial dish 
and puts) into the offering spoon,—here, after offer- 
ing and stepping outside’, he sips water and licks 
out (the milk); and this indeed (is a characteristic) 
of the domestic offering.’ This then is the animal 


1 Tasmad devas santi; anvabhakta% (‘allowed to share in the 
sacrifice ') has probably to be supplied here from the next paragraph. 

2 Instead of this paragraph, the Kamva text reads: ‘ Behind men 
are beasts; behind the gods are birds, plants, trees, and whatever 
else exists here. Thus he makes these creatures share in the 
sacrifice, those that are not forlorn here.’ Compare I, 5, 2, 4. 

* Utsripya is variously explained by the commentators here and 
on Katy. IV, 14, 27, as ‘having gone out,’ or ‘having slowly moved 
forward,’ or ‘having risen,’ or ‘having poured out (the milk).’ 
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characteristic! of that (Agnihotra), for the domestic 
offering pertains to beasts (or cattle). 

22. Now the first of these libations, doubtless, is 
the same as that which Pragdpati offered in the 
beginning?; and as those (gods) thereupon continued 
(to sacrifice)*,—namely, Agni, that blower (V4yu), 
and Sdrya,—so this second libation is offered. 

23. What first libation (pirvahuti) is made, 
that is the deity of the Agnihotra‘, and to that 
(deity) it is accordingly offered; and what second 
one (uttarAhuti) is made, that indeed is equivalent 
to the Svish¢akvzt (Agni, the maker of good offer- 
ing); whence he offers it on the north part (of the 
fire), since that is the region of the Svish¢akrzt°. 
Moreover, this second libation is made in order to 
effect a pairing, for a couple forms a productive pair. 

24. These two libations, then, form a duad: the 
past and the future, the born and the to-be-born, the 
actual® and the hope, the to-day and the morrow,— 
(these are) after the manner of that duad. 

25. The past is the self, for certain is that which 
is past, and certain also is that which is a self. The 
future, on the other hand, is progeny; for uncertain is 
that which is to be, and uncertain also is progeny. 

26. The born is the self, for certain is that which 
is born, and certain also is the self. The to-be-born, 


1 Pasavyam rfiipam,—that is to say, its relation to the pasu or 
animal sacrifice; and hence also to the ida at the haviryagiia ; 
cf. I, 7, 4, 19. 

3 See II, 2, 4, 4 seq. 5 See II, 2, 4, 18. 

‘ That is to say, it represents the chief offering at the havir- 
 yagfia, which is followed by the (oblation to Agni) Svish/akrit. 
See I, 7, 2, I seq. 

5 See I, 7, 3, 20. 

¢ Agatam, ‘what has arrived or come to pass,’ ‘the accomplished.’ 


II KANDA, 3 ADHYAYA, I BRAHMANA, 31. 335 


on the other hand, is progeny; for uncertain is what 
is to be born, and uncertain also is progeny. 

27. The actual is the self, for certain is what is actual, 
and certain also is the self. And hope is progeny, 
for uncertain is hope, and uncertain also is progeny. 

28. The to-day is the self, for certain is what is 
to-day, and certain also is the self. The morrow 
is progeny, for uncertain is the morrow, and un- 
certain also is progeny. 

29. Now that first libation is offered on account 
of the self: he offers it with a sacred text, for certain 
is the sacred text, and certain also is the self. And 
that second one is offered on account of progeny: 
he offers it silently, for uncertain is what (is done) 
silently, and uncertain also is progeny. 

30. [In the evening] he offers (the first libation), 
with the text (Vag. S. ITI, 9, 10), ‘Agni is the light, 
the light is Agni, Svah4!’ and in the morning with, 
‘Sdrya (the sun) ts the light, the light is Sdrya, 
Svaha!’ Thus offering is made with the truth ; for, 
truly, when the sun goes down, then Agni (fire) is 
the light, and when the sun rises, then Sdrya is the 
light; and whatever is offered with the truth, that, 
indeed, goes to the gods. 

31. Here now Takshan recited for Aruzi, who 
wished to obtain holy lustre (brahmavaréasa, in- 
spired nature), ‘Agni is lustre, light is lustre ;’— 
‘Sdrya is lustre, light is lustre.’ Holy lustre, there- 
fore, he obtains whosoever, knowing this, thus offers 
the Agnihotra. 


1 The K4amva text has,—Here now Daksha said to Aruni, ‘For 
one wishing to obtain brahmavarkasa one should offer with this 
text, “Agni is lustre, light is lustre ;”—“Sfrya is lustre, light is 
lustre :” a brahmavaréasin, then, he becomes for whomsoever they 
so sacrifice.’ 
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32. That (other text), however, has the character- 
istic form of generation. In saying, ‘Agni is the light, 
the light is Agni, Svaha!’ he encloses that seed, the 
light, on both sides with the deity; and the seed, thus 
enclosed on both sides, is brought forth: thus enclos- 
ing it on both sides he causes it to be brought forth. 

33. And when, in the morning, he says, ‘Sfdrya 
is the light, the light is Sdrya, Svaha!’ he encloses 
that seed, the light, on both sides with the deity, and 
the seed, thus enclosed on both sides, is brought 
forth: thus enclosing it on both sides he causes it to 
be brought forth; and this, indeed, is the charac- 
teristic form of generation. 

34. But Givala Kailaki said}, ‘Arumi merely causes 
conception to take place, not birth: let him there- 
fore offer with that (text, in par. 32) in the evening. 

35. ‘Then, in the morning, by the text, “The light 
is Sdrya, Sdrya is the light,” he places that seed, the 
light, outside by means of the deity; and the seed 
thus brought outside he causes to be born.’ 

36. They also say, ‘In the evening he offers Sarya 
in Agni, and in the morning he offers Agni in Sarya?,’ 
Such, indeed, is the case with those who offer after 
sunrise ; for when the sun sets then Agni is the light, 
and when the sun rises then Sfrya is the light. 
Here no offence is committed on his (the sacrificer’s) 
part; but an offence is indeed committed where 
offering is not made distinctly to that deity (viz. Agni 
or Sfirya resp.), which is the deity of the Agnihotra. 


1 I have made Givala’s speech extend to the end of par. 35, as is 
done, no doubt correctly, in the Kazva text. 

3 The Kanva has,—Now they say, ‘In the evening they offer 
Agni in Sfirya, and in the morning they offer Sfrya in Agni.’ 
But see the formulas (par. 30), where ‘light’ is to be taken as Sfirya 
and Agni respectively. 
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He says}, ‘Agni is the light, the light is Agni, Svaha!’ 
and not,‘To Agni Svaha!’ and in the morning, 
‘Sarya is the light, the light is Sdrya, Svaha!’ and 
not, ‘To Sfdrya Svaha!’ 

37. He may also offer (in the evening) with this 
text (Vag. S. III, 10), ‘Along with the divine Savi- 
tvi—, whereby it (the sacrifice) becomes possessed of 
Savitvz for his impulsion ; ‘—along with the Night, 
wedded to Indra—,’ whereby he effects a union 
with the night, and makes it (the sacrifice) possessed 
of Indra, for Indra is the deity of the sacrifice ; 
‘—-may Agni graciously accept! Svaha!’ whereby he 
offers to Agni in a direct manner. 

38. And in the morning’ with, ‘Along with the 
divine Savityz—, whereby it becomes possessed 
of Savitvz for his impulsion; ‘—along with the 
Dawn, wedded to Indra, or ‘along with the Day 
....--, whereby he effects a union either with 
the day or the dawn2, and makes it (the sacrifice) 
possessed of Indra; for Indra is the deity of sa- 
crifice; ‘—-may Sirya graciously accept! Svaha!’ 
whereby he offers to Sfrya directly: hence he may 
offer in this way. 

39. They then spake, ‘Who shall offer this unto 
us ?’—‘ The priest (brahmasa) !’—‘ Priest, offer this 
unto us!’—‘ What is to be my share then ?’—‘ The 
residue of the Agnihotra!’ Now what he leaves in 


1 Here the Kaava text begins a new paragraph. The author’s 
object seems to be to show that those who offer the Agnihotra 
after sunrise, commit a mistake in not offering to Sfirya unmis- 
takably; for while before sunrise, Sfrya is still reposing in Agni, 
and the oblation, in being poured into the fire, is consequently 
made to Sfirya directly, those offering after sunrise should rather 
use the formula ‘ To Sfirya Sv4h4l’ Cf. paragraph 9. 

* Instead of ‘ahn4m voshas4m v4,’ I adopt ‘ahn& voshas4 we ' 
from the Kazva reading ‘ushas4 vahn4 va.’ 


[12] ° Z 


338 SATAPATHA-BRAHMANA. 


the ladle, that is the residue of the Agnihotra; 
and what remains in the pot, is as (the rice for 
oblations which) one takes out from the enclosed 
part (of the cart)', And if any one is to drink it, 
at least none but a Brahman must drink it?: for 
it is put on the fire (and thereby consecrated), and 
hence none but a Brahman must drink it. 


SECOND BRAHMANA. 


1. Verily, in him that exists °, these deities reside, 
to wit, Indra, king Yama, Nada the Naishadha‘* 
(king), Anasnat SAngamana, and Asat Pamsava. 

2. Now Indra, in truth, is the same as the Aha- 
vantya; and king Yama is the same as the Garha- 
patya; and Nada Naishadha is the same as the 
Anvahéryapaéana (Dakshiza fire); and because 
day by day they take that (fire) to the south, there- 
fore indeed they say that day by day Nada Nai- 
shadha carries king Yama ® (further) south. 

3. And again what fire there is in the hall 
(sabh4), that is the same as Anasnat Sangamana: 
Anasvat (not eating) it is for the reason that people 


1 Yatha partzaho nirvaped evam tat. The Kamva text has: 
Yatha (yaya MS.) koshsa parizaho v4 nirmimitaivam tat. 

2 Or, ‘anybody may drink it, but none but a Brahman may 
drink it.’ According to the Schol. on Katy. IV, 14, 11, the milk 
which is left in the pot may be drunk by a Brahman, but by no 
one else; not even in his own house is a Kshatriya or Vaisya 
allowed to drink it. 

* The commentator takes it, ‘in whatever (sacrificer) exists. The 
(Oxf. MS. of the) Kazva text has nothing corresponding to the 
second and third Brahmamas. 

* The printed text has Naishidha. See Weber, Ind. Stud. I, 
p. 225 seq. 

5 Here Yama is apparently taken as (the god of) death and 
destruction, caused, as Professor Weber suggests, by the warlike 
expeditions of Nada, king of Nishadha, in the south. 
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approach it before they eat. And that (place) where 
they throw the ashes they remove (from the fire- 
places) is the same as Asat Pamsava. And whosoever 
knows this, thus gains all those worlds, traverses all 
those worlds, thinking, ‘In me those gods reside.’ 

4. Now as to rendering homage to (upasth4ana, 
lit. standing near) these (fires), When in the even- 
ing and morning (after the Agnihotra) he stands 
by the Ahavantya, and sits down by it, that is the 
homage rendered to that (fire), And when, on 
stepping back to the Gdarhapatya, he either sits or 
lies down, that is the homage rendered to that 
(fire), And when, in walking (out of the sacrificial 
ground), he remembers the Anvaharyapaéana, and 
thus, in his mind, tarries near it, that is the homage 
rendered to that (fire). 

5. And again, before taking food in the morning, 
having sat down for a moment in the hall, he may 
also, if he like, walk round (the Sabhya or hall-fire), 
—and this is the homage rendered to that (fire).. 
And when he steps near where lie the ashes removed 
(from the fire-places) that is the homage rendered 
to that (fire), And thus homage has been rendered 
to those deities of his. 

6. Now the G4arhapatya (householder’s fire) has 
the sacrificer for its deity; and the Anvaharyapaéana 
(southern fire) has his foe for its deity: hence they 
should not take over that (southern fire) every day 
(from the Garhapatya); and he indeed has no enemies, 
for whomsoever, knowing this, they do not take it 
over every day. Indeed, it is the Anvaharyapaéana}. 


? That is, the fire on which the Anvaharya mess of rice, the 
priests’ Dakshiz@ at the new and full-moon sacrifice, is cooked. 
See I, 2, 3, 55 p- 49, note 1. 

Z2 
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7. Let them only take it over on the fast-day (of 
the new and full-moon sacrifice), when they are about 
to sacrifice on this (the Ahavantya fire): thus that 
(southern) one is taken over in order to prevent 
failure on his (the sacrificer’s) part. 

8. Or they may also take it over to a new dwell- 
ing; and let them then cook on it food (other than 
meat) for the priests to eat. And should he not be 
able to procure anything to cook, let him order the 
milk of a cow to be put thereon and let the priests be 
asked to drink it. And his enemies will indeed fare 
ill, for whomsoever, knowing this, they do so: let 
him, therefore, endeavour by all means to do so. 

9. Now when it is first kindled, and there is as 
yet nothing but smoke, then indeed that (fire)is Rudra. 
And if anyone(Kshatriya) desires to consume food (be- 
longing to others),—even as Rudra seeks after these 
creatures, now with distrust, now with violence, now 
in striking them down,—let him offer then: and, 
assuredly, he who, knowing this, offers then (when 
the fire has just been lighted), obtains that food. 

10. And when it burns rather brightly, then 
indeed that (fire) is Varuva. And if any one de- 
sires to consume food,—even as Varuza seeks after 
these creatures, now, as. it were, seizing on them, 
now with violence, now in striking them down,—let 
him offer then: and, assuredly, he who, knowing this, 
offers then, obtains that food. 

11. And when it is in full blaze, and the smoke 
whirls upwards with the utmost speed, then indeed 
that (fire) is Indra. And if any one wishes to 
be like Indra in splendour and glory, let him 
offer then: and, assuredly, he who, knowing this, 
offers then, obtains that food (object). 
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12. And when the flame of the waning (fire) gets 
lower and lower, and (burns) as it were sideways, 
then, indeed, that (fire) is Mitra. And if any one 
desires to consume food here through the kindness 
(maitra, of others)—as one of whom they say, 
‘Truly, this Brahman is everybody's friend, he 
harms not any one,—let him offer (the Agnihotra) 
then: and, assuredly, he who, knowing this, offers 
then (when the fire gets low), obtains that food. 

13. And when the coals are glowing intensely, 
then, indeed, that (fire) is the Brahman. And if 
anybody wishes to become endowed with holy lustre 
(brahmavaréasin), let him offer then: and, as- 
suredly, he who, knowing this, offers then, obtains 
that food (object). 

14. Let him endeavour to adhere to some one of 
these (gods or fires) for a year, whether he (the house- 
holder) himself offer (the Agnihotra) or some one 
else offer for him. If, on the other hand, he offers 
now in this way, now in another, it is just as if, in 
digging for water or some other food, one were to 
leave off in the midst of it. But if he offers 
uniformly, it is just as if, in digging for water or 
some other food, one lays it open forthwith. 

15. Indeed, these offerings are, as it were, the 
spades for (the digging up of) food; and, assuredly, 
whosoever, knowing this, offers the Agnihotra, pro- 
cures food. 

16. Now the first libation (pdrvahuti) represents the 
gods, and the second (uttarahuti) represents the men, 
and what remains in the ladle represents cattle. 

17. Only a little he offers for the first libation, 
somewhat more for the second, and still more he 
leaves in the ladle. 
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18. The reason why he offers only a little for the 
first libation, is that the gods are fewer than men; 
and why he offers somewhat more for the second 
libation, is that men are more numerous than the 
gods; and why he leaves still more in the ladle, is 
that cattle are more numerous than men. And, 
verily, whosoever, knowing this, offers the Agnihotra, 
his cattle will be more numerous than those (human 
beings) that have to be supported by him: for he, 
indeed, is in a prosperous condition whose cattle are 
more numerous than those (human beings) dependent 
on his support. 

THIRD BRAHMANA. 

1. Now when Pragapati, in creating living beings, 
created Agni, the latter, as soon as born, sought to 
burn everything here: and so everybody tried to 
get out of his way’. The creatures then existing 
sought to crush him. Being unable to endure 
this, he went to man. 

2. He said, ‘I cannot endure this: come, let me 
enter into thee! Having reproduced me, maintain 
me; and as thou wilt reproduce and maintain me in 
this world, even so will I reproduce and maintain 
thee in yonder world!’ He (man) replied, ‘So be it.’ 
And having reproduced him, he maintained him. 

3. Now when he establishes the two fires, he 
reproduces that (Agni); and having reproduced him, 
he maintains him; and as he reproduces and main- 
tains him in this world, even so does he (Agni) 
reproduce and maintain him in yonder world. 

4. One must not, therefore, remove it (the sa- 
crificial fire from the hearth) prematurely, for too 


1 Ity abilam 4sa, i. e. ‘there was a (general rush) to a hole,’ (or 
perhaps ‘to the outlet.’) 
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soon it languishes for him; and as it languishes for 
him too soon in this world, even so does it languish 
for him too soon in yonder world: one must not, 
therefore, remove it prematurely. 

5. And when he dies, and they place him on the 
(funeral) fire, then he is reproduced from out of the 
fire; and he (Agni) who heretofore was his son’, 
now becomes his father. 

6. Hence it has been said by the Azshis (Rig- 
veda I, 89, 9),‘A hundred autumns (may there be) 
before us, O gods, during which ye complete the 
life-time of our bodies, during which sons become 
fathers! do not cut us off, midway, from reaching 
the full term of life!’ for he (Agni) who is the son, 
now in his turn becomes the father: this, then, is 
why one must establish the fires. 

7. Now yonder burning (sun) doubtless is no 
other than Death; and because he is Death, there- 
fore the creatures that are on this side of him die. 
But those that are on the other side of him are the 
gods, and they are therefore immortal. It is by the 
rays (or reins, thongs, rasmi) of that (sun) that all 
these creatures are attached to the vital airs (breaths 
or life), and therefore the rays extend down to the 
vital airs. 

8. And the breath of whomsoever he (the sun) 
wishes he takes and rises, and that one dies. And 
whosoever goes to yonder world not having escaped 
that Death, him he causes to die again and again in 
yonder world, even as, in this world, one regards not 
him that is fettered, but puts him to death whenever 
one wishes. 


1 Viz. inasmuch as the householder, by the Adh4na, produces, 
. generates Agni. 
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9. Now when, in the evening after sunset, he 
offers two libations, then he firmly plants himself on 
that Death with those fore-feet of his; and when, 
in the morning before sunrise, he offers two libations, 
then he plants himself on that Death with those 
hind-feet of his. And when he (the sun) rises, 
then, in rising, he takes him up and thus he (the 
sacrificer) escapes that Death. This, then, is the 
release from death in the Agnihotra: and, verily, 
he who knows that release from death in the Agni- 
hotra, is freed from death again and again. 

10. What the arrow-head is to the arrow, that 
the Agnihotra is to sacrifices. For whither the 
head of the arrow flies, thither the whole arrow 
flies: and so are all his works of sacrifice freed by 
this (Agnihotra) from that Death. 

11. Now day and night, revolving, destroy (the 
fruit of) man’s righteousness in yonder world. But 
day and night are on this side (of the sun) from him 
(after he has gone up to heaven); and so day and 
night do not destroy (the fruit of) his righteousness. 

12. And as, while standing inside a chariot, one 
would look down from above on the revolving 
chariot-wheels, even so does he look down from on 
high upon day and night: and, verily, day and night 
destroy not the reward of him who thus knows 
that release from day and night. 3 

13. [The sacrificer] having gone round the Aha- 
vantya, (after entering) from the east}, passes 


1 According to K&ty. IV, 13, 12 [and Schol.], the householder 
[after taking out the fires and performing his regular twilight 
adoration (sandhy4), that is, muttering the Savitri, Rig-veda 
III, 62, ro (see Sat. Br. II, 3, 4, 39), when the sun has half disap- 
peared or until it becomes visible; cf. Asval. Grihyas. XX, 3, 7] 
passes between the Garhapatya and Dakshima fires, or south of them, 
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between (it and) the Garhapatya (to his seat). For 
the gods do not know (this) man?; but when he now 
passes by them between (the fires), they know him, 
and think, ‘This is he that now offers to us.’ 
Moreover, Agni (the fire) is the repeller of evil; 
and these two, the Ahavantya and Garhapatya, repel 
the evil from him who passes between them; and 
the evil being repelled from him, he becomes a very 
light in splendour and glory. 

14. On the north side is the door of the Agni- 
hotra?: thus (he approaches it) as he would enter 
(a house) by a door. If, on the other hand, he were 
to sit down after approaching from the south, it would 
be as if he walked outside. 

15. The Agnihotra, truly, is the ship (that sails) 
heavenwards. The Ahavantya and Gdrhapatya are 
the two sides® of that same heavenward-bound 
ship; and that milk-offerer is its steersman. 

16. Now when he walks up towards the east, 
then he steers that (ship) eastwards towards the 


[enters the Ahavantya house by the east door], circumambulates 
the fire from right to left (apadakshizam), and sits down in his 
place (south of the Ahavantya fire and altar). The same circum- 
ambulation is performed by the wife, who thereupon sits down 
in her place, south-west of the Garhapatya. 

1 Or, ‘the gods are not aware of (this) man’ (na vai deva manu- 
shyam viduk). The gods are supposed to be assembled around 
the altar; see I, 3, 3, 8. © 

a] do not understand this, there being no door on the north 
side of the Ahavantya fire-house. According to the commentator 
this passage is directed against those who make the sacrificer betake 
himself to the Ahavantya from (or along) the south; and he 
quotes the words ‘ dakshizena va’ from Katyayana, apparently IV, 
13, 12, where it is said that the sacrificer, in going to the Ahavantya, 
has to pass between the two western fires, ‘or south of them.’ 

® “Naumande’ ? according to the commentator = bhitti (the 
two walls or sides). The Petersb. Dict. proposes ‘the two rudders 
(or oars).’ 
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heavenly world, and he gains the heavenly world by 
it. When ascended from the north it makes him 
reach the heavenly world; but if one were to sit 
down in it after entering from the south, it would 
be as if he tried to enter it after it has put off and | 
he were left behind and remained outside. 

17. And again, the stick which he puts on the 
fire (corresponds to) a brick, and the formula where- 
with he offers is the Yagus-text wherewith he puts 
on that brick?; and when the brick is put on, then 
a libation is made: hence those same libations of 
the Agnihotra are offered on his pile of bricks?. 

18. The fire, assuredly, is Pragdpati, and Praga- 
pati is the year. Year after year, therefore, is his 
Agnihotra consummated with the piled-up fire-altar ; 
and year after year does he obtain the piled-up fire- 
altar, whosoever, knowing this, offers the Agnihotra. 

19. Seven hundred and twenty eighties of Azk- 
verses (he should recite at the Agnihotra in the 
course of a year). When he offers the Agnihotra 
in the morning and evening, then there are two 
libations: hence those libations of his, in the course 
of a year, amount to— 

20. Seven hundred and twenty. Thus, indeed, 
his Agnihotra is accomplished, year after year, with 
the great chant*; and year after year does he obtain 


1 Viz. at the Agniayana, or piling up of the brick-altars at 
the Soma-sacrifice. As to the putting on of the stick, see II, 3, 1, 
17. The K4zva text of the Vag. S. (but not that of the Brahm.) 
gives the formula ‘ Agnigyotisham (Sfryagyotisham, in the morn- 
ing) tva vayumatim,’ &c. See Katy. IV, 14, 13; 15, 9. 

? After the completion of the fifth, and last, layer of the brick- 
altar, oblations of various materials are made thereon; especially 
the Satarudriyahoma, consisting of 425 single oblations; Sat. 
Br IX, 1, 1, 1 seq., 2, 1, 1 seq. 

* The mahad (or, brzhad) uktha or great chant, which marks 
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the great chant, whosoever, knowing this, offers the 
Agnihotra. 


FourtH BRAHMANA. 


1. Once ona time the gods deposited with Agni 
all their beasts, both domestic and wild; either be- 
cause they were about to engage in battle or from a 
desire of free scope, or because they thought that he 
(Agni) would protect them as the best protector. 

2. Now Agni coveted them, and seizing them he 
entered the night with them. ‘Let us go back 
thither, said the gods, and betook themselves to 
where Agni was concealed. Now they knew that he 
had entered there, that he had entered the night; 
and when the night returned in the evening, they 
approached him and said, ‘Give us our beasts! give 
us back our beasts!’ Agni then gave them back 
their beasts. 

3. For this then let him respectfully approach 
the two fires: the fires are givers, and thereby he 
supplicates them. Let him approach them in the 
evening, for in the evening the gods approached 
(Agni). And whosoever, knowing this, approaches 
(the two fires), to him, indeed, they grant cattle. 

4. Then as to why he should not approach them. 
Now in the beginning both the gods and men were 
together here. And whatever did not belong to the 
men, for that they importuned the gods, saying, 
‘ This is not ours: let it be ours!’ Being indignant 


the conclusion of the Agnifayana, consists of 3x80 trikas 
(strophes of three verses each), or together 720 verses. On the 
frequent use of number 8o in the fire-ritual, see Weber, Ind. Stud. 
XIII, p. 167. 
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at this importunity, the gods then disappeared. 
Hence (it may be argued) one should not approach 
(the fires), fearing lest he should offend them, lest 
he should become hateful to them. 

5. Then as to why he should nevertheless ap- 
proach (the fires). The sacrifice, assuredly, belongs 
to the gods, and the prayer for blessing to the 
sacrificer, Now the (Agnihotra) libation, doubtless, 
is the same as the sacrifice; and what he does! 
in now approaching (the fires), that indeed is the 
sacrificer's prayer for blessing. 

6. And again, why he should not approach (the 
fires). Whosoever follows either a Brahman or 
Kshatriya, praising him, thinking, ‘He will give 
me gifts, he will build me a house,’ to him, if he 
strives to please him both in speech and deed, that 
(master of his) will think himself bound to give 
gifts. Whosoever, on the other hand, says, ‘What 
art thou to me, that givest me nothing ?’ him that 
(master) is likely to hate, to become disgusted with. 
Hence one should not approach (the fire); for by 
kindling and offering in it, he already supplicates it, 
and he should not therefore approach (and importune 
it again). 

7. And again, why he should nevertheless ap- 
proach (the fires). He alone that asks finds a giver; 
and the master, moreover, knows nothing of his 
dependent. But when the latter says, ‘I am thy 
dependent: support me!’ then he does know him, 
and feels himself bound to support him. Let him 
therefore approach (the fires). This then is the 


1 The Kanva text has: ‘And when he approaches (the fires), 
that (represents) the sacrificer’s wish for blessing: what there is here 
for him, that indeed he thereby makes his own (4tmani kurute).’ 
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whole (argument) as to why one should approach 
(the fires). 

8. Now that (fire) being Pragdpatii—when the 
Agnihotra is offered, he casts the seed of all that 
he rules over, of all that is after his manner: and 
by approaching (the fire) one imitates (him in) all 
this, one reproduces all this}. 

9. He begins to pray? with the verse (Vag. S. 
III, 11) containing the word ‘upon (upa).’ Now 
the word ‘upon’ means this (earth), and that in 
a twofold way: for whatever is produced here, 
that is produced upon (upa-gan) this (earth); and 
whatever decays, that is buried (upa-vap’) in this 
(earth): hence there is here imperishable, ever- 
increasing abundance, and with that imperishable 
abundance he begins. 

10. He prays, ‘Entering upon the worship—,’ 
worship (adhvara) doubtless means sacrifice: ‘en- 
tering upon the sacrifice’ is what he means to say. 
‘Let us offer prayer to Agni—, for he is indeed 
about to offer prayer to him; ‘—to him who hears 
us even from afar!’ thereby he means to say, ‘Al- 
though thou art afar from us, yet do thou hear this 
our (prayer), do thou so far think well of it!’ 

11. [He continues, Vag. S. III, 12], Agni, the head, 


1 Or, ‘this All’ (idam sarvam). The KAnva text has bhf- 
m4anam, ‘abundance,’ instead. 

4 The mode of approaching and worshipping the fires (agny- 
upasth4na) detailed in pars. 9-41 is ascribed to Vatsaprf (author 
of Rig-veda IX, 68; X, 45 and 46), and therefore termed vatsapra- 
upasthana. It is, however, also called mahopasth4na (or dir- 
ghopasthana), or great (long) worship, as distinguished from the 
so-called kshullakopasthana (or laghfpasthdna), or little 
(short) worship, described in II, 4, 1, and ascribed to Asuri. 

> Or ‘upa-kiryate,’ according to the Kazva text. 
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the summit of the sky; he, the lord of the earth, 
animates the seeds of the waters.’ He thereby fol- 
lows (and praises) him :—even as a supplicant would 
speak politely, ‘Surely thou art the descendant of 
so and so! surely thou art able to do this!’ so (he 
does) by this (verse). 

12. Thereupon the verse to Indra and Agni (V4g. 
S. III, 13), ‘You two, O Indra and Agni, I will 
invoke; you two I will delight together with kindly 
office ; you two, the givers of strength and wealth, 
—you two I invoke for the obtainment of strength!’ 
Indra, doubtless, is the same as that burning (sun); 
when he sets, then he enters the Ahavantya ;—hence 
he now approaches these two that are thus united, 
thinking, ‘ May the two, united, grant me favours:’ 
this is why the Indra-Agni (verse is muttered). 

13. [He continues, ib. 14 seq.], ‘ This is thy natural 
womb, whence born thou shonest forth: knowing 
this, arise, O Agni, and increase our substance !’— 
substance, doubtless, means affluence: ‘grant to us 
ever-increasing affluence!’ is what he thereby says. 

14. ‘First was he founded by the founders here, 
the best offering priest, worthy of praise at the 
sacrifices; he whom Apnavana and the Bhvzgus 
kindled’, shining brightly in the wood, and spreading 
from house to house :’—even as a supplicant would 
speak politely, ‘Surely thou art the descendant of so 
and so! surely thou art able to do this!’ so in this 
(verse). And what he (Agni) really is, as such he 
speaks of him when he says ‘spreading from house 
to house,’ for he does indeed spread from house 
to house. 


1 Or, as Grassmann, in his translation of the Arksamhit4, takes it, 
‘he whom the active Bhrigus kindled.’ 
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15. ‘In accordance with his old (pratna) splen- 
dour, the dauntless have milked the shining juice 
from the wise one that giveth a hundredfold.’ The 
richest of gifts, indeed, is the hundredfold gift; and 
in order to obtain that (giver) he says, ‘the wise 
one that giveth a hundredfold.’ 

16. This is a hymn of six verses collected (from 
the Azk); the first of them containing (the word) 
‘upon, and the last containing. (the word) ‘old’ 
(pratna). And this we recited, because she (the 
earth) is the one that contains the (word) ‘upon; 
and that which is ‘old’ doubtless is yonder (sky), for 
as many gods as there were ‘of old,’ in the beginning, 
so many gods there are now, and hence the ‘old’ 
means yonder (sky). Now within these two (worlds) 
all desires are contained; and these two are in accord 
with each other for his (the sacrificer’s) benefit, and 
concede all his wishes. | 

17, Thrice he mutters the first (verse) and thrice 
the last; for of threefold beginning are sacrifices, 
and of threefold termination: therefore he mutters 
thrice the first and the last (verses). | 

18, Now, in offering the Agnihotra, whatever mis- 
take one commits, either in word or deed, thereby 
he injures either his own body, or his life, or his 
vigour, or his offspring. 

19. Accordingly (he mutters the texts, Vg. S. 
III, 17), ‘Thou, O Agni, art the protector of bodies : 
protect my body! Thou, O Agni, art the giver of 
life: give me life! Thou, O Agni, art the giver of 
vigour: give me vigour! O Agni, what defect 
there is in my body, supply that for me!’ 

20. And whatever mistake he commits, in offering 
the Agnihotra, either in word or deed, thereby he 
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injures either his own body, or his life, or his vigour, 
or his offspring: ‘make that up for me!’ he thereby 
says; and accordingly that (defect) is again made 
up for him. 

21. [He continues, Vag. S. III, 18], ‘ Kindled, we 
enkindle thee, the brilliant one, a hundred winters—;’ 
he thereby says, ‘may we live a hundred years;’ 
and ‘so long we enkindle thee, the great one, he 
says, when he says ‘we enkindle thee, the brilliant 
one. ‘—We, the vigorous—thee, the invigorating; 
we, the strong—thee, the giver of strength—;’ 
whereby he says, ‘may we be vigorous, mayest thou 
be invigorating! may we be strong, mayest thou be 
a giver of strength!’ ‘—We, the uninjured—thee, 
the uninjurable injurer of enemies!’ whereby he says, 
‘by thine aid may we render our enemies utterly 
miserable !’ 

22. ‘O thou, rich in lights, may I safely reach 
thine end!’ this he mutters thrice. She that is 
rich in lights (Aitrdvasu) doubtless is the night, 
since the latter, as it were, rests (vas) after gathering 
together the lights (Aitra): hence (at night) one 
does not see clearly (4itram) from afar. 

23. Now it was by means of this same (text) that 
the Azshis reached safely the end of the night; and 
because of it the evil spirits, the Rakshas, did not 
find them: by it, therefore, he also now reaches 
safely the end of the night; and because of it the 
evil spirits, the Rakshas, find him not—This much 
he mutters while standing. 

24. Thereupon, while seated, (he mutters, Vag. 
S. III, 19 seq.), ‘Thou, O Agni, hast attained to 
Sirya’s lustre—;’ this he says, because, in setting,. 
the sun enters the Ahavantya; ‘—to the praise 
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of the Rzshis—;’ this he says, because he him- 
self now approaches (and worships, praises, the 
fire); ‘—to the favourite abode (or dainty);’ his 
(Agni’s) favourite abode doubtless are the offerings : 
‘to offerings’ he thereby says. ‘—May I attain to 
long life, to lustre, to offspring, to increase of wealth!’ 
whereby he says, ‘Even as thou didst attain to 
those (qualities), so may I attain to long life, 
lustre, offspring, affluence,—that is to say, to 
prosperity.’ 

25. He then approaches the cow’, with the text 
(Vag. S. III, 20), ‘Food ye are: may I enjoy your 
food! wealth ye are: may I enjoy your wealth !’— 
whereby he means to say, ‘whatever energies are 
yours, whatever riches are yours, may I enjoy them.’ 
—‘Strength ye are: may I enjoy your strength!’ 
whereby he says, ‘sap ye are: may I enjoy your 
sap!’— ‘Affluence ye are: may I enjoy your 
affluence!’ whereby he says, ‘abundance ye are: may 
I enjoy your abundance!’ 

26. ‘Ye prosperous ones, disport yourselvés—;’ 
cattle are prosperous: therefore he says, ‘ye pros- 
perous ones, disport yourselves—;’ ‘—in this seat, 
in this fold, in this place, in this homestead: remain 
here, go not from hence!’ this he. says with reference 
to himself,—‘ go not away from me!’ 

27. He then touches the cow, with the text (Vag. 
S. III, 22 a), ‘Motley thou art, of all shapes ;’— 
for cattle are indeed of all shapes: therefore he calls 
her all-shaped; ‘—come to me with sap and pos- 
session of cattle!’ when he says‘ with sap,’ he means 


1 Viz. the Agnihotra cow, which has supplied the milk for the 
morning and evening libation; or any cow, if other material than 
milk be used. 


[12] Aa 
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to say ‘with juice;’ and when he says ‘with posses- 
sion of cattle,’ he means to say ‘ with abundance.’ 

28. He then steps up to the Gdarhapatya, and 
renders homage to it, with the text (ib. 22 b), 
‘Thee, O Agni, illuminer of the night!, we ap- 
proach day by day with prayer, paying homage 
unto thee.’ He thus renders homage to it in order 
that it may not injure him. 

29. [He continues, ib. 23 seq.],‘ Thee that rulest 
over the sacrifices, the brilliant guardian of the 
sacred rite, thriving in thine own house ;—whereby 
he means to Say, ‘thine own house is this (house) of 
mine: make it ever more flourishing for us!’ 

30. ‘O Agni, be thou accessible unto us, even as 
a father is to his son! lead us unto well-being !’— 
whereby he says, ‘As a father is easy of access to 
his son, and the latter in no wise injures him, so 
be thou easy of access to us, and may we in no 
wise injure thee!’ 

31. Then the dvipada verses (V4g. S. III, 25, 26), 
‘O Agni, be ever nigh unto us, a kindly guardian 
and protector! as wealthy Agni, famed for wealth, 
come hither and bestow on us glorious riches! Thee, 
the most bright and resplendent, we now approach 
for happiness to our friends: be with us, hear our 
call, and keep us safe from every evil-doer!’ 

32. Now when he approaches the Ahavantya, he 
prays for cattle: he therefore approaches it with 
metres great and small, since cattle are of great and 
small size. And when he approaches the Gdarha- 


1, Doshf&vastar, ‘the illuminer of the dusk;’ or perhaps, as 
Professor Ludwig proposes, ‘We approach thee, day by day, at 
dusk and dawn (in the evening and morning), with prayer.’ 
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patya, he prays for men: hence the first tristich is in 
the gdyatrt metre, since the gAyatri is Agni’s metre, 
and he thus approaches him with his own metre. 

33. Thereupon (he mutters) the dvipad4 (two- 
footed) verses. The dvipada, doubtless, is man’s 
metre, since man is two-footed, and men are there- 
with prayed’ for: and as he now prays for men, 
therefore (he uses) dvipadd verses, And whoso- 
ever, knowing this, approaches (the two fires), be- 
comes possessed both of cattle and men. 

34. He then goes (again) to the cow, with the 
text (Vag. S. III, 27),‘O Ida, come hither! O Aditi, 
come hither!’ for both Ida and Aditi are cows. He 
touches her with, ‘Come hither, ye much-desired!’ 
—for men’s wishes are fixed on them, and hence he 
says, ‘come hither, ye much-desired ;—‘ Let there be 
for me the fulfilment of wishes from you!’ whereby 
he says, ‘may I be dear to you!’ 

35. Thereupon, while standing between the Aha- 
vantya and Garhapatya and looking eastward at the 
(former) fire, he mutters (Vag. S. III, 28-30), ‘O 
Lord of prayer, make him sweet-voiced, the offerer 
of Soma, Kakshtvat, Usig’s son!—Be he with us, 
he the opulent, the killer of woe, the bestower of 
wealth, the increaser of prosperity, he the nimble !— 
Let not the curse of the evil-doer ‘reach us, nor the 
guile of the mortal: preserve us, O Lord of prayer !’ 

36. Now when he approaches the Ahavantya, he 
approaches the sky; and when (he approaches) the 
Garhapatya, (he approaches) the earth. Hereby 
now (he approaches) the ether, that being Bvzhas- 
pati’s region ; and that region he thereby approaches: 
this is why he mutters the prayer to Brzhaspati. 

37. [He continues, Vag. S. III, 31-33], ‘ May the 

Aa2 
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mighty, the heavenly, the unassailable favour of the 
three, Mitra, Aryaman, and Varuma, be (with us)! 
For the wicked enemy lords it not over them (that 
are protected by these gods), neither at home nor on 
dangerous paths: for those sons of Aditi bestow 
undying light on the mortal that he may live !’—In 
.this (prayer) he says, ‘nor on dangerous paths ;’ for 
dangerous indeed are the paths that lie between 
heaven and earth: those he now walks, and therefore 
he says, ‘nor on dangerous paths.’ 

38. Then follows a verse to Indra (Vag. S. III, 
34); for Indra is the deity of the sacrifice, and with 
Indra therefore he now connects the fire-worship: 
‘At no time, O Indra, art thou barren; and never 
dost thou fail the worshipper—;’ the worshipper, 
doubtless, is the sacrificer: ‘never dost thou harm 
the sacrificer, this is what he thereby says: ‘—but 
more and evermore is thy gift increased, O mighty 
god!’ thereby he says, ‘do thou make us ever more 
prosperous here!’ 

39. Then follows a verse to Savitrz) (Vag. S. ITT, 
35),—-for Savitvz is the impeller (prasavitzz) of the 
gods; and thus all his (the sacrificer's) wishes are 
fulfilled, impelled as they are by Savitvz.—(He mut- 
ters), ‘May we obtain the glorious light of the divine 
Savitz, who, we trust, may inspire our prayers !’ 

40. Thereupon a verse to Agni (Vag. S. ITT, 36),— 
whereby he finally makes himself over to Agni 
for protection: ‘May thine unapproachable chariot, 
wherewith thou protectest the worshippers, encircle 
us on every side!’ The worshippers, doubtless, are 


1 Or, the Savitri, that is, the sacred prayer to Savitr?, the sun, 
also called Gayatri, Rig-veda III, 62,10. Cf. p. 344, note 1. 
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the sacrificers; and what unassailable chariot he 
(Agni) possesses, therewith he protects the sacri- 
ficers. Hence he thereby means to say, ‘what 
unassailable chariot thou possessest, wherewith thou 
protectest the sacrificers, therewith do thou guard 
us on every side.’ This (verse) he mutters thrice. 
41. He then pronounces his son’s name!: ‘May 
this son (N.N.) carry on this manly deed of mine!’ 
Should he have no son, let him insert his own name. 


FourtH ADHYAYA. Ftrrst BRAHMANA. 


1. Now after the performance of the Agnihotra 
he (optionally?) approaches the fires with (Vag. S. 
III, 37), ‘Earth! ether! sky!’ In saying ‘ Earth! 
ether! sky!’ he renders his speech auspicious by 
means of the truth, and with that (speech) thus 
rendered propitious he invokes a blessing :—‘ May 
I be well supplied with offspring!’ whereby he prays 
for offspring ; ‘—well supplied with men!’ whereby 
he prays for men (heroes); ‘—well supplied with 
viands!’ whereby he prays for prosperity. 

2. That long (form of) fire-worship is a prayer 
for blessing, and so is this (short) one a prayer for 
blessing : hence even with this much he obtains all, 
and he may therefore worship the fires with it. 
‘Therewith, indeed, we perform,’ so spake Asuri. 

3. Now, when he is about to set out on a 
journey *, he approaches first the Garhapatya, and 
thereupon the Ahavantya. 


1 See I, 9, 3, 21. 

* For this shorter form of worshipping the fires, see p. 349, note 2. 

* That is, a journey which wil: compel him to pass the night 
beyond the village boundary. 
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4. The Garhapatya he approaches with the text 
(Vag. S. IIT, 37 b seq.), ‘ Thou, that art friendly to 
man, protect my offspring!” He (Agni G4rhapatya), 
truly, is the guardian of offspring ; and therefore he 
now makes over to him his offspring for protection. 

5. He then approaches the Ahavantya, with ‘ Thou, 
that art worthy of praise, protect my cattle!’ He 
(Agni), truly, is the guardian of cattle, and therefore he 
now makes over to him his cattle for protection}. 

6. Thereupon he walks or drives off; and having 
got as far as what he considers to be the boundary?, 
he breaks silence. And when he returns from his 
journey he maintains silence from the moment he 
sees what he considers to be the boundary. And 
even though there be a king inside (one’s house), 
one must not go to him (or any other person before 
one has rendered homage to the fires). 

7. He first approaches the Ahavantya fire, and 
thereupon the Garhapatya. The Garhapatya doubt- 
less is a house (grzh44), and a house is a safe resting- 
place : so that he thereby (finally *) establishes himself 
in a house, that is, in a safe resting-place. . 

8. He approaches the Ahavantya fire, with the 
text (Vag. S. ITI, 38 seq.), ‘We have approached 
(thee), the all-knowing, the most liberal dispenser of 


1 The Vag. S. gives also the formulas with which the Dakshi- 
nagni should be approached, after the other two fires, by the house- 
holder, both in starting on, and returning from, his journey. See 
Katy. IV, 12, 13; 18. The K&mva text does not allude to the 
Dakshiva fire any more than ours. 

* According to the Paddhati on Katy. IV, 12, he has to maintain 
silence as long as he can see the roof of one of his fire-houses; but 
according to the Sankhayana sékha he has to do so only as long 
as he can see one of the fires. 

* The K4mva text reads ‘antatah.’ 
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goods: O Agni, sovereign lord, bestow on us lustre 
and strength!’ Having then sat down he sweeps 
the blades of grass? (into the fire). 

9. Thereupon he approaches the Gdarhapatya, 
with the text, ‘He, Agni Garhapatya, is the lord of 
the house, the most liberal dispenser of goods to 
our offspring: O Agni, lord of the house, bestow on 
us lustre and strength!’ Having then sat down, he 
sweeps off the blades of grass. In this way (house- 
holders) mostly approach the fires with muttered 
prayer. 

10. However, one may also approach the fires 
silently,—and that for this reason :—If in the place 
(where one lives), a Brahman or noble—in short, 
a better man—resides, one dares not say to him, 
‘I am going on a journey, take care of this (pro- 
perty) of mine*!’ Now in this (sacrificial ground) 
one’s betters indeed reside, viz. the divine Agnis: 
who, then, would dare to say to them, ‘I am going 
on a journey, take ye care of this (property) of 
mine!’ 

11. The gods assuredly see through the mind of 
man: that (Agni) Garhapatya therefore knows that 
he (the householder) now approaches in order to give 


1 According to Katy. IV, r2, 18-19 he [after performing ablu- 
tions, and lustrating the Ahavantya and Dakshina fire-places, and 
taking out these fires from the Garhapatya] approaches the Ahava- 
niya, while holding pieces of fire-wood in his hand, and mutters 
the formula given above. He then sits down and silently puts on the 
fire a piece of wood and the grass that has fallen around the fire. 
According to the Kaava text he mutters the second half of the 
formula (‘O Agni,’ &c.) while sweeping the grass (into the fire). 

2 In Taitt. Br. I, 1, 10, 6, a householder who is about to start on 
a journey is apparently recommended to entrust his house to a 
Brahman, who may be staying in it. 
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himself up to him. Silently he approaches the Aha- 
vantya fire: that (Agni) Ahavantya knows that he 
now approaches in order to give himself up to him. 

12. Thereupon he walks or drives off; and having 
got as far as what he considers the boundary line, 
he releases his speech. And when he returns from 
the journey, he maintains silence from the moment 
he sees what he considers to be the boundary. And 
even though there be a king inside (one’s house), one 
must not go to him. 

13. He first approaches the Ahavantya, and there- 
upon the Garhapatya. Silently he approaches the 
Ahavantya; and silently he sits down and sweeps 
away the grass-blades. Silently he approaches the 
G4arhapatya; and silently he sits down and sweeps 
away the grass-blades. 

14. Then as to the observances in regard to 
(the entering of) his house. Now when a house- 
holder comes home from a journey, his house 
trembles greatly for fear of him, thinking, ‘What 
will he say here? what will he do here ?’ It is there- 
fore for fear of him that speaks or does anything 
on this occasion that the house trembles and is 
liable to crush his family; but him who neither 
speaks nor does anything, his house receives with 
confidence, thinking, ‘He has not spoken here, he 
has not done anything here!’ And should he be 
ever so angry at anything on this occasion, let him 
rather do on the next day whatever he might wish 
to say or do. This then is the observance in regard 
to the house’. 


1 The Kava text here adds the formulas Vag. S. III, 41-43, 
lines r and 2, wherewith he approaches (upatish/fate) the house. 
See Katy. IV, 12, 22. According to Katy. ib. 23, he then enters 
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SECOND BRAHMAMNA. 


Ill. THE PLIVDAPITRIYAGWNA or OBLATION OF OBSE- 
QUIAL CAKES TO THE FATHERS. 


1. Now the living beings once approached Praga- 
pati—beings doubtless mean creatures—and said, 
‘Ordain unto us in what manner we are to live!’ 
Thereupon the gods, being properly invested with 
the sacrificial cord! and bending the right knee, 
approached him. To them he said, ‘The sacrifice 
(shall be) your food; immortality your sap; and the 
sun your light!’ 

2. Then the fathers approached, wearing the 
cord on the right shoulder, and bending the left 
knee. To them he said, ‘Your eating (shall be) 
monthly; your cordial (svadh4) your swiftness of 
thought; and the moon your light!’ 

3. Then the men approached him, clothed and 
bending their bodies. To them he said, ‘ Your eating 
(shall be) in the evening and in the morning; your 
offspring your death ; and the fire (Agni) your light!’ 

4. Then the beasts approached him. To them he 
granted their own choice, saying, ‘Whensoever ye 
shall find anything, whether in season or out of season, 


the house with the formula Vag. S. III, 43, line 3, ‘For safety, for 
peace I resort to thee: be there kindliness, happiness, all-hail, and 
blessing!’ Thereupon, according to the Schol., he is to proceed 
in accordance with the rules laid down in the Grihya-sfitras ; cf. 
Parask. G. I, 18; Asv. G. I, 15, 9. 

1 Yagnopavitin, ‘ sacrificially invested,’ i.e. wearing the sacrificial 
cord in the ordinary way, on the left shoulder and under the right 
arm. In any performance connected with the deceased ancestors, 
the cord has to be shifted from the left to the right shoulder and 
under the left arm (prafinopavitin, lit. ‘eastward invested’). 
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ye shall eat it!’ Hence whenever they find anything, 
whether in season or out of season, they eat it. 

5. Thereupon—so they say—the Asuras also 
straightway! approached him. To them he gave 
darkness (tamas) and illusion (mdy4): for there is 
indeed what is called the illusion of the Asuras. 
Those creatures, it is true, have perished; but crea- 
tures still subsist here in the very manner which 
Pragdpati ordained unto them. 

6. Neither the gods, nor the fathers, nor beasts 
transgress (this ordinance); some of the men alone 
transgress it. Hence whatever man grows fat, he 
grows fat in unrighteousness, since he totters and 
is unable to walk because of his having grown fat 
by doing wrong. One should therefore eat only in 
the evening and morning; and whosoever, knowing 
this, eats only in the evening and morning, reaches 
the full measure of life; and whatever he speaks, 
that is (true); because he observes that divine truth. 
For, verily, that is Brahmanic lustre (tegas), when 
one knows to keep His (Pragapati’s) law. 

7. Now that (lustre) indeed belongs to him who 
presents (food) to the fathers once a month. When 
that (moon) is not seen either in the east or in the 
west, then he presents (food) to them; for that moon 
doubtless is king Soma, the food of the gods. Now 
during that night (of new moon) it fails them, and 
when it fails, he presents (food to them), and thereby 
establishes concord (between the gods and fathers). 
But were he to present (food) to them when it 
is not failing, he would indeed cause a quarrel 
between the gods and fathers: hence he presents 


1 Sasvat=‘repeatedly,’ Comm.; sasvad api, ‘endlich auch (at 
last also),’ St. Petersb. Dict. 
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(food) to them when that (moon) is not seen either 
in the east or in the west. 

8. He presents it in the afternoon. The fore- 
noon, doubtless, belongs to the gods; the mid-day 
to men; and the afternoon to the fathers: therefore - 
he presents (food to the fathers) in the afternoon. 

9. While seated behind the Garhapatya, with his 
face turned toward the south!, and the sacrificial 
cord on his right shoulder, he takes that (material 
for the offering from the cart)?, Thereupon he 
rises from thence and threshes (the rice) while 
standing north of the Dakshiza fire and facing the 
south. Only once he cleans (the rice)*; for it is 
once for all that the fathers have passed away, and 
therefore he cleans it only once. 

10. He then boils it. While it stands on the 
(Dakshiza) fire, he pours some clarified butter on it ; 
—for the gods they pour the offering into the fire ; 
for’men they take (the food) off the fire; and for 
the fathers they do in this very manner : hence, they 
pour the ghee on it while it stands on the fire. 

11. After removing it (from the fire) he offers to 
the gods two libations in the fire. For, in esta- 
blishing his sacrificial fires, and in performing the 
new and full-moon sacrifice, that (householder) resorts 
to the gods. Here, however, he is engaged in a 


1 Dakshindsinah; the Commentator interprets it by ‘ sitting south 
of the cart.’ 

? The K4azva text has,—etam Aarum grihaniti, ‘he takes that pot, 
or potful, (of rice).’ Doubtless, he is to take from the cart the quan- 
tity of rice sufficient for the offerings and put it in the pot (éaru). 
According to Katy. IV, 1, 5-7 he is to take the but-partly-filled 
pot, or a spoonful (or, according to the Schol., rather less than a 
spoonful). 

* Compare the detailed account in I, 1, 4, 1 seq. 
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sacrifice to the fathers: hence he thereby propitiates 
the gods, and being permitted by the gods, he pre- 
sents that (food) to the fathers. This is why, on 
removing (the rice), he offers to the gods two liba- 
tions in the fire. 

12. He offers both to Agni and Soma}. To Agni 
he offers, because Agni is allowed a share in every 
(offering); and to Soma he offers, because Soma is 
sacred to the fathers, This is why he offers both 
to Agni and Soma. 

13. He offers? with the formulas (V4g. S. II, 29 
a, b),‘To Agni, the bearer of what is meet for 
the wise, sv4ha!’ ‘To Soma, accompanied by the 
fathers, svah4?!’ He then puts the pot-ladle on 
the fire.—that being in lieu of the Svishéakzt ‘+. 
Thereupon he draws (with the wooden sword) one 
line (furrow) south of the Dakshiza fire °,—that 


1 According to Taitt. Br. I, 3, 10, 3, some make a third oblation, 
viz. as Sayama states, to Yama (the chief of the fathers), with the 
formula, ‘To Yama, accompanied by the Angiras and fathers, 
svadha! namak!’ see note 3. 

2 The commentary on Katy. IV, 1, 7 supplies the following par- 
ticulars :—Having removed the pot off the Dakshiza fire on the 
south side, the Adhvaryu takes it, along the east, to the north side 
of the fire. He then shifts the sacrificial cord to his left shoulder (as 
he is about to offer to gods), puts three sticks on the fire, and 
sitting down with his face towards the east offers some boiled rice 
with the pot-ladle (mekshama). 

8 The Taittiriyas use svadha! nama! instead of svaha! 
They also offer first to Soma, with ‘To Soma, drank by the 
fathers’ (but cf. Taitt. Br. I, 6, 9, 5), and then to (Yama, and 
finally to) Agni. Taitt. Br. I, 3, 10, 2-3. 

* See I, 7, 3, 1 seq. 

5 Or west (gaghanena) of the fire [from north to south], according 
to the KAmva text; optionally, according to Katy. IV,1, 8. Katy. 
also gives the text ‘Expelled are the Asuras, the Rakshas, seated 
on the altar’ (Vag. S. II, 29 c) to be muttered during the act. 
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being in lieu of the altar: only one line he draws, 
because the fathers have passed away once for all. 

14. He then lays down a firebrand at the farther 
(south) end (of the line), For were he to present 
that (food) to the fathers, without having laid down 
a firebrand, the Asuras and Rakshas would certainly 
tamper with it. And thus the Asuras and Rakshas 
do not tamper with that (food) of the fathers: this 
is why he lays down the firebrand at the farther end 
(of the line). 

15. He lays it down, with the text (V4g. S. II, 
30), ‘Whatsoever Asuras roam about at will!, as- 
suming various shapes ?,—be they large-bodied or 
small-bodied *\— may Agni expel them from this 
world!’ Agni is the repeller of the Rakshas, and 
therefore he lays (the firebrand) down in this way. 

16. He then takes the water-pitcher and makes 
(the fathers) wash (their hands)‘, merely® saying, 
‘N. N., wash thyself!’ (naming) the sacrificer’s fa- 
ther; ‘N. N., wash thyself!’ (naming) his grand- 
father; ‘N. N., wash thyself!’ (naming) his great- 
grandfather. As one would pour out water (for a 
guest) when he is about to take food, so in this case. 


1 Or, as the Commentator takes svadhay a, ‘ (attracted) by the 
svadh4 (offering to the fathers).’ 

2 That is,according to the Schol.,assuming the shapes of deceased 
ancestors. 

* This explanation of the words parapurad and nipuraé4, pro- 
posed by the Scholiast, is doubtful. 

* The Adhvaryu (having again shifted the sacrificial sce to his 
right shoulder) pours water through the “ fathers’ space” (pitr#- 
tirtha, i.e. the space between the thumb and fore-finger), from 
right to left, into the line, at its beginning, centre, and end. Katy. 
IV, 1, ro, and Schol. 

® See paragraph rg. 
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17. Now those (stalks of sacrificial grass) are 
severed with one stroke, and cut off near the root; 
—the top belongs to the gods, the middle part to 
men, and the root-part to the fathers: therefore 
they are cut off near the root. And with one stroke 
they are severed, because the fathers have passed 
away once for all. 

18. He spreads them (along the line) with their 
tops towards the south. Thereon he presents [to 
the fathers the three (round) cakes of rice]. He 
presents them thus?;—for to the gods they offer 
thus; for men they ladle out (the food in any way 
they please)*; and in the case of the fathers they 
do in this very way: therefore he presents (the 
cakes to them) thus. 

19. With, ‘N. N., this for thee!’ he presents 
(one cake) to the sacrificer’s father. Some add, 
‘and for those who come after thee!’ but let him 
not say this, since he himself is one of those to 
whom (it would be offered) in common‘: let him 


1 According to the Paddhati on Katy. the first ball is to be of 
the size of a fresh Amalaka, or fruit of the Emblic Myrobalan, and 
each of the two others is to be larger than the preceding one. 

? Here the teacher indicated by gesture the part of the hand 
sacred to the fathers (see p. 365, note 4); and then in the same 
way that dedicated to the gods, viz. the tip of the fingers. 

® The K4zva recension reads here also ‘thus they take out (the 
food) for men;’ the part of the hand dedicated to man being, ac- 
cording to the commentary on Katy. IV, 1, ro, the part about the 
little finger (kanish/Aik4pradesa). 

‘ Svayam vai tesham saha yesham saha. According to the com- 
mentary, the author apparently means to say, that if he were to add, 
‘and those who come after thee (i.e. after his father),’ he would 
include the sacrificer himself, and the latter would consequently 
offer the pizda to himself. The form of the presentation-formula 
rejected by our author is the one adopted in Asval. Sr. II, 6, 15, 
except that ‘atra’ is added there (‘who here come after thee’). 
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therefore merely say, ‘N. N., this for thee!’ as to the 
sacrificer’s father; ‘N. N., this for thee!’ as to his 
grandfather; and ‘N. N., this for thee!’ as to his 
great-grandfather. He presents (the food) in an 
order (directed) away from the present time, be- 
cause it is away from hence that the fathers have 
once for all departed. 

20. He then mutters (V4yg. S. II, 31 a), ‘ Here, 
O fathers, regale yourselves: like bulls come hither, 
each to his own share!’ whereby he says, ‘ Eat ye 
each his own share!’ 

21. He then turns round (to the left), so as to face 
the opposite (north) side: for the fathers are far 
away from men; and thereby he also is far away 
(from the fathers). ‘Let him remain (standing with 
bated breath) until his breath fail, say some, ‘for 
thus far extends the vital energy. However', 
having remained so for a moment— 

22. He again turns round (to the right) and 
mutters (Vag. S. II, 31 b), ‘The fathers have re- 
galed themselves: like bulls they have come each 
to his own share ;’ whereby he means to say, ‘ They 
have eaten each his own share ®,’ 

23. Thereupon he takes the water-pitcher and 
makes them wash themselves*, merely saying, 


The Kava text mentions and rejects the two alternative readings, 
‘ye ka tvim anvafikah’ and ‘yams ka tvam anvan asi’ (‘and those 
whom thou followest’). In Taitt. Br. I, 3, 10, no presentation- 
formula is mentioned at all. 

1 The Kazva recension has tad u instead of sa vai. 

* ‘Formerly the gods and men and fathers (deva-manushy4s 
pitara’) drank visibly together, but now they do so invisibly.’ Sat. 
Br. III, 6, 2, 26. 

® Viz. by pouring water on the obsequial cakes. According to 
Asval. Sr. II, 7, 5, and other treatises, he also puts down some 
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‘N. N., wash thyself?!’ (naming) the sacrificer’s 
father; ‘N. N., wash thyself!’ (naming) his grand- 
father; ‘N. N., wash thyself!’ (naming) his great- 
grandfather. Even as one would pour out (water 
for a guest) when he has taken his meal, so here. 
24. He then pulls down the tuck? (of the sacri- 
ficer’s garment) and performs obeisance. The tuck 
is sacred to the fathers (pitzzdevaty4): therefore he 
performs obeisance to them after pulling down the 
tuck. Now obeisance means worship (or sacrifice): 
hence he thereby renders them worthy of worship. 
Six times he performs obeisance; for there are 
six seasons, and the fathers are the seasons: for 
this reason he performs obeisance six times. He 
mutters (Vag. S. II, 32 g), ‘Give us houses, O 
fathers!’ for the fathers are the guardians (tsate) 
of houses; and this is the prayer for blessing at this 
sacrificial performance. After the cakes have been 
put back (in the dish containing the remains of 
boiled rice) he (the sacrificer) smells at (the rice); 
this (smelling) being the sacrificer’s share. The 


ointment, oil, or butter on the pindas, saying, ‘ (Father), N. N., anoint 
thyself!’ &c.; see Donner, Pindap., p. 25. 

1 See paragraph 1g. 

2? Nivim udvrshya=paridhantyasya vasaso das4 tim udvrthya 
visramsya, Sayaza. According to Mahadeva, he (who presents the 
pindas, viz. either the Adhvaryu or the sacrificer) has previously 
to put on a garment with a tuck (nivimat paridh4nam), i.e. with 
the das4, or unwoven edge of the upper garment, tucked up 
under the waistband. This he is to pull out. Katyayana 
has the following rules: IV,1,15, Having made (them) wash 
themselves as before, and having loosened (visramsya) the tuck, 
he makes obeisance with ‘adoration to your vigour, O fathers!’ 
&c. (Vag. S. II, 32 a-f). [According to the Comm., he adds the 
formula, ‘Give us houses, O fathers! we will give to you of what 
is (ours).’ Vag. S. II, 32, 9.] 16, With ‘Put on this your garment, 
O fathers!’ (Vag. S. II, 32 h), he throws three threads (pieces of 
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(stalks of sacrificial grass) cut with one stroke he puts 


on the fire; and he also again throws away the fire- 
brand}. 
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IV. THE AGRAYANESHZ71 or OFFERING OF 
FIRST-FRUITS. 


This sacrifice is performed in spring and autumn—generally at new 
or full moon—at the commencement of the harvest. The oblations, 
which, as a rule, are prepared from new grain (viz. barley in spring, 
and rice in autumn), consist of—1. a sacrificial cake contained on 
twelve potsherds for Indra and Agni; 2. a Aaru (mess of boiled 
grains) for the Visve Deva, prepared with water or milk; and 3. a 
cake on one potsherd for heaven and earth. Katy. 1V, 6 and 
comm. According to the Paddhati, the offering of first-fruits takes 
place after the new-moon offering, and before the full-moon offer- 
ing. At the beginning of the harvest of Panicum Frumentaceum 
(syfmfka), in the rainy season or in autumn; and at that of bamboo 


yarn), one on each cake. 17, Or, woollen fringe [or, wool or fringe 
(das&), according to others]. 18, Or, hairs of the sacrificer (pulled out 
from the chest near the heart), if he is advanced in years. 19, He 
pours [the water, left in the pitcher, on the cakes] with ‘Ye (O 
waters) are a refreshing draught, ye, that bring sap, immortal ghee 
and milk and foaming mead: gladden my fathers!’ (V4g. S. II, 
34.) 20, [The Adhvaryu] having laid (the cakes on the dish) the 
sacrificer smells at them. 21, The firebrand and the once-cut 
stalks of grass (he throws) into the fire. 22, The wife, if desirous 
of a son, eats the middle cake with, ‘ Bestow offspring on me, O 
fathers, a boy crowned with lotuses; that there may be a man here!’ 
(Vag. S. II, 33.) [According to the comment, the other two cakes 
are thrown into the water or fire; or eaten by a priest.] For other 
variations, see Donner, Pisdapitr7yagia. The K4zva recension, 
on the whole, agrees with our text. 

1 The K4zva text has as follows: ‘Therefore he says, Give us 
houses, O fathers!’ He then smells at the pot (ukh4): that is the 
sacrificer’s share. They again put down the cakes together (with 
the rice in the pot! samavadadhati). The once-severed (stalks of 
grass) they put on the fire. The firebrand he again shifts to (the 
fire; apy-argati). 

[12] B b 
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in summer, offerings of first-fruits are also made to Soma in the 
form of a potful of boiled syamaka or bamboo grains respectively. 


1. Now Kahoda Kaushitaki spake, ‘ This sap 
(of the plants) truly belongs to those two, heaven 
and earth: having offered of this sap to the gods, 
we will eat it. ‘That is why the offering of first- 
fruits is performed.’ 

2. And YA4gé#avalkya also spake:—The gods 
and the Asuras, both of them sprung from Pragdpati, 
once contended for superiority. The Asuras then 
defiled, partly by magic, partly with poison, both 
kinds of plants—those on which men and beasts 
subsist—hoping that in this way they might over- 
come the gods. In consequence of this neither did 
men eat food, nor did beasts graze; and from want 
of food these creatures well-nigh perished’. 

3. Now the gods heard as to how these creatures 
were perishing from want of food. They spake unto 
one another, ‘Come, let us rid them? of this !’—‘ By 
what means ?’—‘ By means of the sacrifice.’ By means 
of the sacrifice the gods then accomplished all that 
they wanted to accomplish*; and so did the Azshis. 

4. They then said, ‘To which of us shall this 
belong?’ They did not agree (each of them ex- 
claiming), ‘Mine (it shall be)!’ Not having come 
to an agreement, they said, ‘Let us run a race 
for this (sacrifice): whichever of us beats (the 
others), his it shall be!’ ‘So be it!’ they said, 
and they ran a race. 


1 The K4nva text has: Ta et& ubhayya’ pragd anasanena not 
parababhivu. 

2 Viz. the plants, according to the reading of the Kazva text: 
Hantésim oshadhinam krity4m tvad visham tvad apahanameti. 

* The Kaava text reads kalpyam instead of kalpam. 
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5. Indra and Agni won, and hence that Indra- 
Agni cake on twelve potsherds'; Indra and Agni 
having won a share in it. And where Indra and 
Agni were standing when they had won, thither 
all the gods followed them. 

6. Now, Indra and Agni are the Kshatra 
(nobility), and all the gods (or, the All-gods) are 
‘the Vis (common Aryan people); and wherever 
the Kshatra conquers, there the Vis is allowed to 
share. Thus they (Indra and Agni) allowed the 
Visve Devak (the All-gods) a share (in the offer- 
ing) ; and hence that pap of boiled (rice or barley) 
grain (offered) to the All-gods. 

7. ‘Let him prepare it from old (grain)%,’ say 
some; ‘for Indra and Agni are the Kshatra (and 
he should therefore use old grain for the Vaisva- 
deva pap) lest he (the sacrificer) should exalt (the 
Vis) to the level of the Kshatra.’ Nevertheless let 
both (the cake and aru) consist of new (grain) ; 
for (by the very fact that) the one is a cake and 
the other a pap, the nobility is not equalled (by the 
people): hence they should both consist of new 
(grain). 

8. The All-gods spake, ‘This sap (of the rice and 
barley plants) truly belongs to those two, heaven 
and earth: let us, then, allow those two a share in 
it!’ They accordingly assigned that share to them, 
to wit, the cake on one potsherd offered to heaven 


' The MS. of the Kaava recension has: Tasm4d esha aindragno 
dasakap4laf purolaso bhavati. The commentary on KAty. IV, 6, 
1, on the other hand, makes it a cake on eleven potsherds. 

? Or, he may do so. Katy. IV, 6, 7 leaves the option between 
new and old grain. 
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and earth!. This is why there is a cake on one 
potsherd (kap4la) for heaven and earth. Now this 
(earth) is, doubtless, the cup (depository, kap4la) of 
that (sap)?; and she indeed is one only: hence (the 
cake) consists of one potsherd. 

'g. An offence (is thereby committed) by him$; 
since, for whatever deity sacrificial food may be 
taken out, the Svish¢akvzt (Agni, the maker of good 
offering) is invariably allowed a share in it after (the 
respective deity). But that (cake) he offers entire, 
and he does not cut off a portion for the Svishéakzzt : 
this is an offence, and consequently (that cake), 
when offered, turns upside down. 

10. Hence they say, ‘That (cake) contained on 
one potsherd has turned upside down: it will throw 
the kingdom into disorder.’ No offence (is, how- 
ever, committed) by him, for the Ahavantya is 
the support of oblations; and if, after reaching the 
Ahavantya, (the cake) were to turn upside down 
ten times, he need not heed it. And if others ask 
as to who would care to incur (the result of) such a 
combination (of errors), let him offer nothing but 
butter; for clarified butter is manifestly the sap of 


1 This is a ‘low-voiced’ oblation, the invitatory and offering 
prayers thereat (with the exception of the concluding ‘ Vausha?’ 
and ‘Om’) being pronounced in a low tone. See p. 171, note 1; 
p. 192, note r. 

2 The Kava text has: ‘ The reason why it consists of one kapala 
is that this earth is a kap4la, and that she is one only.’ 

* The Kava recension has as follows:—As to this they say, 
‘It should not be a one-cup cake, (because) therein a neglect is 
(involved).’ Even so (idam nu): for whatever deity they take out 
sacrificial food, the Svish/akrit is invariably made to share in it 
after (the respective deity). That (cake) they offer whole : this is 
consequently a neglect. Moreover, it turns round (pary4bhavati). 
As to this they say, ‘ That (cake) has turned upside down,’ &c. 
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those two, heaven and earth, so that he thereby 
manifestly gladdens those two with their own sap or 
essence: hence he need offer nothing but butter. 

11. By performing that same sacrifice, the gods 
removed the magic spell as well as the poison from 
both kinds of plants,—those on which men and 
beasts subsist; and henceforward the men ate food 
and the cattle grazed. . 

12. Now when he performs that sacrifice, he does 
so either for the reason that no one will then defile 
(the plants) either by magic or poison; or because 
the gods did so. And whatever share the gods 
assigned (to themselves), that share he thereby 
makes over to them. Moreover, he thereby ren- 
ders wholesome and faultless both kinds of plants,— 
those on which men and beasts subsist; and these 
creatures subsist on those wholesome and faultless 
(plants) of his: this is why he performs that sacrifice. 

13. The priests’ fee for this (sacrifice) consists of 
the first-born calf (of the season); for that is, as 
it were, the first-fruits (of the cattle). If he has 
already performed the new and full-moon offerings, 
let him first perform those offerings!, and there- 
upon the present (offering of first-fruits). If, on the 
other hand, he has not yet performed (the new and 
full-moon offerings), let them cook a £atushprasya? 
pap on the southern fire, and let the priests eat it. 


1 I do not know how to account for the v4. Sayama seems to 
take the passage thus :—‘If he be a Soma-sacrificer, or if he be 
performing the Darsapfirzamasa, [let him first perform that sacrifice, 
and] let him then perform the present one. The Oxford MS. of 
the Kazva text has :—Etat tasya karma ya fgdno va sydd darsa- 
piirzamdsabhyam va yagetatha yo ’nigdno ’nvaharyapagana evau- 
danam Aatushprasyam paset tam brahmamebhya upanidadhyat. 

? See II, 1, 4, 4 seq. 
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14. Verily, there are two kinds of gods: for the 
gods themselves, assuredly, are gods; and those 
priests who have studied, and teach Vedic lore, are 
the human gods. And in like manner as that is 
offered whereon the Vasha/ has been pronounced, 
so is that (offering of first-fruits consecrated by 
the feeding of the priests). Let him also, at this 
(sacrifice), give as much as is in his power, for no 
offering, they say, should be without a dakshia. 
At the Agnihotra (performed at the time of the 
Agrayazesh/i) let him not offer (milk obtained from 
the eating of new corn)!; for were he to offer such 
at the Agnihotra, he would cause a conflict (between 
the deities of the two offerings). The Agrayava is 
one thing, and the Agnihotra is another: let him, 
therefore, not offer (new material) at the Agnihotra. 


FourtH BRAHMANA. 


Tue DAxsHAyava SACRIFICE. 


This peculiar modification of the new and full-moon sacrifice 
seems to have been originated and generally to have been practised 
among the Dakshayamas, a royal family which was evidently still 
flourishing at the time of our author’. 

Here also two days were, as a rule, required for the performance, 
both at full and new moon; but while, at the ordinary sacrifice, 


1 Katy. has the rules IV, 6, 11: ‘In the case of one, who only 
performs the Agnihotra (and no longer the Darsapfirzam4sa), the 
evening and morning Agnihotra-oblation (at the time of the Agra- 
yaa) is performed with new (corn). 12, ‘Or with the milk of 
(a cow) which has been fed with such (new corn).’ The Kazva 
text has: ‘Now at the Agnihotra also some offer (milk obtained 
from new corn), but let him not do so; for he would raise a quarrel 
were he to offer (such milk)’ 

2 See Weber, Ind. Stud. I, (P2235 IV, p. 358; Ludwig, Rig- 
veda III, p. 195. 
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the first day was completely taken up with the preliminary cere- 
monies, the Dakshayamas spread the special offerings over both 
days, making each time two separate ishfis of them. The special 
havis, or sacrificial dishes, were, at the ordinary full-moon sacri- 
fice, a rice-cake (to Agni, and another) to Agni and Soma; and at 
the new-moon sacrifice, a cake (to Agni, and another) to Indra 
and Agni, or, as an alternative, a dish of curds (sdnnayya) pre- 
pared of sweet and sour milk, offered to Indra (or Mahendra). 
The Dakshayazas, on the other hand, offered the Agni-Soma and 
Indra-Agni cakes in the fore-noon of the first day, that of full 
and new moon respectively. The afternoons of the same days 
were then taken up with preliminary rites, such as the eating of 
fast-day food, the cutting of a paldsa branch, driving away of the 
calves from the cows, &c. The second day’s performance com- 
mences (after the Agnihotra) with the election of the Brahman. 
The chief oblations of the day are (a cake to Agni, and) sour 
and sweet milk, offered separately to Indra at full moon ; and mixed 
(as sanndyya or payasya) to Mitra and Varusa at new moon. 

At full moon some authorities add a special ishfi to Indra 
Vimridh (‘the Averter of evil’). The new-moon performance con- 
cludes with libations of whey to the divine coursers (the horses of 
the gods); and, optionally, with an ishéi to Aditya. 

The performance of the D&kshayasa.sacrifice was held to be 
obligatory only for a period of fifteen years (see XI, 1, 2, 13), 
whereas the ordinary new and full-moon: offerings had to be 
performed for double that period from the setting up of the sacred 
fires. Nay, even the daily performance of it with certain modifi- 
cations, for a whole year, was supposed to acquit the householder 
of any further obligation in this respect ; his sacrificial duties being 
henceforth limited to the performance of the Agnihotra, or morn- 
ing and evening libations. The daily performance of the Daksha- 
yana is so regulated that an afternoon and following forenoon are 
alternately assigned to the two days’ ceremonies of the ordinary 
fortnightly Dakshayava sacrifice. 


1. In the beginning Pragépati, being desirous of 
offspring, sacrificed with this sacrifice: ‘May I 
abound in offspring and cattle; may I obtain pros- 
perity; may I become glorious; may I become an 
eater of food!’ so he thought. 

2. Now he was indeed Daksha; and because 
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he sacrificed in the beginning with this sacrifice, it 
is called DAksh&yaza-sacrifice. Some, however, 
call it the Vasish?¢ha-sacrifice; for he (Pragdpati) 
is indeed vasish¢ha (the best)', and after him 
they call it. He sacrificed with that sacrifice; and 
what race, what prosperity of Pragdpati was then 
produced through his performing that sacrifice, 
that same race he procreates, that same prosperity 
he obtains, whosoever, knowing this, performs that 
sacrifice: let him therefore perform that sacrifice. 

3. Now that same sacrifice was afterwards per- 
formed by Prattdarsa Svaikna; and he indeed 
was an authority? to those who emulated him. 
An authority, therefore, he will become, whosoever, 
knowing this, performs that sacrifice: let him, there- 
fore, perform that sacrifice. 

4. Him Suplan SAr#gaya approached for the 
sake of sanctity; and accordingly he was taught 
that sacrifice and another®; and having learnt it he 
went back to the Svziigayas. Now they knew that 
he was coming to them after studying the sacrifice 
for their sake. They said, ‘Verily, with the gods 
(saha devaiz) he has come to us who has come 
after studying the sacrifice:’ thus he (was called) 
Sahadeva Sar#gaya; and even now the saying 
is, ‘Lo, Suplan has taken another name!’ He per- 
formed that sacrifice; and what race and prosperity 
of the Svz#gayas was then produced through his 
performing that sacrifice, that same race he pro- 
creates, that same prosperity he obtains, whoso- 


a 


1 The Kazva text has :—Sa u va ekena na4mné vasish/fas, ‘and 
with one of his names he (Prag4pati) is indeed (called) Vasishéha.’ 

? Vivakanam; vivadanam, K4nva recension. 

° Viz. the Sautr4 mani-sacrifice, according to XII, 8, 2, 3. 
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ever, knowing this, performs that sacrifice: let him, 
therefore, perform that sacrifice. 

5. That same sacrifice was afterwards performed 
by Devabhaga Srautarsha. He was Purohita 
both to the Kurus and the Svziigayas. Nowa very 
high position (is held by him) who is the Purohita 
of one kingdom: how much higher, then, is the 
position (of one) who (is the Purohita) of two (king- 
doms). A very high position accordingly he obtains, 
whosoever, knowing this, performs that sacrifice: let 
him, therefore, perform that sacrifice. 

6. That same sacrifice was afterwards performed 
by Daksha Parvati; and even to this day these 
(descendants of his) the Dakshdyamas are possessed 
of the royal dignity: royal dignity he, therefore, here 
obtains, whosoever, knowing this, performs that sacri- 
fice: let him, therefore, perform that sacrifice—Day 
by day there is one cake!: thereby Fortune (sri) is 
(wedded) to him without a rival wife and undis- 
turbed. He offers on two days of the full moon 
and on two of the new moon: for two means a 
pair, so that a productive pair is thereby obtained. 

7. Now when®, at full moon, he offers a (cake) 
to Agni and Soma on the first day,—these are two 
deities, and two means a pair: hence a productive 
pair is thereby obtained. 

8. And on the morrow there are Agni’s cake and 
Indra’s SAnndyya’,—these are two deities, and two 
means a pair, so that a productive pair is thereby 
obtained. 


* Viz. on the first day of the full moon a cake to Agni-Soma; 
on that of new moon a cake to Indra-Agni; and on the second 
day of either ceremony the (ordinary) cake to Agni. 

* Or, ‘Now, as to the reason why’ (yad) here and in the sequel. 

* See I, 6, 4, 9 seq. 
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9. Again when, at new moon, he offers a (cake) 
to Indra and Agni on the first day,—these are two 
deities, and two means a pair, so that a productive 
pair is thereby obtained. 

10. Then on the morrow there are Agni’s cake 
and Mitra and Varuza’s curds. Now Agnis cake 
(is offered), for the sole purpose that it may not 
forsake the sacrifice!. Then those two, Mitra and 
Varuvza, are two deities, and two means a pair: 
hence a productive pair is thereby obtained; and thus 
is (produced) that form (of the sacrifice) whereby he 
becomes many, whereby he is reproduced. — 

11. And when, at full moon, he offers the Agni- 
Soma (cake) on the first day, then this is for him 
that victim which they slaughter for Agni and Soma 
on the fast-day (of the Soma-sacrifice) *. 

12, And on the morrow there are Agni’s cake 
and Indra’s SAanndyya. Now Agni’s cake is for him 
what the morning libation is (at the Soma-sacrifice), 
for the morning libation is indeed sacred to Agni; 
and the Sdnndyya is for him the mid-day libation, 
for the mid-day libation is indeed sacred to Indra. 

13. And again when, at new moon, he offers the 
Indra-Agni (cake) on the first day, that is for him 
the same as the third (or evening) libation; for the 
third libation is sacred to the All-gods, and Indra 
and Agni truly are all the gods’*. 

14. And on the morrow there are Agni’ cake 
and Mitra and Varuza’s curds. Now Agni's cake 
is (offered) for the sole purpose that it should not 


1 See I, 6, 2, 6, with note. 

* On the upavasatha (fast-day, or day of preparation) preceding 
the Soma-sacrifice a he-goat is sacrificed to Agni and Soma. 

* Compare II, 4, 3, 5 seq. 
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forsake the sacrifice; and that dish of curds 
(payasy4) is to him the same as that barren cow, 
the aniibandhyéA, which has to be slaughtered for 
Mitra and Varuza (at the Soma-sacrifice)': thus 
by performing the full and new-moon offering one 
gains as much as is gained by performing a 
Soma-sacrifice; and that (offering) is indeed a 
great sacrifice. 

15. And again when, at full moon, he offers the 
Agni-Soma (cake) on the first day,—it was by that 
(offering) that Indra slew Vvztra?; it was thereby 
he gained that supreme authority which he now 
wields: and so does he (the sacrificer) thereby 
slay his wicked spiteful enemy and gain the 
superiority. And as to his mixing (sweet and sour 
milk),—the Sanndyya is (the oblation) of the new 
moon (am4-vdsy4)*, and the new moon® means 
being far away: to him who had slain Vvetra this 
was forthwith (offered), and him they regaled with 
that draught. He therefore who, knowing this, 
prepares the SAnndyya at full moon, forthwith 


1 In connection with the so-called udayaniya ish/i, or con- 
cluding offering, of the Soma-sacrifice, a barren cow, called an f- 
bandhy 4 (literally, ‘to be bound afterwards’), is offered to Mitra 
and Varuma. In default of such a cow, an ox, or even a dish of 
curds (payasy4) serves the same purpose. See Katy. Sr. X, 9, 
12-15; Sat. Br. IV, 5, 2, 1 seq. 

® See I, 6, 4, 12. 

'* Thus the frequently-occurring phrase ‘vyagayata y4syeyam 
vigitis tam’ (literally, ‘he conquered that conquest which is now 
theirs’) has been translated throughout. 

* On the derivation of am4-vasy4 (‘dwelling at home, or toge- 
ther’), see I, 6, 4, 3 seq. 

® Or, ‘the dwelling at home,’ or ‘(Indra’s) dwelling together 
(with Agni) means (Indra, the Vritra-slayer) being far away.’ 
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drives away evil. Now that moon doubtless is king 
Soma, the food of the gods: they extract it on 
the first day, intending to consume it on the next 
day; consequently when that (moon) wanes, it 1s 
being consumed by them. 

16. And when, at full moon, he offers the Agni- 
Soma (cake) on the first day, he thereby (as it were) 
extracts that (Soma); and, when extracted, he adds 
that juice to it, and makes it strong by means of 
that juice’. Whosoever, then, knowing this, pre- 
pares the SAnndayya at full moon, renders his offering 
palatable to the gods, and his offering is palatable 
to the gods. 

17. And again as to why, at new moon, he offers 
the Indra-Agni (cake) on the first day. Indra and 
Agni doubtless are the deities of the new and full 
moon: it is to these, therefore, that he offers directly 
and expressly; and directly to the new and full 
moon is offering made by him who thus knows 
this. 

18. And on the morrow there is Agni's cake and 
Mitra and Varuza’s curds. Now Agni’s cake is 
(offered) for the sole purpose that it may not for- 
sake the sacrifice. Mitra and Varuza, on the other 
hand, are the two half-moons: the waxing one is 
Varumza, and the waning one is Mitra. During that 
night (of new moon) these two meet, and when 
they are thus together he pleases them with that 
(cake-offering): and, verily, all is pleased with him, 
all is obtained by him who thus knows this. 

19. In that same night Mitra implants seed in 
Varuza, and when it (the moon) wanes, then it is 


1 See I, 6, 4, 6 seq. 
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produced from that seed. Now as to why that 
oblation of curds (payasy4) to Mitra and Varuza 
is here exactly analogous (to the Sdanndyya offered 
at new moon)}?. 

20. The new moon doubtless is entitled to the 
Sannayya: it is prepared both then and at full 
moon. Now were he also here (at the full-moon 
offering) to mix together (the sweet and sour milk), 
he would commit a repetition and cause a quarrel 
(between the respective gods)*. Having collected 
that (Soma or moon) from the waters and plants, 
he causes him to be born from out of the oblations; 
and on being born from the oblations, he is visible 
in the western (sky). 

21. It is through union that he produces him: 
the curds (payasy4, fem.) are female, and the whey 
is seed. Now what is produced by union is (pro- 
duced) properly: hence he thereby produces him 
by a productive union; and therefore there is an 
offering of curds. 


' Or, to the offering of sour and sweet milk at full moon; see 
next note. The K4zva text has: ‘Now as to why the oblation 
of curds is here made exactly analogous (at the full and new- 
moon ceremonies).’ Perhaps it may also refer to the exact corre- 
spondence of the offering of curds to Mitra and Varuaa at new 
moon and at the Soma-sacrifice. 

# At the new-moon offering of the Daksh4yama, the sdnn4yya 
or payasy4 offered to Mitra and Varuna is prepared in the ordi- 
nary way (as at the new-moon ceremony), by fresh (boiled or un- 
boiled) milk being added to the sour milk of the preceding night’s 
milking. At the full-moon offering, on the other hand, the sour 
and sweet milk remain separate, and constitute two different havis, 
or sacrificial dishes, dedicated to Indra. The terms san-nf (‘to 
bring together’) and sann4ayya are here likewise applied to the 
offering of the separate substances. 
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22. He then offers the whey! to the (divine) 
Coursers. Now the Coursers are the seasons, and 
the whey is seed: and thus the seed is cast properly, 
and the seasons bring forth the seed so cast in the 
form of these creatures. This is why he offers the 
whey to the Coursers. 

23. He offers, as it were, behind the sacrifice: 
for it is from behind that the male approaches and 
impregnates the female. He first offers in the east. 
With ‘O Agni, accept...!’ he repeats the Vasha/, 
—this is in lieu of the Svishtakrit ; and (the meter) 
he offers in the east. 

24. He then sprinkles (the whey) in the several 
quarters, with the texts (V4g. S. VI, 19 b-g), ‘ The 
quarters!—The fore-quarters (pra-dis)!—The by- 
quarters (4-dis)!—The intermediate quarters (vi-dis)! 
The upper quarters (ud-dis)!—To the quarters,— 
Sv4ha*!' Five are the quarters, and five the 


1 Before the oblations of curds are made, the whey is poured off 
into a vessel (then optionally sprinkled with butter), and placed on 
the utkara, or heap of rubbish. After the stalk of grass has been 
thrown into the fire (see I, 8, 3,19), or after the dismissal of the 
spoons (I, 8, 3, 27), the Adhvaryu takes the whey and sprinkles 
the barhis (the grass covering on the altar) with it. He then pours 
the remaining whey into the guhfi spoon and calls on the Hotrz' to 
recite the invitatory prayer to the Coursers. Thereupon he betakes 
himself with the spoon to the north of the fire, calls on the Hotr? 
for the offering-formula, and at the two concluding Vasha/s pours 
some of the whey into the east part of the fire. He then sits down 
and sprinkles the whey on the fire according to the several quarters, 
beginning in the east, and moving around from left to right (pra- 
dakshizam), with the respective texts, Vag. S. VI, r9 b-e; after 
which he makes two more libations in the centre and east part of 
the fire, with VI, 19 f and g. 

* The K4zva text has tadu instead of sa vai. On the oblation 
to Agni as ‘the maker of good offering,’ see I, 7, 3, 1 seq. 

5 Svahé is uttered after each formula,—‘The quarters, Svah4!’ &c. 
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seasons: he thus effects a union between the quar- 
ters and the seasons’. 

25. Five partake of that (whey remaining in the 
spoon),—viz. the Hotz, the Adhvaryu, the Brahman, 
the Agntdhra, and the Sacrificer; for five are the 
seasons, so that the characteristic nature of the 
seasons is thereby obtained; and the seed that is 
cast is firmly implanted in the seasons. The sacri- 
ficer partakes of it first, thinking, ‘May I first obtain 
seed!’ But also last (he partakes of it), thinking, 
‘May seed remain in me last of all!’ By saying, 
‘Invited,—invite thou!’ they make it (the whey to 
resemble) the Soma. 
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V. THE KATURMASYANI or SEASONAL SACRIFICES. 


A. Tue VAIsvaDEVA. 


The three seasonal or four-monthly sacrifices are performed at 
the parvans, or commencement of the three seasons (spring, rainy 


1 AitOn evaitad digbhir mithun4n karoti, Kasva recension. 

* The author does not express himself quite clearly. The sacri- 
ficer is to partake of the whey before the priests and also (or, as 
an alternative) after them. According to Katy. IV, 4, 26-27, the 
sacrificer is to eat either last of all, or first and last. The Kanva text 
has: Prathamo yagam4no bhakshayati prathamo reta/ parigrzhna- 
mity athottamo mayy uttamam retah pratitish/4d iti,—accordingly 
he is to eat first and last. 

® Each of them, in his respective order, takes the spoon, calls 
on the others in the same order with ‘O sacrificer (Hotrz, Adh- 
varyu, &c.) invite!’ Their permission having been given by ‘ Invited 
(thou art)!’ he then takes some of the whey, with one of the 
texts: ‘I eat thee, the courser (or whey, vaginam) of the seasons, 
the coursers!’ ‘1, the courser (or, mighty one) eat, invited, of the 
invited, to the whey.’ ‘May I be a racer in the race!’ Katy. LV, 4, 


13-15. 
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season, and autumn), viz. the Vaisvadeva generally on the full 
moon of Phaélguna; the Varuzapraghasa& on that of Ashadha ; 
and the SAkamedh4& on that of K4rttika. As a fourth Aatur- 
masya, ritual authorities add the Sundsirfya, though they are at 
variance as to the exact time of its performance; and neither is its 
true significance clearly indicated. It apparently marks merely the 
conclusion of the seasonal offerings (which, as a rule, are only per- 
formed once, cf. II, 6, 3, 12 seq.); but while the author of the Sata- 
patha allows it to be performed at any time (within four months) 
after the Sakamedh4d, other ritualists hold that its performance should 
take place on the fifth full moon after the SAkamedhad, or, in other 
words, exactly a year after the Vaisvadeva. See Weber, Nakshatra, 


Il, p. 334 seq. 


1. Verily, in the beginning, Pragdpati alone ex- 
isted here?. He thought within himself, ‘ How 
can I be propagated?’ He toiled and practised 
austerities. He created living beings?? The 
living beings created by him passed away: they 
are those birds. Now man is the nearest to Pra- 
gapati; and man is two-footed: hence birds are 
two-footed. 

2. Pragapati thought within himself, ‘Even as 
formerly I was alone, so also am I now alone.’ He 
created a second (race of beings); they also passed 
away: they are those small crawling reptiles other 
than snakes. He created a third (race), they say; 
they also passed away: they are those snakes. 
Yag#avalkya, on his part, declared them to be of 
two kinds only; but of three kinds they are accord- 
ing to the Azk. 

3. While praising and practising austerities, Praga- 


1 Or, Pragapati alone was this (universe). Cf. Muir, Original 
Sanskrit Texts, p. 70. 

* By prag4&, or (living) beings, mammalia—especially man 
and domestic animals—seem to be understood. 
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pati thought within himself,‘ How comes it that the 
living beings created by me pass away?’ He then 
became aware that his creatures passed away from 
want of food. He made the breasts in the fore-part 
of (their) body? teem with milk. He then created 
living beings; and by resorting to the breasts, the 
beings created by him thenceforward continued to 
exist: they are these (creatures) which have not 
passed away. 

4. Hence it has been said by the Azshi?,—‘ Three 
generations have passed beyond, —this is said re- 
garding those that passed away;—‘Others settled 
down around the light (arka, the sun)’—the light 
doubtless is the fire: those creatures which did not 
pass away, settled down around the fire; it is with 
regard to them that this 1s said. 

5. ‘The great one (neut.)® remained within the 
worlds ’—it is with regard to PragApati that this is 
said.—' The blower (or, purifier) entered the regions’ 
—the regions doubtless are the quarters, and these 
were indeed entered by that blowing wind: it is with 
regard to them that this verse was uttered. And in 
like manner as Pragdpati created these living beings, 
so they are propagated: for whenever the breasts of 
woman and the udder of cattle swell, then whatever 
is born is born; and by resorting to the breasts these 
(beings) continue to exist. 

6. Now that milk is indeed food; for in the 
beginning Prag4pati produced it for food. But that 


1 Atmana evagre; the K4nva text has dtmany evdgre. 

? Rig-veda VIII, go, 14. 

® Or perhaps better, as Ludwig takes it, ‘On high he took his 
place within the worlds.’ 


[12] Cc 


386 SATAPATHA-BRAHMAMA. 


food also means living beings (progeny), since it is 
by food that they exist: by resorting to the breasts 
of those who have milk, they continue to exist. And 
those who have no milk are nursed by the former as 
soon as they are born; and thus they exist by means 
of food, and hence food means progeny. 

7. He who is desirous of offspring, sacrifices with 
that oblation, and thereby makes himself the sacri- 
fice, which is PragApati'. 

8. In the first place? there is a cake for Agni 
on eight potsherds. Agni indeed is the root, the 
progenitor of the deities; he is Pragdpati (‘lord 
of creatures’): hence there is a cake for Agni. 

9. Then follows a potful of boiled rice (Aaru) for 
Soma. Soma doubtless is seed, and that in Agni, 
the progenitor; he (Agni) casts the seed Soma: thus 
there is at the outset a productive union. 

10. Then follows a cake on twelve or eight 
potsherds* for Savitrz. Savitrz indeed is the im- 
peller (pra-savitvz) of the gods; he is Prag4pati, 
the intermediate* progenitor: hence the cake to 
Savitvz. 

11. Then follows a potful of boiled rice for Sara- 
svati; and another for Pishan. Sarasvatt doubtless 
is a woman, and Piishan is a man: thus there is 
again a productive union. Through that twofold pro- 
ductive union Pragdpati created the living beings,— 


? ?Or, Prag&pati, the real, the existent, ‘PragApatim bhfitam.’ 

? Instead of the preliminary Anvarambhaniy4-ishA (see p. 7), a 
special ishA may be performed on this occasion, with a cake on 
twelve potsherds to Agni Vaisvanara, and a potful of boiled rice 
(aru) to Parganya, for oblations. Katy. V, 1, 2-4. 

* According to Taitt. S. I, 8, 2, it is one on twelve potsherds. 

* Madhyata4, lit. ‘from the middle.’ 
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through the one (he created) the upright, and through 
the other those looking to the ground. This is why 
there are these five oblations ?. 

12, After that (follows), as a foundation for the 
curds, a cake on seven potsherds for the Maruts. 
The Maruts indeed are the people (visaZ), the people 
of the gods. They roamed about here entirely unim- 
peded. Having approached Pragdpati, when he was 
sacrificing, they said, ‘We shall destroy those crea- 
tures of thine which thou art about to create by 
means of this offering *.’ 

13. PragApati reflected, ‘My former creatures have 
passed away; and if those (Maruts) destroy these 
(creatures), then nothing will be left.’ He accord- 
ingly set aside for them that share, the Maruts’ cake 
on seven potsherds; and that is this same cake on 
seven potsherds for the Maruts. The reason why 
it is one of seven potsherds, is that the host of the 
Maruts is (distributed in troops) of seven each*. 
This is why there is a cake on seven potsherds for 
the Maruts. 

14. Let him offer it to the ‘self-strong’ (Maruts) ; 
since they gained that share for themselves. [If], 
however, they (the priests) do not find an invitatory 
and an offering prayer (addressed) to the ‘self- 
strong’ (Maruts)‘, let it be (offered) simply to the 


1 While the five preceding oblations are common to all the 
seasonal offerings (Katy. V, 1, 15), the succeeding ones are peculiar 
to the Vaisvadeva. 

* The Kazva text adds, ‘if thou wilt not assign a share to us,’ 

® In Rig-veda VIII, 96, 8, the Maruts are said to be sixty-three 
in number, divided into nine troops of seven each. 

‘ The K4zva text has: Tad uta y4gyfnuvakye svatavatyau na 
vindanti; yadi yagyanuvakye svatavatyau na vinded api marutyav 
eva syatam. 

Cc 2 
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Maruts. It is offered for the safety of creatures: 
hence it is offered to the Maruts. 

15. Thereupon follows the oblation of curds 
(payasy4). Now it is on milk that the creatures 
subsist, it was by means of milk that they were pre- 
served: hence he now offers to them that by which 
they were preserved, and whereon they subsist; and 
the beings whom he creates by means of the fore- 
going offerings, subsist on that milk, on that oblation 
of curds. 

16. Therein a union takes place: the curdled 
milk (payasy4, fem.) is female, and the whey is seed. 
From that union the infinite All was gradually 
generated ; and since the infinite All was gradually 
generated from that union, therefore it (the offering 
of curds) belongs to the All-gods. 

17. Then follows a cake on one potsherd for 
Heaven and Earth. Now when Pragapati had 
created the living beings by those offerings, he en- 
closed them within heaven and earth; and so they 
are now enclosed within heaven and earth. And in 
like manner he, who by means of those oblations 
creates living beings, thereby encloses them within 
heaven and earth: this is why there is a cake on 
one potsherd for Heaven and Earth. 

18. Now as to the course of proceeding. They 
do not raise an uttara-vedi’ in order that it (the 
sacred work) may be unobstructed, that it may be 
entire, that it may be (worthy) of the All-gods.— 
The barhis is tied up in three (bunches), and then 


1 The uttara-vedi, or northern (or upper) altar, is not required 
at the performance of the Vaisvadeva, but at that of the Varuma- 
praghasaf ; see II, 5, 2, 5 seq. 
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again in one?; for such is the characteristic form of 
generation, since father and mother are a produc- 
tive (pair), and what is born forms a third element: 
hence that which is threefold is again (made) one. 
Thereto flowering shoots (of sacrificial grass) are 
tied: these he uses for the prastara?; for this is a 
productive union, and productive indeed are flower- 
ing shoots: this is why he takes flowering shoots 
for the prastara. 

19. On putting the sacrificial dishes in their place, 
they churn the fire®. For it was after Agni was 
born that Prag4pati’s offspring was born; and so for 
this (sacrificer) also offspring is born after Agni (the 
fire) has been produced: this is why they churn the 
fire, after they have deposited the sacrificial dishes 
in their place. 


1 Three bunches of sacrificial grass are tied together with one 
band. Katy. V, 1, 25. 

? For the prastara, or bunch of grass representing the sacrificer, 
see I, 3, 3, 5 seq.; I, 8, 3, 11 seq. 

’ Katy. V, 1, 27 seq. supplies the following details:—With the 
text (Vag. V, 2 a, &c.), ‘Agni’s birth-place art thou,’ the Adhvaryu 
takes up a piece of wood and puts it on the altar.. With ‘the two 
testicles are ye’ he lays on it two stalks of sacrificial grass. With 
‘Urvast thou art’ he places the lower arazi (see p. 294, note 3) thereon. 
With ‘Ayus (old age, or the son of Purfravas and Urvasf) thou art’ 
he touches the butter in the pot with the upper arami; and with 
‘Purfravas thou art’ he puts it down on the lower arami. He then 
calls on the Hotr? to recite ‘to the fire being churned out.’ With 
the three formulas ‘with the gayatrf (trish/ubh, gagat!) metre I churn 
thee!’ he churns thrice from left to right, and then alternately both 
ways until fire is produced. He then calls on the Hotr; to recite ‘to 
the born fire’ (Sankh. III, 13, 21); and in carrying the fire towards 
the Ahavantya he makes him recite ‘to (the fire) being carried for- 
ward.’ With the text V, 3, he throws it down on the Ahavantya 
hearth; and (having put a kindling-stick on it) he makes two liba- 
tions of butter thereon with V, 4. 
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20. [At the Vaisvadeva-offering] there are nine 
fore-offerings and nine after-offerings'. Now the 
virag metre consists of ten syllables: hence he ob- 
tains both times an inferior (incomplete) virag for 
the sake of production, because it was from that 
inferior (lower) source of production? that Pragapati 
twice produced creatures—both the upright and 
those looking to the ground. This is why (the 
Vaisvadeva) has nine fore-offerings and nine after- 
offerings. 

21. There are three Samish¢ayagus’; for this 
(offering) is decidedly greater than an (ordinary) 
havir-yag#a‘, since it has nine fore-offerings and 
nine after-offerings. However, there may also be 
only a single Samishéayagus, since this is a havir- 
yagia. The priest’s fee for it (consists of) the first- 
born calf (of the season). 

22. And what race, what prosperity accrued to 
Pragapati from his offering this sacrifice, that same 
race he produces, that same prosperity he attains 


? The same number of pray4gas and anuy4gas are prescribed for 
the Varuzapragh4s4z (see II, 5, 2, 30 and 41, with notes) and for the 
Mahahavis of the SAakamedhad. KaAty. V, 2, 8. 

? Or rather, from that productive nyfina (womb, lit. defective, 
lower); see II, 1, 1, 13. 

® See I, 9, 2,25 seq. The formula used, if there be only one 
Samish/ayagus, is the same as at the Darsapfirzamasa, viz. II, 21 b 
(VIII, 21). If there are three, they are offered to the wind (vata), 
the sacrifice, and the lord of sacrifice respectively; the formulas 
Vag. S. VIII, 22 a b being used with the second and third. Katy. 
V,2,9. For the Varuzapraghas4s and Sakamedh4A three Samishéa- 
yagus are prescribed, and for the Sunasiriya only one. 

* Viz. such as the new and full-moon sacrifice, which serves as 
the model sacrifice, and at which there are only five fore-offerings 
and three after-offerings. See I, 5, 3,1 seq.; I, 8, 2, 7 seq. 
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whosoever, knowing this, offers this sacrifice: let 
him therefore perform this sacrifice. 


SECOND BRAHMANA. 
B. Tuer VAaRUNAPRAGHASA OFFERINGS. 


1. Now it was by means of the Vaisvadeva that 
Prag4pati produced living beings. The beings pro- 
duced by him ate (ghas) Varumza’s barley corn; for 
originally the barley belonged to Varuza. And from 
their eating Varuza’s barley corn the name Varuza- 
praghasa& (is derived). 

2. Varuza seized them; and on being seized by 
Varuza, they became rent all over’; and they lay 
and sat them down breathing in and breathing out. 
The out-breathing and in-breathing forsook them 
not, but all the other deities? forsook them; and 
Owing to these two, the creatures did not perish. 

3. Pragapati healed them by means of that obla- 
tion: both the creatures that were born and those 
that were unborn he delivered from.Varuza’s noose ; 
and his creatures were born without disease and 
blemish. 

4. Now when this (sacrificer) performs these 
offerings in the fourth month (after the Vaisvadeva), 
he does so either because thus Varuza does not 
seize his offspring, or because the gods performed 
(the same offering); and both the children that have 
been born to him and those that are yet unborn he 
thereby delivers from Varuza’s noose, and his chil- 
dren are born without disease and blemish. This is 
why he performs these offerings in the fourth month. 


1 Paridiraa, i.e. swollen, dropsical. 
? In the St. Petersb. Dict. devata is here taken as ‘organ of sense.’ 
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5. At this (sacrifice) there are two altars and two 
fires', The reason why there are two altars and two 


1 For the performance of the Varuzapragh4sa& the Adhvaryu 
and his assistant, the Pratiprasthatr?, have to prepare,—to the east 
of the Ahavantya, and at the distance of at least three steps (pra- 
krama) from it,—two altars, separate from each other by about 
a span (of thumb and fore-finger), one south of the other. The 
northern one, belonging to the Adhvaryu, is to measure between 
four and five cubits along the west side, and between three and 
four cubits along the east side; the two sides being between six 
and eight cubits distant from each other. The southern altar, 
reserved for the Pratiprasthatrz, is to be of the usual size of the 
altar at the haviryag#i4. The ceremonies, detailed in I, 2, Brah- 
manas 4 and 5, have to be performed also on the present occasion. 
In the middle of the east side of the northern altar a stake is fixed 
in the ground. On the north side of the northern altar, and con- 
tiguous with it, a pit (Aatvala), 14 cubits (the length of the wedge) 
square, is dug, so as to be separated on the west from the utkara 
(heap of rubbish) by a narrow passage. With the mould dug up 
from the pit, the so-called uttara-vedi (upper or north altar) is 
raised on the northern altar, either of the same dimensions as the 
pit (14 cubits square) or one third of the area of the northern altar, 
and so that the stake marks the middle of its east side. In the 
centre of this mound he makes a hollow (or ‘navel’), a span square ; 
and the whole mound is then bestrewed with fine gravel. The texts 
used while tracing the sides of the pit, thrice throwing the wooden 
sword within the marked-off space, and raising the uttara-vedi, are 
given V4g.S. V, 9-10. During the night the uttara-vedi remains 
covered with udumbara or plaksha branches or with sacrificial 
grass. Next morning the two fires for the newly-constructed fire- 
places are taken from the Ahavantya, either by dividing the latter 
into two equal parts, or by means of two bundles of firewood 
(threefold bound, see p. 389, note 1), lighted at it, and carried 
eastwards in a pan covered with sand or mould. While the fires, 
together with the lustral water and a spoonful of ghee, taken from 
the pot by five ladlings with the sruva, are taken eastward, the Hotrz 
thrice recites the verse ‘Pra devyam deva,” &c.; and the Pratipras- 
thatr? draws, with the wooden sword, a line from the Ahavaniya to 
the south-west corner (or ‘right hip’) of the northern altar, or to 
the uttara-vedi. The Adhvaryu, standing between the two altars, 
then besprinkles the uttara-vedi with water, while muttering the 
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fires, is that thereby one frees the creatures from 
Varuza’s noose both ways,—on the one side (he 
frees) the upright, and on the other those looking 
to the ground: this is why there are two altars and 
two fires. 

6. On the northern (uttara) altar he raises the 
uttara-vedi (upper or north altar), not on the 
southern one. Varuza, doubtless, is the nobility, 
and the Maruts are the people: he thus makes the 
nobility superior (uttara) to the people; and hence 
people here serve the Kshatriya, placed above them. 
This is why he raises the uttara-vedi on the northern, 
not on the southern altar. 

7. In the first place there are those five obla- 
tions’. For by means of thosé five oblations Praga- 
pati produced the creatures, with them he freed the 
creatures both ways from Varuza's noose,—on the 
one side (he freed) the upright, and on the other 
those that tend to the ground: this is why there are 
those five oblations. 

8. Then follows a cake on twelve potsherds for 
Indra and Agni. Indra and Agni indeed are the 
out-breathing and in-breathing: thus this is like 


texts Vag.S. V, 11; whereupon he pours out on it crosswise the 
spoonful of clarified butter, with the texts V,12; and lays, with 
the mantras V, 13, three enclosing-sticks (paridhi) of pitadaru wood 
round the ‘navel’ (see I, 3, 4,2 seq.), and puts bdellium, fragrant 
reed-grass, and the front-hair of a ram on the ‘ navel’ as a foundation 
(sambhara, see II, 1, 1, 1 seq.) for the fire, which is then laid down 
thereon. On a hearth-mound (khara), a cubit square, formed on 
the southern altar, the Pratiprasthatr also lays down his fire, after 
performing the usual fivefold lustration (see p. 2). Thereupon the 
prazita-water is brought forward in the way set forth at I, 1,1, 12 seq. 
Katy. V, 3, 9-4, 21. For a different mode of transferring the fire 
to the special fire-places, see p. 396, note 1. 
1 See II, 5, 1, 11, with note. 
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doing a good turn to one who has done him a 
good turn; for it is owing to these two that his 
creatures! did not perish. Hence he now restores 
his creatures by means of the out-breathing and in- 
breathing, bestows out-breathing and in-breathing 
on them: this is why there is a cake on twelve pot- 
sherds for Indra and Agni. 

9. On both (fires) there is an oblation of curds. 
It is on milk that the creatures subsist and by means 
of milk that they were preserved: hence it is with 
that by which they were preserved and whereon 
they subsist, that he delivers them both ways from 
Varuza’s noose,—on the one side (he delivers) the 
upright and on the other those looking to the 
ground. This is why there is an oblation of curds 
on both (fires). 

10. The northern one is offered to Varuza, since 
it was Varuza who seized his (Pragapati’s) creatures: 
hence he thereby directly delivers them from Va- 
ruzas noose. The southern one is offered to the 
Maruts. It is for the sake of diversity that it is. 
offered to the Maruts ; for a repetition he would un- 
doubtedly commit, were he to offer both to Varuma. 
Moreover, it was from the south that the Maruts 
intended to slay his (Prag4pati’s) creatures, and with 
that share he propitiated them: for this reason the 
southern (oblation of curds) belongs to the Maruts. 

11. Upon both (dishes of curds) he scatters 
kartra-fruits?; for with kartra-fruits Pragdpati 


1 That is, his offspring and cattle. 

2 The fruit of Capparis Aphylla. According to Sayama, on Taitt. 
I, 8, 3, it is karira-shoots—which he says resemble the Soma-creeper 
(somavalli)—that are so used; but he also mentions that some 
authorities take karira to mean the fruit. According to a stra he 
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bestowed happiness (ka) on the creatures, and so 
does he (the sacrificer) thereby bestow happiness on 
the creatures. 

12, Upon both of them he also scatters samt- 
leaves; for with sami-leaves Pragapati bestowed 
bliss (sam) on the creatures, and so does he now 
thereby bestow bliss on the creatures. 

13. Then follows a cake on one potsherd for Ka 
(PragApati) ; for by that cake on one potsherd to Ka 
PragApati indeed bestowed happiness (ka) on the 
creatures, and so does he (the sacrificer) now bestow 
happiness on the creatures by that one-cup cake: 
this is why there is a cake on one potsherd for Ka. 

14. And on the first day, after husking and 
slightly roasting barley on the Dakshiz4gni, they 
prepare therewith as many dishes of karambha! as 
there are members of the (sacrificer’s) family, 
exceeded by one. 

15. At the same time they also prepare a ram 
and a ewe; and if he be able to procure wool other 
than from edaka sheep, let him wash it and stick it 
on both the ram and the ewe; but should he not be 
able to procure wool other than from edaka sheep, 
tufts of kusa grass may also be (used). 

16. The reason why there are a ram and a ewe 
is that the ram manifestly is Varuza’s victim, so that 
he thereby manifestly delivers the creatures from 
Varuma's noose. They are made of barley, because 
it was when they (the creatures) had eaten barley that 
Varuza seized them. A pair they form, so that he 
quotes, above a hundred sami-leaves and above a thousand kariras 


should be strewn over the two dishes of curds. Cf. Taitt. Br. I, 


6, 5, 5: 
1 A kind of porridge prepared with roasted barley, coarsely 
ground, and sour curds. 
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delivers the creatures from Varuza’s noose through 
conjugal union. 

17, The ewe he places on the southern, and the 
ram on the northern dish of curds; for in this way 
alone a proper union is effected, since the woman 
lies on the left (or north) side of the man. 

18. The Adhvaryu places all the (other) sacrificial 
dishes upon the northern altar; and the Pratipras- 
thatzz places on the southern altar that dish of 
curds (belonging to the Maruts). 

19. Having thus placed the sacrificial dishes, he 
churns the fire; and having churned it and placed it 
on (the hearth)’, he offers thereon. The Adhvaryu 
in the first place says (to the Hotvz)?, ‘ Recite to the 
fire that is being kindled!’ Both (the Adhvaryu and 
the Pratiprasthatvz) then put firewood on (the fire) 
and both reserve one kindling-stick each ; and they 
both pour out the first libation (Agh4ra). There- 
upon the Adhvaryu says, ‘Agntdh, trim the fire!’ 
Although the summons is given, the trimming does 
not take place (immediately) *. 

20. Thereupon the Pratiprasthatzz returns (to 
where the sacrificer’s wife is seated). When he is 
about to lead the wife away, he asks her, ‘ With 


} The author here apparently alludes to a different way of trans- 
ferring the fire to the new fire-places from that detailed by Katya- 
yana (see p. 392, note 1). The same mode seems to be referred to 
by the Paddhati on Katy. V, 4(p. 467). According to this mode 
(called samfropaza, or mounting of the fire), the old fires are 
‘taken up’ by means of the two aramis being lighted, or rather 
heated, at them, and then ‘ churned out’ and placed on the newly- 
prepared hearth-mounds. 

* For the detailed course of procedure, see I, 3, 5, 1 seq. 

8 Asamsrishfam eva bhavati sampreshitam. The Kanva recen- 
sion reads, asamsrzsh/a evagnir bhavati sampreshita#. Cf. par. 30. 
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whom holdest thou intercourse?’ Now when a 
woman who belongs to one (man) carries on inter- 
course with another, she undoubtedly commits (a sin) 
against Varuza. He therefore thus asks her, lest 
she should sacrifice with a secret pang in her mind; 
for when confessed the sin becomes less, since it 
becomes truth; this is why he thus asks her. And 
whatever (connection) she confesses? not, that indeed 
- will turn out injurious to her relatives. 

21. He then makes her say the text (III, 44), 
‘We invoke the Maruts, the voracious consumers of 
enemies, delighting in their porridge.’ This (verse) 
is (of like import) as the invitatory prayer: she 
therewith invites them to these dishes ?*. 

22. Of these (dishes) there is one for each de- 
scendant; as many (children) as there are in the 
(sacrificer’s) family, so many (dishes) there are, ex- 
ceeded by one. There being one for each descendant, 
he thereby delivers from Varuza’s noose one by 
one the children born to him; and there being an 
additional one, he thereby delivers from Varuma’s 


1 According to Katy. V, 5, 7-9, she is either to give the total 
number or the names of her lovers, or to hold up as many stalks 
of grass. [If she have none, she is to reply, ‘with no one else.’ 
Comm. ]—‘ He makes the wife speak (confess): (thereby) he renders 
her pure, and then he leads her to penance. Were she not to reveal 
(the name of) a paramour she has, she would harm a dear relative. 
Let her declare “ N. N. is my paramour,” by thus declaring (any one) 
she causes him to be seized by Varua.’ Taitt. Br. I, 6, 5, 2. 

* According to the Black Yagus, the Pratiprasth4trz mutters this 
formula, while leading the mistress to the place of offering. The 
sacrificer then recites as the invitatory prayer the verse given in 
par. 28 (Vag. S. III, 46); while the offering-prayer (V4g. S. ITI, 45) 
and the text III, 47 (par. 29) are muttered by both the husband and 
wife. Taitt. I, 6, 5, 3 argues against the practice of the wife being 
made to pronounce the anuvaky4. 
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noose those children of his that are as yet unborn: 
this is why there are (the same number of dishes) 
exceeded by one. 

23. (In the form of) dishes they are, because it 
is from dishes that food is eaten; and of barley 
they are prepared, because it was when they (the 
creatures) had eaten the barley corn that Varuza 
seized them. From the winnowing basket she 
offers, because food is prepared by means of the 
winnowing basket. The wife offers (together with 
her husband): thus he delivers his offspring from 
Varuza’s noose through conjugal union. 

24. She offers previously to the sacrifice, pre- 
viously to the oblations, since the people do not 
eat offerings, and the Maruts are the people. Now 
when Prag4pati’s creatures, being seized by Varuma, 
became rent all over, and sat and lay them down, 
breathing in and breathing out, then the Maruts 
destroyed their sin; and so do the Maruts now 
destroy the sin of his (the sacrificer’s) offspring. 
This is why she offers previously to the sacrifice, 
previously to the oblations, 

25. He’ offers in the southern fire, with the text 
(III, 45), ‘Whatever (sin we have committed) in 
the village and forest,’—for both in the village and 
in the forest sin is committed ;—‘whatever in society 
and in our own self,—by ‘ whatever (we have com- 
mitted) in society,’ he means to say ‘against man;’ 
and by ‘whatever in our own self’ (indriya), he 
means to say ‘against the gods ;’—‘whatever sin 


1 According to Katy. V, 5,11, either the mistress alone offers, 
or she together with her husband. In the latter case, the offering- 
formula (as well as the dedicatory formula, ‘This to the Maruts’) 
is pronounced by both. 
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we have here committed, that we expiate by offering, 
Sv4hé !’—whereby he says ‘ whatsoever sin we have 
committed, from all that we rid ourselves.’ 

26. Thereupon he mutters the (verse) addressed 
to Indra and referring to the Maruts.—Now when 
the Maruts destroyed the sin of Pragdpati’s crea- 
tures, he thought within himself, ‘I hope they will 
not destroy my creatures.’ 

27. He muttered that (verse) addressed to Indra 
and referring to the Maruts. Indra indeed is the 
nobility, and the Maruts are the people; and the 
nobility are the controllers of the people: ‘They 
shall be controlled,’ he thought ; and therefore (that 
verse, Vag. S. III, 46) is addressed to Indra. 

28. ‘Let there not, O Indra, be (fight) for us here 
in battles with the gods, since there is a share for 
thee in the sacrifice, O fiery one!—for thee, the 
mighty showerer of gifts, whose Maruts the song 
of the offerer stream-like celebrates.’ 

29. He then makes her say the text (Vag. S. ITI, 
47), ‘The men skilled in the work have done the 
work, —those skilled in the work have indeed done 
the work ;—‘with pleasing song;—for with song 
they have done it. ‘Having done the work for the 
gods ;'—for the gods indeed they have done the 
work ;—‘ go home, ye companions !’—they are now 
together with her while she is led thither from an- 
other place: hence she says, ‘ye companions’ (sa#4- 
bhd, ‘ being together’). ‘Go home, she says, because 
that wife doubtless is the hind part of the sacrifice, 
and he has just now made her take her seat to the east 
of the sacrifice. ‘Home’ doubtless means the house, 
and the house is a resting-place: hence he thereby 
makes her rest in that resting-place, the house. 
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30. Having led her back (to her seat) the Prati- 
prasthatvz returns (to his place by the side of 
the southern altar). They now trim the fire. When 
the fire has been trimmed, both (the Adhvaryu and 
Pratiprasthatvz) make the second libation (of butter). 
Thereupon the Adhvaryu, having called (on the 
Agntdhra) for the ‘Sraushaé’ chooses the Hotr7. 
The chosen Hotvz then seats himself on the 
Hotvz’s seat beside the northern altar; and having 
seated himself, he urges (the Adhvaryu and Prati- 
prasthatvz) to proceed. Being thus urged to proceed, 
they both take up the spoons and step across (to 
the south side of the fires). After stepping across 
and calling for the ‘ Srausha/,’ the Adhvaryu says 
(to the Hotvz), ‘Pronounce the offering-prayer on 
the kindling-sticks!’ and ‘Pronounce the offering- 
prayer!’ at each (subsequent fore-offering). Pouring 
(the butter in the spoons) together (into the guhf) 
at the fourth?, they both proceed with the nine 
fore-offerings®, 

31. Thereupon the Adhvaryu says (to the Hotrz), 


* The Kanva text has more correctly, ‘He trims both fires ;’ 
since it is the Agntdhra who has to trim both the northern and 
southern fires. See par. rg. 

* The recipients of the first four fore-offerings are the same as 
at the normal haviryagfia (cf. p. 146 note), viz. 1. the kindling-sticks 
(samidhs); 2. Tanfinapat (or Narfsamsa); 3. the Ids; 4. the 
Barhis. The remaining ones are—g. the doors (of heaven); 
6. dawn and night; 7. the two divine Hotris; 8. the three god- 
desses (Sarasvatt, Id4, and Bharati); 9g. all the deities to whom 
offering is made during the sacrifice (see I, 5, 3, 22 seq.). The 
objects of the first eight offerings are identical with those of the 
first eient verses of the Apri hymns. 

® Or, ‘at every fourth (fore-offering)?’ According to the Pad- 
dhati on Katy. V, 5, the butter is poured together at the fourth and 
seventh prayagas. See also I, 5, 3, 16. 
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‘Pronounce the invitatory prayer to Agni!’ referring 
to Agni’s butter-portion'. Both (the Adhvaryu and 
Pratiprasthatvz) having taken four ‘cuttings’ of 
butter, they step across (to the north side of their 
respective fires). Having stepped across and called 
for the ‘SraushaZ¢, the Adhvaryu says (to the 
Hotvz), ‘ Pronounce the offering-formula to Agni!’ 
After the ‘Vasha¢’ has been uttered, they both 
pour out the oblation. 

32. The Adhvaryu then says, ‘Pronounce (the 
invitatory prayer) to Soma!’ referring to Soma’s 
butter-portion. Both having taken four cuttings 
of butter, they step across. Having stepped across 
and called for the ‘Srausha¢,’ the Adhvaryu says 
(to the Hotvz), ‘Pronounce the offering-prayer to 
Soma!’ After the ‘Vashat’ has been uttered, they 
both pour out the oblation. 

33. Thus whatever has to be done by speech, that 
the Adhvaryu does, and not the Pratiprasthatrz. Now 
as to why the Adhvaryu alone calls for the ‘ Sraushaz.’ 
Here indeed when the ‘ VashaZz’ is pronounced,— 

34. The Pratiprasth4tzz is merely the imitator of 
what is done (by the Adhvaryu). For Varumza is the 
nobility, and the Maruts are the people: hence he 
thereby makes the people the imitators, the followers 
of the nobility. But were the Pratiprasthatrz also 
to call for the ‘SraushaZ, he would doubtless make 
the people equal in power to the nobility: for this 
reason the Pratiprasthdtzz does not call for the 
‘ Sraushad,’ 

35. The Pratiprasthatvz sits down, after taking the 
two offering-spoons in his hand. The Adhvaryu then 


1 See I, 6, 1, 20 seq. 
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proceeds with those oblations,—viz. Agni’ cake 
on eight potsherds, Soma’s pap, Savitve’s cake on 
twelve or eight potsherds, Sarasvati’s pap, Pdshan’s 
pap, and Indra and Agni’s cake on twelve potsherds. 

36. Thereupon, being about to proceed with 
those two oblations of curds, (the Adhvaryu and 
Pratiprasth4tyz) exchange (the ram and ewe): the 
ram which was on the Maruts’ (dish of curds) he 
(the Adhvaryu) places on that of Varuza; and the 
ewe which was on Varuma’s (dish of curds) he (the 
Pratiprasthatrz) places on that of the Maruts. Now 
the reason why they make this exchange, is this,— 
Varuna is the nobility, and the male represents 
energy: hence they thereby bestow energy on the 
nobility. The female, on the other hand, is without 
energy; and the Maruts are the people: hence they 
thereby cause the people to be without energy. 
This is why they make this exchange. 

37. The Adhvaryu now says (to the Hotvz), ‘ Pro- 
nounce the invitatory prayer to Varuza!’ He then 
pours an ‘under-layer’ of butter (into the guhd), 
takes two cuttings from Varuza’s curds, and with 
either of the two cuttings puts the ram (in the 
spoon). He then pours butter thereon, replenishes 
(the place whence) the two cuttings (have been 
made), and steps across (to the south side of the 
fire). After stepping across and calling for the 
‘ SraushaZ,’ he says (to the Hotvz), ‘ Pronounce the 
offering-prayer to Varuza!’ and, on the ‘ Vasha?’ 
being uttered, he pours out the oblation. 

38. Thereupon the Adhvaryu takes both spoons 
in his left hand; and taking hold of the Prati- 
prasthatvz’s garment, says (to the Hotv7), ‘ Pro- 
nounce the invitatory prayer to the Maruts!’ The 
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PratiprasthAtvz then makes an ‘under-layer’ of butter 
(in his guhQ), and two cuttings from the curds of 
the Maruts, and with either of the two cuttings puts 
the ewe (in the spoon) He then pours butter 
thereon, replenishes (the place of) the two cuttings, 
and steps across (to the south of the fire). The 
Adhvaryu, having called for the ‘Srausha¢,’ says (to 
the Hotvz), ‘Pronounce the offering-prayer to the 
Maruts!’ and on the ‘ Vasha?¢’ being uttered, (the 
Pratiprasthat7z) he pours out the oblation. 

39. The Adhvaryu then proceeds with the cake 
on eleven potsherds for Ka; and having made that 
offering, he says, ‘Pronounce the invitatory prayer 
to Agni Svishéakret (“the maker of good offering’”’)!’ 
The Adhvaryu then takes cuttings from all (his) 
oblations, one from each; and the Pratiprasthatyz 
also takes one cutting from that oblation of curds 
(to the Maruts). They then pour twice butter upon 
(the portions), and step across (to the south side of 
the fires). On stepping across and calling for the 
‘Srausha/,’ the Adhvaryu says, ‘ Pronounce the offer- 
ing-prayer to Agni Svish¢akrvzt; and after the (con- 
cluding) ‘ VashaZ,’ they both pour out the oblation. 

40. The Adhvaryu now cuts off the fore-portion. 
Having then cut off the I@4 piece by piece, he hands 
it to the Pratiprasthatsz; and the Pratiprasthatrz 
puts thereon two cuttings from the Maruts’ curds. 
He (the Adhvaryu) then pours twice butter thereon. 
After invoking (the Id4), they cleanse themselves 1. 

41. Thereupon the Adhvaryu says, ‘O Brahman, 
shall I step forward?’ Having put on the (remain- 
_ ing) kindling-stick *, he says, ‘Agnidh, trim the fire!’ 


1 See I, 8, 1, 18-43. 2 See II, 5, 2, 19, and I, 8, 2, 3. 
pd 2 
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He, the Adhvaryu, then pours the clotted butter? 
(in the przshad4gya-upabhvzt) into the two spoons 
(the guhi and upabhvzt); and the Pratiprasthat7z 
also, if he have any clotted butter, divides it into 
two parts and pours it (into the two spoons); but 
if there is no clotted butter, he divides the butter 
in the upabhvzt in two parts and pours them out 
separately. Then both step across (to the south 
side of the fires). The Adhvaryu, having stepped 
across and called for the ‘Srausha¢,’ says (to the 
Hotvz), ‘Pronounce the offering-formula to the 
gods !’ and, ‘ Pronounce the offering-formula !’ at each 
(subsequent after-offering). Thus they both perform 
the nine after-offerings’, pouring together (the butter 
from the spoons) at the (or at every) fourth after- 
offering. The reason why there are nine fore- 
offerings and nine after-offerings, is that he thereby 
delivers the creatures both times from Varuza’s 
noose,—by the former (he delivers) the upright and 
by the latter those looking to the ground: for this 
reason there are nine fore-offerings and nine after- 
offerings. 

42. They both then separate the spoons?, after 
laying them (on the altars). Having separated the 
spoons, and anointed the enclosing-sticks ; and hav- 
ing thereupon taken hold of the (middle) enclosing- 


1 Prishad-agya (lit. mottled butter) is clarified butter mixed 
with sour milk. 

3 The recipients of the nine after-offerings are as follows: 1. The 
divine Barhis; 2. the divine doors; 3. the divine dawn and night; 
4. the two divine benefactresses (gosh/ri); 5. the two goddesses 
of potent sacrifice (Grg4huti); 6. the two divine Hotr7s; 7. the three 
goddesses; 8. the divine Narasamsa; g. the divine Agni Svish- 
fakrit. Cf. p. 400, note 2. 

* See I, 8, 3, 1 seq. 
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stick, and called for the (Agntdhra’s) ‘SraushadZ,’ the 
Adhvaryu thus addresses (the Hotvz)', ‘The divine 
Hotvzs are summoned for the proclamation of suc- 
cess; the human is called upon for the song of 
praise!’ The Hotz then intones the song of praise 
(siktavaka). Thereupon both seize their prastara- 
bunches and throw them (into the fires); both take 
a single straw each therefrom and remain sitting 
by (the fires); when the Hotvz recites the song of 
praise,— 

43. The Agntdhra says, ‘Throw after!’ Both (the 
Adhvaryu and Pratiprasth4tzz ) throw (the stalk) after 
(the prastara) ; and both touch themselves. 

44. He (the Agntdhra) then says’, ‘ Discourse 
(with me)!’ [The Adhvaryu asks,] ‘Has he gone 
(to the gods), Agnidh?’—‘He has gone!’—‘ Bid 
(the gods) hear!’—‘ Yea, may (one) hear!’—‘ Good- 
speed to the divine Hotvzs! Success to the human!’ 
—The Adhvaryu also (afterwards)* says (to the 
Hotvz), ‘Pronounce the “ All-hail and blessing!” ’ 
They both throw the enclosing-sticks (into the fire) ; 
and after taking up the spoons together, they both 
place them on the wooden sword‘. 

45. Thereupon the Adhvaryu returns (to the 
G&rhapatya fire) and performs the Patntsam- 
yagas®, The Pratiprasthatyz, in the meantime, 


1 See I, 8, 3, ro seq. 2 See I, 8, 3, 20 seq. 

’ In thus briefly recapitulating the chief points of the course of 
sacrificial performance, the author’s object is merely to assign to 
each officiating priest—especially to the Adhvaryu and his assist- 
ant, the Pratiprasthatr:— his special share of business. In the 
actual performance, the pronunciation of the formula of ‘ All-hail 
and blessing’ (see I, 9, 1, 26), of course, comes after the throwing 
of the enclosing-sticks into the fire (see I, 8, 3, 22). 

* See I, 8, 3, 26. 5 See I, 9, 2, 1. 
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remains waiting. After performing the Patnisaz- 
yagas, the Adhvaryu steps up (to the northern 
fire). 

46. He (the Adhvaryu) performs the three Sami- 
shéayagus (with the respective texts)!; the Prati- 
prasthatvz takes up his spoon (and performs those 
oblations) silently —_The same garments, worn by the 
sacrificer and his wife at the Vaisvadeva, should be 
put on also on this occasion. They now take (the 
havis) mixed with the burnt scrapings of the Varuza 
curds, and betake themselves to (the place of) the 
expiatory bath (avabhrvztha). This (ablution) stands 
in relation to Varuza, (being performed) with a view 
to deliverance from Varuza’s power. No Sdaman- 
hymn is sung on this occasion, for at this (sacrifice) 
nothing whatever is performed with a SAaman-hymn. 
Having silently walked thither and entered (the 
water), he (the Adhvaryu) immerses (the vessel 
containing the scrapings). 

47. With the text (V4g. S. III, 48),‘O laving 
bath, laving thou glidest along: with the help of 
the gods may I wipe out the sin committed against 
the gods, and with the help of mortals the sin 
committed against mortals! Preserve me, O God, 
from injury from the fiercely-howling (demon)!’ 
Those (garments worn while bathing)? he may give 


1 See p. 390, note 3. 

* Katy. V, 5, 30-33, and the scholiasts supply the following par- 
ticulars: The sacrificer and his wife, accompanied by the priests, 
are to repair to some quiet part of flowing water. The Adhvaryu 
then takes the sacrificer by the arm and makes him enter the 
water. Thereupon he himself enters, strews sacrificial grass on the 
water, puts a stick on it, and thereon offers a spoonful of butter 
to Agni. Then follow six oblations, viz. four fore-offerings, 
performed in the usual way (the one to the Barhis being omitted) ; 
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to whichever (priest) he chooses, since they are not 
the garments of an initiated person. Evenasa snake 
casts its skin, so does he cast away all his sin. 

48. Thereupon they shave (the sacrificer’s) hair 
and beard; and take up the two fires!—for only 
after changing his place (to the ordinary sacrificial 
ground) he performs that (other) sacrifice *, since it is 
not proper that he should perform the Agnihotra on 
the uttaravedi: for this reason he changes his place. 
Having gone to the house® and ‘churned out’ the 
fires, he performs the full-moon offering. These 
seasonal offerings doubtless are detached sacrifices; 
whereas the full-moon offering is a regular, esta- 
blished sacrifice: hence he finally establishes him- 
self by means of that regular sacrifice ; and therefore 
he changes his place (to the ordinary sacrificial 
ground). 


an oblation of butter to Varuvza, and another of the scrapings of 
curds to Agni and Varuza. Other authorities offer ten oblations 
instead of six, viz. four fore-offerings, two ‘ butter-portions’ to Agni 
and Soma, the two oblations to Varuza and Agni-Varuza, and two 
after-offerings. The Adhvaryu then immerses the butter-pot, with 
the text Vag. S. III, 48. Thereupon the sacrificer and his wife 
bathe without diving, but wash each other’s back. They then come 
out of the water and put on fresh clothes. 

1 Viz. by lighting (or heating) at them two aravis or churning- 
sticks, by means of which the fires are transferred to the old hearths. 
According to the Paddhati, the remaining ceremonies of the ishé, 
from the offering of the Barhis (see I, 9, 2, 29) to the end, are 
performed previously to the lifting of the fires. 

2 Viz. the full-moon sacrifice, see II, 6, 2, 19, where, however, 
agnau instead of agni. The construction here is quite irregular. 
The Kanva text has: kesasmasriptvagni samarohayata udavasaya 


hy etena yagate. 
8 That is, to the ordinary sacrificial ground. 
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THIRD BRAHMANA. 
C. THe SAKAMEDHA OFFERINGS’. 

1. Verily, by means of the Varuzapragh4sa 
Pragapati delivered the creatures from Varuma’s 
noose; and those creatures of his were born without 
disease and blemish. Now with these Sakamedha 
offerings,—therewith indeed the gods slew Vrztra, 
therewith they gained that supreme authority which 
they now wield; and so does he now therewith slay 
his wicked, spiteful enemy and gain the victory: 
this is why he performs these offerings in the fourth 
month (after the Varuzapragh4s4z). He performs 
them on two successive days. 

2. On the first day he offers a cake on eight 
potsherds to Agni Antkavat*®. For it was after 


1 The performance of the SAkamedha offerings requires two 
days. In the first place—after the Ahavantya has been ‘taken out’ 
from the Garhapatya—both fires are taken up by means of (or 
‘made to mount’) the two kindling-sticks, and transferred (by 
‘churning out’) to another altar (the uttaravedi), On the first 
day oblations are then made to Agni Anfkavat, the Marutah 
Santapan&é and the:Maruto GrthamedhinaA&, these being 
completed on the next morning by a Darvihoma to Indra, and 
an oblation of cake to the Maruta& Kridina’. Then follows the 
Mahahavis, consisting—besides the five constant oblations—of 
oblations to Indra-Agni, Mahendra, and Visvakarman. In the 
afternoon takes place the Mahdapitrzyag#ia, or (Great) sacrifice 
to the Manes (performed on a special altar and fire-place, south 
of the Dakshi#fgni); which is succeeded by the Traiyambaka- 
homa, or offering to Rudra Tryambaka, performed on a cross-way 
somewhere north of the sacrificial ground. 

* That is, Agni, the ‘sharp-pointed’ or ‘ sharp-edged ;’ an epi- 
thet apparently referring to the pointed flames or tongues of Agni. 
The St. Petersburg Dict. takes it to mean ‘Agni, possessed of a 
face.’ Perhaps it may mean, ‘Agni, constituting the front or van 
of the army.’ In Sat. Br. III, 4, 4, 14, Agni is likened to the point 
(anika) of the thunderbolt, Soma to its shaft (salya), and Vishsu 
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shaping Agni into a sharp point', that the gods 
rushed forward, intent on slaying Vvztra; and that 
sharp point, Agni, swerved not. And so does he 
(the Sacrificer) now rush forward, after shaping Agni 
into a sharp point, intent on slaying his wicked, 
spiteful enemy ; and that sharp point, Agni, swerves 
not: this is why he sacrifices to Agni Antkavat. 

3. Thereupon, at midday, he offers a potful of 
boiled grain (4aru) to the Maruts, the Scorchers 
(Santapan4z), for at midday indeed the scorching 
winds scorched Vyvztra; and thus scorched he lay 
panting and gasping, being rent all over. And so 
do the scorching winds scorch his (the Sacrificer's) 
wicked, spiteful enemy: hence (he sacrifices) to the 
Maruts, the Scorchers. 


4. Thereupon, (in the evening, he offers a potful of 
boiled grain) to the Maruts, the Householders (G7z- 
hamedhina&). That pap he cooks after driving 


to the part where the point is fixed on the shaft (kulmala). 
Compare the corresponding passage in Taitt. Br. I, 6, 6: ‘The 
gods and Asuras were contending. Agni spake, “My body is 
anikavat (possessed of an army, acc. to Sdyana): satisfy it and 
you will overcome the Asuras!” The gods prepared a cake on 
eight potsherds for Agni Anikavat. Agni Anikavat, being pleased 
with his share, produced for himself four antkas; and thereby 
the gods prevailed and the Asuras were defeated. . . . Now Agni 
Anikavat is yonder sun: his rays are the anikas.’ Here anika 
would rather seem to mean either ‘dart’ or ‘face.’ [In Taitt. Br. 
I, 6, 2, 5, in the battle between the gods and Asuras, Agni is repre- 
sented as the mukham of the gods, which Sayama takes to mean 
the ‘van-guard’ or ‘the champion’ of the gods. Compare also 
Sat. Br. I], 6, 4,2; XI, 5,2, 4.] Acc. to the Black Yagus, the cake 
to Agni Anikavat is to be prepared (or offered) simultaneously 
(sakam) with the rising of the sun; whence is probably derived 
the term ‘ Sakam-edha.’ 

1 I. e. into a sharp-pointed weapon; or, perhaps, ‘after appoint- 
ing Agni their leader.’ Cf. p. 449 note; and Sat. Br. V, 3, 1, 1. 
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away the calves (from the cows) with the (pal4sa-) 
branch, and having (all the cows) milked into the 
pot containing the strainers. Now, whenever (in 
preparing the pap) they use (whole) rice-grains, then 
that is a aru: this nourishment! the gods took 
when they were about to slay Vvztra on the morrow; 
and so does he (the Sacrificer) now take that 
nourishment, being about to slay his wicked, spiteful 
enemy. The reason, then, why it is milk-pap, is that 
milk is nourishment, and rice-grains are nourishment, 
and that he thus puts into him (4tman) that twofold 
nourishment. For this reason it is a rice-pap 
(prepared) with milk. 

5. The practice, in regard to this (pap, is as 
follows). The same altar covered (with sacrificial 
grass) which served for the (oblation to) the Maruts, 
the Scorchers, is (now used)*. Near this covered 
altar they lay down the enclosing-sticks and pieces 
of wood. Having had (the cows) milked in the 
same way (as before), he (the Adhvaryu) cooks the 
pap; and having cooked it and basted it with butter, 
he removes it from the fire. 

6. They then rinse either two plates or two 
dishes, and put that (pap) thereon in two equal 


1 That is, strengthening food. Instead of medhas, the K4azva 
recension has throughout medham (as once in our text). 

2 At the preceding offering, that to the Marutas# SantapanaAZ, 
the ishA is either to be interrupted at the end of the Samish/ayagus 
(see I, 9, 2, 25-28), or only the offering of the Barhis (I, 9, 2, 29- 
31) is to be omitted. The concluding ceremonies are to be per- 
formed either on the same day, after the offering to the Maruto 
Grthamedhinas—which itself concludes with the Ida, and (acc. 
to Taitt. Br. I, 6, 6, 6) has neither fore-offerings nor after-offerings— 
or the following morning after the Darvihoma (see par. 17). Katy. 


V, 6, 3-5; 32-33. 
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parts. Having then made a hollow in each (pap), he 
(the Adhvaryu) pours clarified butter therein, and 
wipes both the dipping-spoon and the offering- 
spoon. Thereupon he takes the two dishes of pap, 
and walks up (to the altar); and again, he takes 
the dipping and offering spoons, and walks up; and 
having touched’ the covered altar, and laid the 
enclosing-sticks round (the fire)?, he puts on as 
many pieces of firewood as he thinks fit. He then 
deposits those two dishes of pap, and the dipping and 
offering spoons, in their places (outside the altar). 
The Hotvz sits down on the Hotvz’s seat. Taking the 
dipping and offering spoons, he(the Adhvaryu)says,— 

7. ‘Pronounce the invitatory prayer to Agni!’ 
with reference to Agni’s butter-portion. He then 
takes four ‘cuttings’ of butter from the hollow 
of the southern pap, and steps over (to the south 
side of the fire). Having stepped over, and called 
for the (Agntdhra’s) ‘ Sraushad,’ he says (to the Hotz?), 
‘Pronounce the offering-prayer to Agni!’ and pours 
out the oblation, as soon as the Vasha¢ has been 
uttered. 

8. He then says, ‘ Pronounce the invitatory prayer 
to Soma!’ with reference to Soma’s butter-portion. He 
then takes four cuttings of butter from the hollow of 
the northern pap, and steps over. Having stepped 
over and called for the ‘ SraushaZ,’ he says, ‘ Pro- 
nounce the offering-prayer to Soma!’ and pours out 
the oblation, as soon as the Vashaé has been uttered. 

9. He then says, ‘ Pronounce the invitatory prayer 


1 According to Katy. V, 6,14, he is to do so either silently, or 
with the text (Vag. S. II, 2) used in spreading the sacrificial grass 
on the altar. See I, 3, 3,11. 

? See I, 3, 3,13; 3, 4) 1 seq. 
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to the Maruts, the Householders!’ He makes an 
‘under-layer’ of butter (in the offering-spoon) from 
the hollow of the southern pap, takes two cuttings 
from the latter, pours some butter thereon, and steps 
across. Having stepped across and called for the 
‘ Srausha/Z,’ he says, ‘Pronounce the offering-prayer to 
the Maruts, the Householders!’ and pours out the 
oblation as soon as the Vasha/¢ has been uttered. 

10. He then says, ‘ Pronounce the invitatory prayer 
to Agni Svish¢akvzt!!’ He makes an under-layer of 
butter from the hollow of the northern pap, takes two 
cuttings from the latter, pours some butter thereon, 
and steps across. Having stepped across and called 
for the ‘ Srausha/¢,’ he says, ‘ Pronounce the offering- 
prayer to Agni Svish¢éakvzt!’ and pours out the 
oblation as soon as the Vasha¢ has been uttered. 
Thereupon he cuts off the Id4?, but no fore-portion*. 
Having invoked (the I@4), they cleanse themselves. 
This is one mode of performance. 

11. Then there is this other. The same altar 
covered (with sacrificial grass) which has served for 
the Maruts, the Scorchers, is (used now). Near 
this covered altar they lay down the enclosing-sticks 
and pieces of firewood; and having had (the cows) 
milked in the same way (as before) he cooks the rice- 
pap. The butter he puts on so as to be no mere 
accessory*. Having cooked (the pap) and basted 


1 See I, 7, 3, 1 seq. 3 See I, 8, 1, 1 seq. 

° See I, 7, 4, 6 seq. 

“ Ned eva prativesam 4gyam adhisrayati. There seems to be 
some mistake here. The commentary on Katy. V, 6, 6 has ‘tad 
eva’ instead of ‘ned eva.’ Sdyaza says that the butter is put on 
the Dakshiz4gni; but according to K4ty. V, 6, 24, it is put on the 
fire together with the pap. The Kamva text has, abhyardha agyam 
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it, and removed it (from the fire), he anoints it. He 
then removes the butter in the pot (from the fire), 
and wipes the dipping and offering spoons. There- 
upon, taking the dish with the pap, he walks up (to 
the altar); and again, taking the butter in the pot, he 
walks up; and again, taking the dipping and offering 
spoons, he walks up (to the altar). He then touches 
that covered altar, lays the enclosing-sticks round 
(the Ahavantya fire), and puts on as many pieces of 
wood as he thinks fit. He then deposits successively ! 
(in their respective places) the dish with the pap, 
the pot with butter, and the dipping and offering 
spoons. The Hotvz sits down in the Hotvz’s seat. 
Taking the dipping and offering spoons, he (the 
Adhvaryu) says,— 

12. ‘Pronounce the invitatory prayer to Agni!’ 
with a view to (offering) Agni’s butter-portion. He 
then takes four ‘cuttings’ of butter from the pot 
and steps across (to the offering-place on the south 
side of the fire). Having stepped across and called 
for the (Agnidhra’s) Srausha/, he says (to the Hot), 
‘Pronounce the offering-prayer to Agni!’ and pours 
out the oblation, as soon as the Vasha/ has been 
uttered. 

13. He then says, ‘Pronounce the _ invitatory 
prayer to Soma!’ with a view to Soma’s butter- 
portion. He then takes four cuttings of butter 
from the pot, and steps across. Having stepped 


sthilyam adhisrayati, ‘he puts on the butter in the pot on the 
near side.’ 

1 In the original this is expressed by repetition of the verb, as 
was the case in the last sentence but one, where the original con- 
struction is retained. The KAmva text has merely, ‘Having taken 
(the pap) with the dish, he hastes up (udadravati).’ 
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across, and called for the Srausha/, he says, ‘ Pro- 
nounce the offering-formula to Soma!’ and pours out 
the oblation, as soon as the Vasha/¢ has been uttered. 

14. Thereupon hé says, ‘ Pronounce the invita- 
tory prayer to the Maruts, the Householders!’ He 
then makes an ‘ under-layer’ of butter (in the guhd), 
takes two cuttings from that pap, pours some butter 
thereon, re-anoints (replenishes with butter the parts 
of the sacrificial dish from which he has made)? the 
two cuttings, and steps across (to the offering-place). 
Having stepped across and called for the Srausha/, 
he says,‘ Pronounce the offering-prayer to the Maruts, 
the Householders!’ and pours out the oblation, as 
soon as the Vashaé has been uttered. 

15. Thereupon he says, ‘Pronounce the invitatory 
prayer to Agni Svish¢akvzt!’ He then makes an 
under-layer of butter, takes one cutting from the 
pap, pours twice butter thereon, without, however, 
re-anointing the (place of the) cutting; and steps 
across. Having stepped across, and called for the 
Srausha¢, he says, ‘Pronounce the offering-prayer 
to Agni Svishéakvzt!’ and pours out the oblation, 
as soon as the Vasha/ has been uttered. 

16. He then cuts off the I@4, but no fore-portion. 
Having invoked (the Id4), they (the priests) eat it. 
As many members of (the sacrificer’s) household as 
are entitled to partake of the remains of sacrificial 


1 ¢Pratyanakti’ is probably the same as ‘ pratyabhigh@rayati,’ 
generally applied to the basting of the avadana-sth4na, or that 
part of the havis from whence the cuttings have been made (Katy. 
I, 9, 11; the ‘ replenishing’ of the havis in Sat. Br. I, 7, 3, 6 refers to 
the same thing). See, however, K4ty. V, 6, 22, where it is ruled that 
no pratyabhigh@araza is to take place at the present sacrifice. The 
K4ava MS., on the other hand, reads, ‘he does not re-anoint the two 
cuttings.’ Perhaps he is to anoint separately the two cut-off pieces. 
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food! may eat (of the pap); or the officiating priests 
may eat it; or, if there be abundant pap, other 
Brahmans also may eat of it. The pot having then 
been covered, before it is quite emptied, they put 
it away in a safe place, for the ‘ full-spoon ceremony.’ 
Thereupon they let the calves together with their 
mothers; and thus the cattle take that nourishment. 
That night he performs the Agnihotra with rice- 
gruel. In the morning they milk a cow, which 
suckles an adopted calf?, for the purpose of the 
offering to the fathers. 

17, Thereupon, in the morning, either after or 
before the performance of the Agnihotra—which- 
ever he pleases—he cuts out (the remaining 
rice-pap) with the darvi-spoon® from the un- 
emptied pot, with the text (V4g. S. III, 49), ‘ Full, 
O spoon, fly away, well filled fly back to us! 


1 That is, those who have been invested with the sacrificial cord. 
According to Taitt. Br. I, 6, 7, 1 the mistress of the house is not to 
eat of it, but an additional (prativesa) pap is to be cooked specially 
for her on the Dakshiza fire. 

2 «In the morning they tie up the (adopted) calf of a nivany 
(cow suckling a strange calf), Kanva text. 

§ The Darvi-homa, or oblation of a darvi-spoonful of boiled 
rice to Indra, the associate of the Maruts, may be considered as 
part of the Grzhamedhiy4 ishA, being, as it were, an offering of 
remains (or scrapings, nishk4sa, Taitt. Br. I, 6, 7, 3); cf. Katy. V, 
6, 33. Like all Guhoti-offerings, the darvi-homa is performed by 
the Adhvaryu while seated on the north side of the fire. According 
to Taitt. Br. I, 6, 7, 3, it is to be offered in the G&rhapatya, but 
according to Katy. V, 6, 38 (comm.) in the Ahavantya. If the 
concluding ceremonies of the Santapanfy4 ishA (from the offering 
of the Barhis) have not already been performed on the previous 
night, they have to be performed after the conclusion of the darvi- 
homa. If, however, only the offering of the Barhis was then 
omitted, the darvi-homa, if performed before the Agnihotra, is 
followed immediately by that oblation. 
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O thou (Indra), of a hundredfold powers, let us two 
barter food and drink, like wares!’ In like manner 
aS an invitatory prayer (is used at offerings) so 
does he by this (verse) invite him (Indra) to that 
share. 

18. Let him then tell (the Sacrificer) to make 
a bull roar. ‘If it roars,’ say some, ‘then that 
(sound) is the Vasha¢; let him offer after that 
Vasha¢. And in this way indeed he calls Indra 
in his own form to the slaying of V7ztra’; for the 
bull is indeed Indra’s form: hence he thereby 
calls Indra in his own form to the slaying of 
Vritra. If it roars, then one may know that 
Indra has come to his sacrifice, that his sacrifice 
is with Indra. And should it not roar, let the priest, 
seated on the south side (viz. the Brahman), say, 
‘ Sacrifice !’—this, indeed, is Indra’s voice. 

19. He offers with the text (Vag. S. III, 50), 
‘Give unto me, (and) I give unto thee. Bestow 
(gifts) on me, (and) I bestow on thee?! And mayest 
thou give me guerdon, (and) I will give thee 
guerdon! Svaha!’ 

20. He then offers a cake on seven potsherds 
to the sportive (KridinaZ) Maruts. For when 
Indra went forward in order to slay V7tra, the 
sportive Maruts were sporting around him singing 
his praises; and even so do they sport around 
this (Sacrificer), singing his praises, now that he 
is about to slay his wicked, spiteful enemy: this 


1 On the symbolic connection of the seasonal offerings, especi- 
ally the Sakamedh&A, with the slaying of Vritra, the evil spirit of 
drought, see II, 6, 4,1. 

® According to Mahidhara, this first line is spoken by Indra to 
his worshipper ; the second line containing the latter’s reply. 
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is why (he sacrifices) to the sportive Maruts'. 
Thereupon (follows the performance) of the Great 
Oblation (Mah4-havis): this (performance) is in 
accordance with that of the great (seasonable) 
oblation *. 


FourtH BRAHMAMNA. 


1. Verily, by means of the Great Oblation the 
gods slew Vrztra®; by means of it they gained that 
supreme authority which they now wield; and so 
does he (the Sacrificer) thereby now slay his wicked, 
spiteful enemy, and gain the victory: this is why 
he performs this sacrifice. 

2. The mode of its performance (is as follows) : 
They raise an uttara-vedi*; they use clotted 
butter ®; and they churn the fire. There are nine 


* Comp. Taitt. Br. I, 6, 7,4: When Indra had slain Vritra (with 
the thunderbolt) he went to the farthest distances, thinking that he 
had missed (his aim). He said, ‘ Who will know this’ [viz. whether 
Vritra is really dead or not, comm.]? The Maruts said, ‘ We will 
choose a boon, then we will know (find it out): let the first obla- 
tion be prepared for us! They sported (danced about) on him 
(Vritra, and thereby found out that he was dead). 

* That is to say, the Mah4-havis, or Great Oblation, though 
apparently only an integral part of the SAkamedhaz, is in reality 
its chief ceremony, and may therefore be considered as being itself 
on a par with the other seasonal offerings; hence it requires the 
five oblations common to all the XaturmAsyas ; see II, 5, 1, 8—11. 
The Black Yagus it seems does not use the term Mahé-havis, but 
assigns more importance to the Maha-pitr:yagfia (see II, 6, 1, 1 seq.). 
See Apastamba’s Paribhash4s, 80, 81 (M. Miller, Zeitschrift der 
Deutschen Morg. Ges. IX), according to which the sacrifice to the 
Manes belongs to the Mah4yagfias. 

5 See p. 416, note 1. 

* See p. 392, note 1. The southern altar is not required at 
the present ceremony. 

5 See p. 404, note 1. 
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fore-offerings and nine after-offerings’, and three 
Samishéayagus. In the first place there are those 
five oblations *. 

3. Now as to why there is a cake on eight pot- 
sherds for Agni. With Agni, (shaped into) a sharp 
point (tegas)%, indeed, they (the gods) slew him 
(Vrztra); and Agni, that sharp point, swerved not: 
hence there is (a cake) for Agni. 

4. Then as to why there is a rice-pap for Soma. 
With the aid of Soma, the king, indeed they slew 
him, they who have Soma for their king: hence 
there is a pap for Soma. 

5. Then as to why there is a cake on twelve, 
or eight *, potsherds for Savitvz. Savitz, indeed, 
is the impeller (prasavitzz) of the gods ; and impelled 
by Savitvz they slew him: hence there is (a cake) 
for Savitvz. 

6. Then as to why there is a rice-pap for 
Sarasvati. Sarasvati in truth is Speech; and 
Speech indeed it was that cheered them up, saying, 
‘Strike! slay®!’ Hence there is a pap for Sara- 
svati. 

7. Then as to why there is a rice-pap for 
Pdshan. Pfshan doubtless is this earth °, and this 


1 See II, 5, 2, 30 and 41. 

? See IT, 5,1, 11, with note 9. 

* See I, 5, 3, 2.. This cake, again, is to be prepared (or offered) 
simultaneously with the rising of the sun; see p. 409 note. 

* According to Taitt. S. I, 8, 4 it is to be one on twelve 
potsherds. 

° The Kanva text has, ‘Attack (abhipadyasva)! strike! slay !’ 

* This identification of Pishan with the earth is very strange, 
the more so as, at II, 5, 1, 11, special stress is laid on the male 
nature of Pfishan. Perhaps it is in his character of bountiful 
bestower of food and cattle, or as the tutelary god of travellers, 
that he is so identified. 
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earth, indeed, gave him (Vvztra) up to slaughter ; 
and they slew him, thus given up by her: hence 
there is a rice-pap for Pdshan. 

8. Then follows a cake on twelve potsherds 
for Indra and Agni; for by means of that they 
slew him, since Agni means fiery glow (tegas), 
and Indra means manly power, and by means of 
these two powers they did indeed slay him. More- 
over, Agni is the priesthood, and Indra is the 
nobility; having allied these two, having closely 
united the priesthood with the nobility, they (the 
gods) slew him by means of these two powers: 
hence there is a cake on twelve potsherds for 
Indra and Agni. . 

9. Then follows a rice-pap for Mahendra. For 
before the slaying of Vvztra he was indeed Indra; 
but after slaying Vvztra he became Mahendra (the 
great Indra), even as (a king becomes) a maharaga, 
after obtaining the victory: hence there is a rice-pap 
for Mahendra. And thereby indeed he renders him 
great (strong) for the slaying of Vvztra: for this 
reason also there is a rice-pap for Mahendra. 

10. Then follows a cake on one potsherd for 
Visvakarman. To the gods, indeed, on perform- 
ing the Sakamedha-sacrifice and obtaining the victory 
(over Vvztra), that sacred work (karman) was made 
complete (visva), and all was conquered; and so 
is that sacred work made complete, and all is con- 
quered, by him who has performed the SAkamedha- 
sacrifice and obtained the victory: hence there is a 
cake on one potsherd for Visvakarman. 

11. And, verily, by performing this sacrifice the 
gods became what race, what prosperity of the gods 
there now is; and that same race he propagates, 
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that same prosperity he attains, whosoever, knowing 
this, performs this sacrifice. Let him therefore 
perform this sacrifice. 


SixtH ADHYAYA. First BRAHMAMNA. 


1. Verily, by means of the Great Oblation the 
gods slew Vritra, and gained that supreme autho- 
rity which they now wield. And by means of the 
sacrifice to the fathers they then recalled to life 
those of them that had been slain in this battle; 
and they, indeed, were the fathers: hence the 
name Pityzyag#a!' (sacrifice to the Manes). 

2. Now the spring, the summer, and the rainy 
season,—they are those who vanquished (Vvzztra) ; 
and the autumn, the winter, and the dewy season,— 
they are those whom they (the gods) recalled to 
life *. 

3. Now when he performs that sacrifice, he does 
so, hoping that thus they (the Asuras) will not slay 
any of his, or because the gods did so (perform it). 
Moreover he thereby offers to those (fathers) the 
share which the gods assigned to them; and thus 
he gratifies those whom the gods recalled to life, and 
leads his own fathers up to a better world; and 
whatever injury or loss he suffers through his own 
unrighteous conduct (or wrong sacrificial perform- 
ance)* that is thereby made good to him: that ts 
why he performs this sacrifice (to the fathers). 


* This is generally called the Mahapitrzyag%a, as distinguished 
from the ordinary monthly Pitr:yagiia ofthe new-moon sacrifice ; 
for which see II, 4, 2, 1 seq. 

* See II, 1, 3, 1 seq. 

* Instead of ‘ 44aranena,’ the Kazva MS. has ‘aranéna(!).’ Cf. 
S4yana’s interpretation ‘ anudarayena anugamanena a.’ 


Il KANDA, 6 ADHYAYA, I BRAHMANA, 8. = 421 


4. He offers a cake on six potsherds to the 
Pitarak Somavantak, or to Soma Pitrvzmat}. 
Six doubtless are the seasons, and the fathers are 
the seasons: hence it is one of six potsherds. 

5. Thereupon they parch barley-grain on the 
Anvaharyapafana (or Dakshiv4gni) for the Pitaro 
Barhishadak?. They then grind one half of it; 
and (the other) half remains thus unground,—this 
is the parched grain for the Barhis-seated fathers. 

6. Then a porridge is (prepared) for the Pitaro 
‘gnishvatt4? (by the ground half of the parched 
grain) being mixed with the milk of a cow suckling 
an adopted calf, by stirring it once with a single 
splinter. It is indeed once for all that the fathers 
have departed, and hence it is stirred but once. 
These are the oblations. 

7. Now those (fathers) who have sacrificed with 
Soma are the Pitarak Somavantas; and _ those 
who gain the world (of the gods) by means of 
cooked (sacrificial food) offered by them are the 
Pitaro BarhishadaZ; and they who (have offered) 
neither the one nor the other, and whom Agni 
consumes by burning, they are the Pitaro ’gnishvat- 
tak. These, then, are the fathers ‘. | 

8. He takes out [the rice for] that cake of six 
potsherds, while seated behind the Garhapatya, and 
looking southwards, with the sacrificial cord over 
his right shoulder. From thence he rises and 


1 That is, either to ‘the fathers, accompanied by Soma (or 
possessed of Soma),’ or to ‘Soma, accompanied by the fathers.’ 
The Black Yagus assigns the oblation to Soma Pitrzmat. 

2 That is, ‘the fathers seated on the barhis.’ 

3 That is, ‘the fathers consumed by the fire.’ 

* «These, then, are the three kinds of fathers,’ Kazva recension. 


422 SATAPATHA-BRAHMANA. 


threshes (the rice), while standing north of the 
Dakshiza-fire, with his face towards the south. He 
cleans it but once!; since it is once for all that the 
fathers have departed. 

9. He places the two mill-stones on (the black 
antelope skin, so as to be inclined) towards the 
south?; and puts the six potsherds on the south 
part of the G&rhapatya hearth. The reason why 
they keep the southern direction is because that 
is the region of the fathers: this is why they keep 
the southern direction. ° 

10. Thereupon he raises a square altar south 
of the Dakshizagni®. He makes the corners point 
towards the intermediate quarters. There are doubt- 
less four intermediate quarters, and the fathers are 
the intermediate quarters: this is why he makes the 
corners point towards the intermediate quarters. 

11. In the centre of this (altar) he lays down the 
fire. From the east, indeed, the gods came westwards 
to the men: hence one offers to them while standing 


1 Not thrice, as at an ordinary ish/i; see I, 1, 4, 23. 

? Not towards the east, as at the Darsapfirmamasa; cf. p. 38, 
note 3. At offerings to the Manes the south, as a rule, takes the 
place of the east, the west that of the south, &c. 

$ At the conclusion of the Aptya ceremony (cf. I, 2, 2, 18-3, 5) 
he erects south of the (ordinary) Dakshi#a-fire a (quadrangular) 
shed (see further on, paragraph 20) with a door on the north side. 
Inside it he prepares a quadrangular altar (of the same size as at 
the Darsapfrnamasa ; cf. I, 2, 5,14) with the corners towards the 
intermediate quarters, in the centre of which he makes the (new) 
Dakshinzagni hearth. [According to Taitt. Br. I, 6, 8, 5-6 no 
digging takes place in preparing the altar (which is to be square) 
at the Pitr:yagfia.] When the Dakshima-fire is transferred to the 
new fire-place, the Pravita-water (see p. g, note) is carried after it, 
followed by the Brahman and Sacrificer, and placed east (not north) 
of the hearth. The laying down of the fire is preceded by the 
usual fivefold lustration of the hearth (see p. 2). 
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with his face towards the east. On all sides are the 
fathers, for the fathers are the intermediate regions, 
and the intermediate regions are indeed on all sides: 
this is why he lays down the fire in the centre. 

12. From thence he throws the grass-bush (stam- 
bayagus) eastwards'. Having thrown away the grass- 
bush, he first encloses (the altar) thus (viz. on the 
west side), then thus (viz. on the north side), then 
thus (on the east side). Having enclosed it with 
the first line of enclosure, he (the Adhvaryu) draws 
(three) lines (across the altar)? and [the Agntdhra] 
removes (from them the dust) which has to be 
removed, In the same way he encloses it with the 
second line of enclosure; and having enclosed it with 
the second line of enclosure, and smoothed it down, 
he says, ‘ Place the sprinkling water on (the altar)!’ 
They accordingly place the sprinkling water on (the 
altar); and the firewood and barhis they lay down 
beside it. He (the Agntdhra) wipes the spoons. 
He then walks up (to the altar) with the butter (and 


1 Instead of northwards, as is done at the normal ishAé; see I, 
2, 4, 12 seq. 

* After tracing the first line of enclosure, the Adhvaryu draws 
three lines across the altar, either from west to east or from south 
to north; and says to the Agnidhra, ‘Take thrice!’ The latter 
then takes the dust from the lines and throws it on the utkara (the 
heap of rubbish, formed north of the altar in preparing the latter), 
and thereupon again obliterates them. According to Katy. II, 
6, 29, the same ceremony may be performed at the Darsapfirza- 
m4sa; but there no mention is made of it by our author (see I, 
2, 5, 12). 

5 Viz. the Agnidhra lays them down between the altar and the 
pranitahk (see p. 422, note 3); the firewood behind (west of) the 
sacrificial grass (barhis), and both with the tops towards the south. 
The: wooden sword also has been previously put down by the 
Adhvaryu close behind the pramft&A. 
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puts it down thereon!, north of the sprinkling water). 
He (the Adhvaryu) takes butter, while ‘sacrificially- 
invested 2.’ 

13. Here now they say,‘ Let him take butter in 
the upabhvzt (by) twice (ladling with the dipping 
spoon); since there are two after-offerings® at this 
(sacrifice). Let him, nevertheless, ladle eight times 
into the upabhvzt: let him do so, lest he should 
depart from the manner of the sacrifice. After 
ladling out butter, and shifting his cord back to 
the right shoulder,— 

14. The Adhvaryu takes the lustral water, and 
sprinkles first the firewood, and then the altar‘. 
Thereupon they hand the sacrificial grass® to him, 
and he puts it down (on the altar) with the knot 
to the east. Having thereupon sprinkled it and 


1 The lady of the house not being present at the sacrifice to the 
Manes, neither the ceremony of girding (I, 3,1, 12 seq.), nor that 
of her looking at the butter—while it is taken from the Garhapatya 
fire, along the east side of the Ahavantya to the altar—takes place 
on this occasion. According to the commentators on Katy. V, 8, 
25 (Paddh. p. 519), however, the Adhvaryu has to look down on 
the butter, with the same text (V4g. S. I, 30) which was used by 
the sacrificer’s wife. For some details to be supplied here, see I, 
3, 1, 22-28. 

? He has hitherto worn his sacrificial cord on the right shoulder 
and under the left arm (‘eastward-invested ’), and now shifts it so as 
to be on the left shoulder and under the right arm (‘sacrificially- 
invested’). As to the taking or ladling of butter into the offering- 
spoons, see I, 3, 2, 1 seq. 

3 See I, 3, 2, 9. 

* See I, 3, 3, 1 seq. 

5 The barhis, on this occasion, must have been cut close to the 
root (upamfilam, II, 4, 2,17; fpamfle ditam, KAzva rec.). Accord- 
ing to Taitt. Br. I, 6, 8, 6-7, on the other hand, it has apparently 
to be torn up with the roots (yat parushi dinam tad devindm, yad 
antara tan manushydz4m, yat samfilam tat pitrfz4m). 
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poured out (the lustral water on the lower ends 
of the grass-stalks), and untied the knot, he (at 
once) seizes the knot, not the prastara';—it is once 
for all that the fathers have departed: hence he 
does not take the prastara. 

15. After undoing the band, he moves thrice’ 
round from right to left, spreading the sacrificial 
grass all over (the altar); while spreading it all 
over from right to left in three layers, he reserves 
as much as may serve for the prastara-bunch. He 
then moves again thrice round (the altar) from left 
to right. The reason why he again moves thrice 
round from left to right, is that, while the first time 
he went away from here after those three ancestors 
of his, he now comes back again from them to this, 
his own world: that is why he again moves thrice 
round from left to right. 

16. He lays the enclosing-sticks along (the fire, 
with their tops) towards the south*; and the pra- 
stara also he spreads (with the grass-tops) towards 
the south; nor does he lay down the two vidhrttis 
between (the barhis and the prastara). Once for 
all the fathers have departed from hence: therefore 
he lays no vidhvztis between. 


’ As he did on the former occasion, I, 3, 3, 5. 

* According to Taitt. Br. I,.6, 8, 7, because the fathers abide in 
the third world from here (tritiye va ito loke pitarah). 

® Viz. he is to lay down the enclosing-sticks along the north, 
west, and east sides, the last two with their tops towards the south. 
The third text (cf. I, 3, 4, 4) has, of course, to be changed to ‘ May 
Mitra-Varuza lay thee around in the east,’ &c.; as has also the one 
he mutters after putting the two sticks on the fire, to ‘ May the sun 
guard thee from the south against any imprecation!’ (I, 3, 4, 8.) 
According to Taitt. Br. I, 6, 8, 8-9, on the other hand, he is to lay 
down only two enclosing-sticks (viz. the middle or western, and the 
northern one, cf. Sayaza on Taitt. S. I, p. 72). 
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17. Thereon he lays the guhd, and east of it (on 
the barhis) the upabhvzt. Having then put down 
the dhruvd, the cake, the parched grain, and the por- 
ridge (each east of the preceding one), he touches 
the oblations. 

18. All of them having now become ‘ sacrificially- 
invested, the Sacrificer and Brahman (being) thus 
(invested) walk round (from the east, along the 
south) to the west side; and the Agnidhra (from 
the west) to the east side (of the fire)’. 

19. They perform this (sacrifice) in a low voice. 
Secret, indeed, are the fathers, and secret also is 
(what is spoken) in a low voice: hence they perform 
(the offering) in a low voice. 

20. They perform it in an enclosed place. Secret, 
indeed, are the fathers, and secret also is that which 
is enclosed: hence they perform in an enclosed place. 

21. While putting firewood (on the fire), he then 
says (to the Hotzz), ‘ Recite to the fire, as it is being 
kindled!’ Only (this) one kindling-verse the Hotz 
recites ?, (and that) thrice ;—the fathers have departed 
once for all: hence the Hotvz recites thrice only 
one kindling-verse. 

22. He recites, ‘Loving we deposit thee (O 
Agni), loving we enkindle thee : O loving one, bring 


? Here he remains standing, while the Sacrificer and Brahman 
sit down facing the east. : 

3 Instead of the ordinary eleven verses, the first and last of which 
are recited thrice; see I, 3, 5,6. According to Taitt. Br. I, 6, 9,1, 
the Adhvaryu summons the Hotr7 with ‘ Recite to the fire, as it is 
being kindled for the gods (and) fathers!’ The bunch of firewood, 
with the exception of one stick, which is reserved for the after- 
offerings, is divided into three parts, one of which is thrown on the 
fire at the same time when the syllable ‘om’ is pronounced by the 
Hotrz' at the end of the kindling-verse. 
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hither the loving fathers to eat their oblation !’ 
Thereupon he says, ‘Bring Agni hither’! bring 
Soma hither! bring hither the fathers, accompa- 
nied by Soma! bring hither the fathers, seated on 
the barhis! bring hither the fathers, consumed by 
Agni! bring hither the butter-drinking gods! bring 
hither Agni for the Hotvzship! bring hither (thine) 
own greatness?!’ Having thus called on (Agni) to 
bring hither (the fathers and gods), he sits down. 

23. Having then called? for the (Agntdhra’s) 
‘ SraushaZ, he does not elect the Hotv; for this 
being a sacrifice to the Manes, he does not elect 
the Hotzz‘, lest he should consign the Hotvz to 
the Manes. He says, ‘ Hotvz, seat thyself!’ and 
takes his seat. The Hotrz, having sat down on 
the Hotvz’s seat, urges (the Adhvaryu) to proceed ; 
and thus urged, the Adhvaryu takes the two spoons 
and steps across to the west (of the fire); and 
having stepped across and called for the ‘SraushaZ,’ 
he says, ‘Pronounce the offering-prayer to the 
kindling-sticks!’ He performs four fore-offerings', 


1 The K4ava MS. reads, ‘ Bring Agni hither, O Agni!’ Before 
this, Asval. II, 19, 7 inserts, ‘Bring hither the gods (and) fathers 
for the sacrificer!’ See I, 4, 2, 16. 

? According to the Kava text he adds here the same formula 
as at ordinary ishAs (I, 4, 2,17), ‘ Bring (them) hither, O Gatavedas, 
and offer up a good offering!’ For the formulas ‘ Bring hither 
Agni for the Hotr/ship! bring hither thine own greatness!’ Asval. 
II, 19, 8 apparently substitutes ‘ Bring hither Agni Kavyava4hana !’ 
cf. further on, par. 30. 

° «The Adhvaryu, having offered the two libations of butter, and 
called for the Srausha/,’ Kazva recension. 

* On the pravara, or election of the (divine and human) Hotr?, 
see I, 4, 2,1 seq., 5,1,1 Seq. The call ‘Hotr#, seat thyself!’ here 
takes the place of the formulas given I, 5, 1, 5 seq. 

® See I, 5, 3, 1 seq. 
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omitting the one to the Barhis; for the barhis 
means offspring, and he therefore performs the 
four fore-offerings without the one to the barhis, 
lest he should consign his offspring to the fathers. 
Thereupon they proceed with the two butter-por- 
tions ; and having offered the two butter-portions,— 

24. They all shift their sacrificial cord over to 
the right shoulder, being now about to proceed with 
those (chief) oblations. The Sacrificer and Brahman, 
(being) thus (invested), step across (from the west) 
to the east side, and the Agntdhra (from the east) 
to the west side (of the fire). And furthermore, 
the (Adhvaryu’s) call for the ‘Srausha?’ is ‘Om 
svadh4!’ and the (Agnidhra’s) response is ‘ Astu 
svadha'!’ and the Vasha¢-call is ‘Svadha nama!’ 

25. As to this, Asuri said, ‘Let them call for 
the Srausha¢ (by “O Sravaya”), and let them respond 
with the “(Astu) Srausha¢,” and let them pronounce 
the “ Vasha/,” lest we should depart from the manner 
of the sacrifice.’ 

26. [The Adhvaryu] then says, ‘ Pronounce the in- 
vitatory prayer to the fathers, accompanied by Soma!’ 
or ‘—to Soma, accompanied by the fathers !’—Two 
invitatory prayers he (the Hotrz) pronounces (at the 
offerings), because it is with one that one moves the 
gods, and with two the fathers, since the fathers have 
departed once (for all)?: hence he pronounces two 
invitatory prayers. 


1 At the sacrifice to the Manes, the Agnidhra, when uttering his 
response, stands south of the Adhvaryu. See p. 132,note. The 
first syllable of ‘svadha’ is protracted. According to the comm. 
on Katy. V, 9, 12, the offering formulas also begin with ‘Y6 svadha- 
mahe,’ instead of ‘ Yé yagamahe’ (see I, 5, 2, 16 and note). 

? I do not quite see the pertinency of the reason here alleged, 
unless it be that the author means to say that once (by the first 
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27. [The Adhvaryu] makes an ‘under-layer’ of 
butter (in the guhd or offering-spoon). He then 
cuts a piece from the cake, and together therewith 
some of the parched grain and the porridge’. This 
he puts down at the same time (in the guhQ); makes 
two sprinklings of butter thereon; and re-anoints 
(replenishes with butter, the parts of the sacrificial 
dishes from which he has made) the cuttings. He 
does not walk over (to the south side of the fire) ; 
but having risen and stepped up (to the fire) on the 
same side (where he was seated), and called (on the 
Agntdhra) for the ‘ Sraushad, he says (to the Hotr7), 
‘ Pronounce the offering-prayer to the fathers, accom- 
panied by Soma!’ and pours the oblation (into the 
fire) as soon as the Vasha/? has been uttered. 


act) the fathers have departed, and by a second act they return 
hither. According to Asval. II, 19, 22, the two invitatory prayers 
to the PitarakA Somavantaé are Rig-v. X, 15,1; IX, 96,11; to 
Soma Pitr7mat, Rig-v. I, 91,1; 20; to the Pitaro BarhishadaA, 
Rig-v. X, 15, 4; 3; to the Pitaro gnishvattaA, Rig-v. X, 15, 11; 
13; [to Yama X, 14, 4; 5.|—-The offering-prayers being respectively, 
Rig-v. X, 15,5; VIII, 48,13; X, 15, 2; X,15,14; [X, 14, 1.] 

Somewhat different the Black Yagus; viz. Soma Pitrzmat, 
anuvakyas Rig-v. I, 91,1; IX, 96,11; yagya4 VIII, 48, 13; Pitaro 
Barhishadah, anuvakyd4s X, 15, 4; 3; yagya X, 15, 5; Pitaro 
’gnishvattas, anuvakyds X, 15, 11; 14 (ye ‘gnishvattak, &c.1!); 
yagya ‘vanyayai dugdhe,’ &c. [Then either upahoma with the 
formulas X, 15,1; 2; IV, 2,16; or] an oblation to Agni Kavya- 
vahana (anuvakyds, 1.‘ yad agne kavyavahana,’ 2. X,15,12; yagya 
X, 14, 3) [and another to Yama Angirasvat Pitr¢mat (anuv. 
X, 14,4; 5; yagya X, 14, 6).] Taitt.S.1, 8,5; II, 6, 12; Taitt. 
Br. I, 6, 9. 

1 From the centre of each sacrificial dish he makes one ‘cutting’ 
with the svztdvadana, shaped like a cow’s ear. Katy. V, 9, 2, and 
Schol. 

? Or rather the ‘Svadh4 nama4,’ cf. par. 24. The Adhvaryu 
makes the oblation with his left hand, while looking towards the 
south. Paddh. on Katy.V, 9. 
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28. Thereupon he says, ‘ Pronounce the invita- 
tory prayer to the fathers, seated on the barhis!’ 
He then makes an under-layer of butter, takes a 
‘cutting’ from (the north part of) the parched grain, 
and together therewith some of the porridge and 
the cake; puts down all this at the same time (in 
the guha) ; makes two sprinklings of butter thereon, 
and re-anoints (the places of) the cuttings. He does 
not walk across; but having stepped up (to the fire) 
on the same side and called for the ‘ Srausha/,’ he 
says, ‘ Pronounce the offering-prayer to the fathers, 
seated on the barhis!’ and pours out the oblation 
as soon as the Vasha/ has been uttered. 

29. Thereupon he says, ‘ Pronounce the invita- 
tory prayer to the fathers, consumed by the fire!’ 
He then makes an under-layer of butter, takes a cut- 
ting from (the south part of) the porridge, and there- 
with some of the cake and the parched grains; puts 
down all this at the same time (in the guhd); makes 
two sprinklings of butter thereon, and re-anoints 
(the places of) the cuttings. He does not walk 
across; but having stepped up (to the fire) on the 
same side, and called for the ‘ Sraushaé,’ he says, 
‘Pronounce the offering-prayer to the fathers, con- 
sumed by the fire!’ and pours out the oblation as 
soon as the Vasha¢ has been uttered. 

30. Thereupon he says, ‘ Pronounce the invita- 
tory prayer to Agni Kavyavdhana!’ that being 
for (Agni as) the Svish¢akvzt (‘maker of good offer- 
ing’). For to the gods indeed he is havyava- 
hana (‘bearer of oblations’), and to the fathers he 
is kavyavAhana (‘the bearer of what is meet for 
the wise’): hence he says, ‘Pronounce the invita- 
tory prayer to Agni Kavyavahana !’ 
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31. He makes an under-layer of butter (in the 
offering-spoon); then cuts a piece from (the front 
part of) the cake, and therewith some of the parched 
grain and the porridge; puts down all this at the 
same time; and makes two sprinklings of. butter 
thereon. The (places from which he has made the) 
cuttings he does not replenish with butter, nor does 
he walk across; but having stepped up (to the fire) 
on the same side (where he was seated), and called 
for the ‘ Srausha/,’ he says, ‘ Pronounce the offering- 
prayer to Agni Kavyavd4hana!’ and pours out the 
oblation, as soon as the Vashaé has been uttered. 

32. Now the reason why he does not walk across 
(to the ordinary place of offering), but pours out the 
oblation after stepping up (to the fire) on the same 
side, is that the fathers have departed once for all; 
and the reason also, why he cuts but once from 
each of the sacrificial dishes, is that the fathers 
have departed once for all. And the reason why 
in making the cuttings, he keeps them together, 1s 
that the fathers are the seasons ;—he thus keeps 
the seasons together, joins them to one another: 
that is why in making the cuttings, he keeps them 
together. 

33. Here now some hand over that entire 
(remaining) porridge to the Hotvz; and the Hotzz, 
having invoked it!, smells it and hands it to the 


1 According to the comm. on Katy. V, 9, 13, ‘manthaz’ is, in 
that case, substituted for ‘ida’ in the invocation, see I, 8, 1, 19 seq. 
The Kazva MS. has as follows: Thereupon, by way of ida, they 
place that same porridge into the hand of the Hotrz. The Hotrz, 
having invoked it, smells it. They hand it to the Agnidhra. The 
Agnfdhra smells it. They hand it to the Brahman. The Brahman 
smells it. As to this Asuri said, ‘As from any other oblation they 
cut off the “id4” and the fore-portion, so let them cut off and smell, 
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Brahman. The Brahman smells it and hands 
it to the Agnidhra ; and the Agntdhra also smells 
it. And so indeed they do this. But, as from any 
other oblation they cut off the Id4 and the fore- 
portion, so let them cut from this also; and having 
invoked it (the Id@4) they smell it, but do not eat it. 
‘But, said Asuri, ‘we think that some should be 
eaten, of whatever is offered up in the fire.’ 

34. Now he who is about to present (the obse- 
quial cakes to the fathers),—either the Adhvaryu 
or the Sacrificer,—takes the vessel of water and 
walks thrice round (the altar) from right to left 
sprinkling all about (the altar). He then, with the 
text, ‘N.N., wash thyself!!’ pours out water (in 
the north-west corner of the altar) for the Sacri- 
ficer's father? to wash himself; and (in the south- 
west corner), with ‘N.N., wash thyself!’ for the 
grandfather; and (in the south-east corner), with 
‘N.N., wash thyself!’ for the great-grandfather. 


but not eat: some indeed must be eaten of that of which offering 
is made in the fire.’ 

1 See II, 4, 2,16 seq. According to the comm. on Katy. V, 9, 
17, some sprinkle three times round the altar for each of the three 
ancestors. But according to the Paddhati, he sprinkles once round 
the altar, beginning from the north-west corner ; then he sits down 
and pours out water in that corner for the father. Thereupon, 
after walking round in the opposite direction (from left to right) to 
the south-west corner, he again sprinkles all round, and in the same 
way pours out water in that corner for the grandfather ; and after 
retracing his steps as far as the south-east corner, he performs the 
same circumambulation, and pours out water in that corner for the 
great-grandfather ; whereupon he again retraces his steps up to the 
west of the altar. | 

2 In the case of a sacrificer whose father is still alive, these cere- 
monies are performed in honour of the father’s father, grandfather, 
and great-grandfather. 
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As one would pour out water for (a guest) who is 
to take food with him, so in this case. 

35. Thereupon he takes one ‘cutting’ from the 
cake and puts it in his left hand; from the parched 
grain also he takes one cutting and puts it in his 
left hand; and from the porridge also he takes 
one cutting and puts it in his left hand. 

36. And in the corner (of the altar) opposite this 
intermediate quarter (viz. the north-west), he then 
presents (an obsequial cake’) to the Sacrificer’s 
father, with the formula, ‘N.N., this for thee!’ 
And in the corner opposite this intermediate quarter 
(the south-west), he presents one to the Sacrificer’s 
grandfather, with ‘N.N., this for thee!’ And in the 
corner opposite this intermediate quarter (the south- 
east), he presents one to the Sacrificer’s great-grand- 
father, with ‘N.N., this for thee!’ And in the 
corner opposite this intermediate quarter (the north- 
east), he cleanses (his hands), with the text (Vag. S. 
IT, 31), ‘ Here, O Fathers, regale yourselves! Like 
bulls come hither, each to his own share!’ whereby 
he means to say, ‘Eat ye each his share!’ And the 
reason why he thus presents (food) to the Fathers 
is that in this way he does not exclude his own 
fathers from this sacrifice. 

37. Thereupon they all, being sacrificially invested, 
walk out (of the shed) on the north side, (pass along 
the east side of, and) stand by the (north) side of, 
the Ahavantya fire. For he who has established his 
fires, and performs the New and Full-moon sacri- 
fices, approaches the gods; but they have just been 


1 He mixes the three pieces (about as much as a thumb’s joint 
each) cut from the sacrificial dishes, and forms them into three 
pizdas or round cakes. 


[12] : Ff 
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performing the sacrifice to the Manes, and therefore 
they now propitiate the gods. 

38. They stand by the Ahavantya fire (wor- 
shipping) with two (verses) addressed to Indra [viz. 
Rig-veda I, 82, 2-3; Vg. S. III, 51-52], since the 
Ahavantya is Indra. ‘The friends have eaten, and 
regaled themselves, and have shaken off (the ene- 
mies)'; the self-shining bards have extolled (thee) 
with their newest hymn: yoke, then, thy pair of bay 
steeds, O Indra!— To thee, the splendid, we will 
sing praises, O bountiful one! Thus praised, do thou 
now issue forth, with well-filled car, agreeably to our 
desire! yoke, then, thy pair of bay steeds, O Indra!’ 

39. Thereupon they return to the Gérhapatya 
and stand by it worshipping with the verses (Rig- 
veda X, 57, 3-5; Vag. S. III, 53-55), ‘We invoke 
the Mind with man-lauding strain*, and with the 
hymns of the fathers—May the Mind come back 
to us for (us to obtain) wisdom, vigour, and life, and 
that we may long see the sun!—May the divine race 
restore to us the Mind, O Fathers, that we may 
abide with the living kind!’ They have indeed been 
performing the sacrifice to the Manes; but now they 
return to the (land of the) living: hence he says, 
‘That we may abide with the living kind!’ 

40. Thereupon he who has presented (the obse- 
quial cakes) again shifts his sacrificial cord to 
the right shoulder and betakes himself (to the fire 
in the shed), and mutters (V4g. S. II, 31), ‘The 


} ‘—the friends have shaken off (their intoxication),’ Ludwig ; 
‘— they showered down upon us celightful gifts,’ Grassmann ; ‘ they 
shook their dear (bodies),’ Sfyana ; ‘—have trembled through their 
precious (bodies),’ Wilson. 

* The Rig-veda has ‘somena’ instead of ‘ stomena.’ 
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Fathers have regaled themselves: like bulls they 
came each to his share:’ whereby he means to say, 
‘they have eaten each his own share.’ 

41. He now takes the vessel of water and again, 
while sprinkling, walks thrice round (the altar) from 
left to right (sunwise). With ‘N. N., wash thyself!’ 
he pours out water (in the respective corner) for 
the Sacrificer’s father to wash himself; with ‘N.N., 
wash thyself!’ for the grandfather; with ‘N.N., 
wash thyself!’ for the great-grandfather. As one 
would pour out water for (a guest) who has taken 
food with him, so in this case. And as to his again 
walking thrice round from left to right, while sprink- 
ling,—they think, ‘This holy work of ours shall be 
accomplished sunwise?,’ and hence he walks thrice 
round from left to right, while sprinkling. 

42. He then pulls down the tuck (of the nether 
garment)? and makes obeisance (to the Fathers). The 
tuck, doubtless, is sacred to the Fathers: hence he 
makes obeisance to them after pulling down the 
tuck; and obeisance means worship: hence he thereby 
recognises them as entitled to worship. Six times 
he makes obeisance to them, since there are six 
seasons, and the Fathers are the seasons: hence he 
thereby establishes his sacrifice in the seasons,—that 
is why he makes obeisance six times®. ‘Give houses 


1 The K4zva text has, ‘The reason why he moves thrice round, 
sprinkling from left to right, is that, after going after those three 
ancestors of his, he thereby leaves them, and returns to this, his 
own, world.’ See II, 6, 1, 15. 

? On the nfvi, or unwoven end of the waist-cloth (Hindi dhoti, 
Mahr. dhotar), which had to be passed under and tucked up be- 
hind, at the beginning of the present ceremony, see p. 368, note 2. 
Cf. Apast. Dharmas. I, 2, 6, 19. 

* For the six formulas used for this purpose; see p. 368, note 2. 
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unto us, O Fathers!’ he (further) says, because the 
Fathers are the guardians of houses ;—and this ts 
the prayer for blessing at this sacred performance. 

43. Being now about to proceed with the after- 
offerings, they all invest themselves sacrificially (by 
shifting the cord over to the left shoulder); and thus 
(invested) the Sacrificer and Brahman walk round to 
the west, and the Agntdhra to the east, side; and 
the Hotvz sits down on the Hotvz’s seat. 

44. He (the Adhvaryu) then says, ‘ Brahman, I 
shall step forward.’ Thereupon he puts the stick 
(reserved at the time of kindling) on (the fire), and 
says, ‘Agnidh, trim the fire!’ He then takes the 
two spoons and crosses over to the west side. After 
crossing over and calling for the ‘Srausha/,’ he says 
(to the Hotvz), ‘Pronounce the offering-prayer to 
the gods!’ He performs two after-offerings, omit- 
ting the one to the Barhis; for the Barhis means 
offspring: hence he performs two after-offerings, 
omitting the one to the Barhis, lest he should 
consign his offspring to the Fathers. 

45. He then separates the two spoons}, after 
laying them down (in their respective places on the 
altar); and having separated them, and anointed the 
enclosing-sticks, he takes one enclosing-stick, calls 
for the ‘Srausha¢, and says, ‘The divine Hotvzs are 
summoned for the proclamation of success, the 
human is called upon for the song of praise!’ The 
Hotzz intones the ‘song of praise (siktavaka).’ 
The Adhvaryu, on the other hand, does not seize 
the prastara-bunch, but watches while the Hotvz 
recites the song of praise. 


1 See I, 8, 3, 1 seq. 
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46. Thereupon the Agntdhra says, ‘Throw it 
after'!’ He (the Adhvaryu) throws nothing after, 
but silently touches himself. 

47. He (the Agnidhra) then says, ‘ Discourse 
together!’ [The Adhvaryu asks], ‘Has he gone (to 
the gods), Agnidh ?’ —‘He has gone!’—‘Bid (the 
gods) hear!’—‘ May one (or, they) hear !’—‘ Good- 
speed to the divine Hotzzs! Success to the human!— 
Pronounce the All-hail and blessing!’ Thus saying, 
he merely touches the enclosing-sticks, but does 
not (now) throw them (into the fire). The Barhis 
and enclosing-sticks he throws in afterwards 2. 

48. And here some throw also the remaining 
sacrificial food into the fire; but let him not do so; 
for that (remaining havis) is the residue of an offer- 
ing; and lest he should offer the residue of an 
offering, let them (the priests) rather throw it into 
the water or eat it. 


SECOND BRAHMANA. 


1. Verily, by means of the Great Oblation the 
gods slew Vrztra; by it they gained that supreme 
authority which they now wield. Now whichever of 
them were hit by (the Asuras’) arrows in that battle, 
those same darts they extracted, those they pulled 
out, by performing the Tryambaka-offerings. 

2. And, accordingly, when he performs those offer- 
ings, he either does so hoping that thus no arrow 


? See I, 8, 3, 19 seq. 

2 Viz. after the strewing of the Veda,—see I, 9, 2, 24, the formulas 
being pronounced by the Hotr? on this occasion,—at the time when 
the Samishfayagus, which is here omitted, would have to be per- 
formed in an ordinary ishA. 
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(misfortune) will hit any of his, or because the gods 
did so. And thereby he delivers from Rudra’s 
power both the descendants that are born unto him 
and those that are unborn; and his offspring is 
brought forth without disease and blemish. This is 
why he performs these offerings. 

3. They are (offered) to Rudra: Rudra’s, indeed, 
is the dart; and hence (these offerings) belong to 
Rudra. They consist of (cakes) on one potsherd: 
‘To one deity they shall belong!’ so (he thinks, and) 
therefore they consist of (cakes) on one potsherd. 

4. There is one for each individual,—as many as 
he has descendants,—exceeded by one. (There 
being) one for each individual, he thereby delivers 
from Rudra’s power the descendants that are born 
unto him; and there being an additional one, he 
thereby delivers from Rudra’s power the descen- 
dants that are not yet born to him: this is why 
there are (as many cakes as there are descendants) 
exceeded by one. 

5. He takes out (the rice for) those (cakes), while 
seated behind the G4drhapatya, sacrificially invested 
and facing the north. From thence he rises and 
threshes (the rice), while standing with his face 
towards the north. He places the two mill-stones on 
(the black antelope skin, so as to incline) ‘towards 
the north; and puts the potsherds on the north 
side of the Garhapatya hearth. As to why they 
keep the northern quarter,—that indeed is the 
quarter of that god (Rudra), and hence they keep 
the northern quarter. 

6. They (the cakes) may be anointed (with ghee),— 
for the havis is anointed!;—but let them rather be 


* This refers to the so-called pramadana, or ‘ bestowal of life 
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unanointed ; for, indeed, Rudra would be hankering 
after the (sacrificer’s) cattle, if he were to anoint (the 
cakes): let them therefore be unanointed. 

7. Having removed all (the cakes from the pot- 
sherds) into one dish, and taken a fire-brand from 
the Dakshiza-fire, he walks aside towards the north 
—for that is the region of that god—and offers. 
He offers on a road,—for on roads that god roves; 
he offers on a cross-road,—for the cross-road, indeed, 
is known to be his (Rudra’s) favourite haunt}. 
This is why he offers on a cross-road. 

8. He offers with the central leaflet of a palasa- 
leaf. The paldsa-leaf, truly, is the Brahman (priest- 
hood) ?: with the Brahman, therefore, he offers. He 
takes a cutting from (the northern part of) all the 
cakes; from the additional one alone he takes no 
cutting. 


(or soul),’ that is, the anointing of the sacrificial dishes with ghee, 
previously to their being placed on the altar. The anointing takes 
place with the text (Vag. S. ed. p. 35), ‘That life (or soul, praza) of 
thine which has entered into the cattle, and becomes diffused through 
the various forms of the gods,—endowed with (that) life (atman- 
van)—for thou art laden with ghee—go to Agni,O Soma! and ob- 
tain bliss (svar) for the Sacrificer!’ Katy. II, 8,14. At the new 
and full-moon sacrifice, this ceremony is not even alluded to in 
our Brahmaza, either in this or the Kazva recension. See I, 3, 4, 16. 
The K4nva text reads, ‘They may be anointed,’ so they say, &c. 

’ “He offers on a cross-road, for such is the halting-place (pad- 
bisa) of the Agnis,’ Taitt. Br. I, 6, 10, 3. 

2 «The central leaflet of the palasa-leaf is the Brahman,’ Kanva 
text. The leaf of the palaésa (Butea Frondosa) consists of three leaf- 
lets,—leathery, above shining and pretty smooth, and below slightly 
hoary ; the central (or terminal) one being obovate and consider- 
ably larger than the lateral ones (which, according to Roxburgh, 
Flora Ind., III, p. 244, are from 4 to 6 inches long, and from 3 to 
4% broad). ‘ Palasasikhayam y4ni trizi parzani tatra madhyamam 
parmam prasastaya srugripam,’ Say. on Taitt. S. I, 8, 6. 
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9. He offers, with the text (V4g. S. ITI, 57 a), 
‘This is thy share, O Rudra! graciously accept it to- 
gether with thy sister Ambika! Svaha!’ Ambikaé?, 
indeed, is the name of his (Rudra’s) sister; and this 
share belongs to him conjointly with her; and be- 
cause that share belongs to him conjointly with a 
woman (strt), therefore (these oblations) are called 
Tryambakas. Thereby, then, he delivers from 
Rudra's power the descendants that have been born 
unto him. 

10. Now as to that additional (cake),—he buries 
it in a mole-hill*, with the text (V4g. S. III, 57b), 
‘This is thy share, O Rudra! the mole is thy 
animal (victim).. He thus assigns to him the 
mole as the only animal‘, and he (Rudra) does 
not therefore injure any other animal. Then 
as to why he buries (the cake): concealed, indeed, 
are embryos, and concealed also is what is buried,— 
that is why he buries it. By this (offering) he 
delivers from the power of Rudra those descendants 
of his, that are not yet born. 


1 He consecrates, by the usual fivefold lustration, some spot on 
a cross-way, to the north of the sacrificial ground, and after laying 
down the fire-brand taken from the Dakshis4gni, he offers thereon, 
using the central leaflet of a pal4sa-leaf as the offering-spoon. 

2 In Taitt. Br. I, 6, 10, 4, this sister of Rudra is identified with 
the autumn, wherewith the god is wont to kill (viz. by means of 
catarrh, fever, &c., Sdy.). See also Weber, Ind. Stud. I, 183; Muir, 
Original Sanskrit Texts, vol. iv. p. 321. 

s « Akh(itkara;’ ‘4khukarisha,’ Kava text. Possibly a mouse- 
hole, or the earth thrown up by a mouse, is meant. See p. 278, 
note 3. Cf. Taitt. Br. I, 6, 10, 2: ‘N.N. is thy victim,’ thus saying, 
let him indicate the one he (the Sacrificer) hates ; thereby he delivers 
over to him (Rudra) the one he hates. If he hate no one, let him 
say, ‘the mole (mouse) is thy victim.’ 

* «Thus he makes over to him only the mole as victim, and puts 
it into his mouth,’ Kasva text. 
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11. Thereupon they return (to the fire) and mut- 
ter (Vag. S. ITI, 58, 59), ‘We have satisfied the claims 
of Rudra, satisfied the divine Tryambaka, that he 
may make us richer, that he may make us more pros- 
perous, that he may render us steady in our purpose. 
—Thou (O Rudra) art a remedy for the cow, a 
remedy for the horse, a remedy for man; a blessing 
for the ram and the ewe.’ This is the prayer for 
blessing at this performance. 

12. They then walk thrice round the altar not sun- 
wise, beating their left thighs (with the right hand), 
with the text (Vag. S. III, 60a), ‘We worship Tryam- 
baka, the fragrant increaser of prosperity. Evenasa 
gourd (is severed) from its stem, so may I be severed 
from death, not from immortality!’ This is the 
prayer for blessing at this performance: thereby they 
invoke a blessing (upon the Sacrificer), for verily 
blessed is he who shall be severed from death, not 
from immortality. That is why he says, ‘May I be 
severed from death, not from immortality.’ 

13. Let the maidens then also walk round, 
thinking, ‘May we enjoy prosperity!’ That sister 
of Rudra, named Ambika, indeed is the dispenser of 
happiness: hence the maidens also should walk 
round, thinking, ‘May we enjoy prosperity!’ 

14. The text (prescribed) for them is (V4g. S. III, 
60 b), ‘We worship Tryambaka, the fragrant be- 
stower of husbands. Even as a gourd (is severed) 
from its stem, so may I be severed from this (world), 
not from thence (yonder world)!’ By saying ‘from 
this, she means to say ‘from my relatives ;’ and by 
saying ‘not from thence, she means to say ‘not 
from husbands.’ Husbands, doubtless, are the sup- 
port of woman: hence she says ‘ not from thence.’ 
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15. Then they (the Sacrificer and priests) again 
walk round thrice sunwise, beating their right thighs, 
with the same text. As to why they again walk 
round thrice sunwise,—they think, ‘Sunwise this 
sacred work of ours shall be accomplished, and 
therefore they again walk thrice round sunwise. 

16. The Sacrificer now takes those (remains of 
the cakes) into his joined palms and throws them 
upwards higher than a cow can reach!. Thereby 
they cut out his (Rudra’s) darts from their 
bodies. If they fail to catch them?, they touch 
(those that have fallen to the ground). Thereby 
they make them medicine, and hence, if they fail to 
catch them, they touch them. 

17. Having then packed them into two net-work 
baskets and tied them to the two ends of either a 
bamboo staff or the beam of a balance, he steps 


1 ©Yatha gaur nodapnuyat. ‘YAvad gaur nodapnuyat tavat,’ 
Kanva text. Sayama takes go to mean ‘earth,’ and interprets, ‘in 
such a way that the earth does not obtain it (i.e. that they do not 
fall to the ground).’ Katy. prescribes, V, 10, 18, The Sacrificer, 
with his joined open hands, throws the Rudra-cakes upwards as 
high as not to be reachable by a cow (agodprapamam); 19, He 
catches them; 20, If they cannot be (caught), then touching (of 
those that have fallen on the ground). 

? I adopt (not without reluctance) Sfyaza’s interpretation of 
vilipsantaZ (= labdhum asaktéh), which seems to be that of 
Katyayana also. The St. Petersburg Dict. takes it in the sense 
of ‘ (if they are) desirous of distributing them.’ Taitt. Br. I, 6, 10, 5 
has merely ‘utkiranti bhagasya lipsante,’ ‘they throw (them) up, 
(whereby) they desire to obtain prosperity.’ Apastamba, as quoted by 
Say.on Taitt. S.I, 8,6, says, Having thrown up the cakes and caught 
them again (pratilabhya), and having, with ‘We worship Tryam- 
baka,’ put them into the Sacrificer’s joined palms; and having 
taken them up separately (?apAd4ya), with (or thinking) ‘We desire 
to obtain you of (? from) Bhaga;’ let them put them together 
(samavapeyuA) thrice in this way. 
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aside towards the north; and if he meets with 
a tree or a stake or a bamboo or an ant-hill, he 
fastens them thereon, with the text (VA4g. S. ITI, 61), 
‘These, O Rudra, are thy provisions; therewith 
depart beyond the Magavats !’—(supplied) with pro- 
visions people indeed set out on a journey: hence 
he thereby dismisses him supplied with provisions 
whithersoever he is bound. Now in this case his 
journey is beyond the Magavats: hence he says, ‘ De- 
part beyond the Magavats!’—‘with thy bow unstrung 
and muffled up—, whereby he means to say, ‘De- — 
part propitious, not injuring us';’ ‘Clad in a skin, — 
whereby he lulls him to sleep?; for while sleeping he 
injures no one: hence he says, ‘ Clad in a skin.’ 

18. They then turn to the right about, and return 
(to the uttaravedi) without looking back. Having 
returned thither, they touch water; for they have 
been performing a ceremony relating to Rudra’, 
and water is (a means of) purification: with water, 
that (means of) purification, they accordingly purify 
themselves. 

19. Thereupon he shaves his hair and beard, and 
takes up the fire (of the uttaravedi),—for only after 
changing his place (to the ordinary sacrificial ground) 
he performs the (Full-moon) sacrifice on that fire, 
since it is not proper that he should perform the 


1 In the Vag. Samhita this forms part of the text, but it is clearly 
a gloss taken from the Brahmanza. The Kazva recension of the 
Brahmana has ‘— pinakavasa ity ahimsan nah sivah santo ’tihity 
evaitad 4ha,’ which has likewise found its way into the Samhita of 
that school. On the Mfgavats, see Muir, Orig. Sanskrit Texts, 
vol. li. p. 352. 

7 According to Katy. V, ro, 22, he mutters the word ‘ skin-clad’ 
while steadying the two baskets. 

5 See p. 2, note 2. 
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Agnihotra on the uttaravedi: for this reason he 
changes his place. Having gone to the house, 
and ‘churned out’ the fires!, he performs the Full- 
moon offering. The Seasonal offerings, doubtless, 
are detached sacrifices; whereas the Full-moon 
offering is a regular, established sacrifice: hence 
he finally establishes. himself by means of that 
regular sacrifice, and therefore changes his place 
(to the ordinary sacrificial ground). 


Tuirp BRAHMANA. 


1. Verily, imperishable is the righteousness of 
him that offers the Seasonal sacrifices; for such a 
one gains the year, and hence there is no cessation 
for him. He gains it (the year) in three divisions, 
he conquers it in three divisions. The year means 
the whole, and the whole is imperishable (without 
end): hence his righteousness is indeed imperish- 
able. Moreover, he thereby becomes a Season, 
and as such goes to the gods; but there is no 
perishableness in the gods, and hence there is 
imperishable righteousness for him. This, then, is 
why he offers the Seasonal sacrifices. 

2. Then as to why he should perform the Sun4- 
strya offering. The prosperity (sri) that accrued to 
the gods on performing the Sdkamedha offerings, 
and gaining the victory (over Vvitra), is suna; and 
the essence (rasa) that belonged to the year gained 
by them is stra?. Now that same prosperity which 


1 See II, 5, 2, 48. 

% The author identifies sira (plough) with sfra, ‘essence, sap;’ 
and takes suna, ploughshare (?), as identical with sunam, ‘success- 
fully, prosperously.’ See next page, note 3. 


II KANDA, 6 ADHYAYA, 3 BRAHMANA, 5. 445 


accrued to the gods on performing the Sakamedha 
offerings, and that same essence which belonged to 
the year gained by them,—both these he takes 
possession of and makes his own: that is why he 
performs the Sundsirya. 

3. The mode of its performance (is as follows): 
They prepare no uttaravedi; they do not use clotted 
butter; nor do they churn the fire’. There are five 
fore-offerings, three after-offerings, and one Samish- 
fayagus. 

4. Then, in the first place, there are those five 
(regular) oblations?. By means of these oblations, 
indeed, Pragdpati produced creatures ; with them he 
delivered the creatures both ways from Varuza’'s 
noose; with them the gods slew Vvztra and gained 
that victory which was gained by them. And so 
does he, by means of them, obtain and make his 
own, both that prosperity which accrued to the gods 
from performing the Sakamedha offerings, and that 
essence of the year which was gained bythem. This 
is why those five oblations are (offered). 

5. Then follows a Sundstrya® cake on twelve 


? But see XI, 5, 2, 8, ‘At all four of these (Katurmasya offerings) 
they churn the fire.’ On account of this contradiction, the com- 
mentators, on Katy. V, 11, 3, consider the churning of the fire as 
optional. But, if the fires were produced by ‘churning,’ nine fore- 
offerings and after-offerings would have to be performed, as at the 
other Seasonal sacrifices, which is expressly forbidden in the above 
passage. According to K4ty. himself, the Sunasirya is to be treated 
like an ordinary ishA, except that the barhis is to be tied together 
in the way prescribed for the Seasonal offerings; see II, 5, 1, 18. 

7 See II, 5,1, 8-11. 

* That is, according to Katy. V, 11, 5, to Suna and Sfra,—pro- 
bably the ploughshare and plough, considered as two tutelary 
deities of agricultural pursuits (Rig-veda IV, 57, 5-8); but by Yaska 
identified with Vayu and Aditya;—or, according to Taitt. S. I, 8, 
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potsherds. The import of this Sun4strya oblation 
is what we have stated before. 

6. After that there is an (oblation of) milk! to 
Vayu. Now it is to milk that living beings readily 
take, when they are born: ‘May the creatures readily 
take to me—now that I have gained the victory (by 
means of the Sdkamedha offerings)—for my pros- 
perity, glory, and support!’ so he thinks, and hence 
that (oblation of) milk. 

7. Then as to why it is (offered) to Vayu. Now 
Vayu, indeed, is yonder blowing (wind); it is he that 
makes swell whatever rain falls here. But it is by 
the rain that plants grow; and on the plants being 
eaten and the water drunk, milk is produced out of 
that water. Hence it is he (V4yu) that produces it; 
and for this reason it is (offered) to Vayu. 

8. Then follows a cake on one potsherd for 
Sarya. Now Sfrya, indeed, is yonder scorching 
(sun); it is he that governs all this (world), now 
by means of a good, now by a bad (king)?; he 
assigns its place to everything here, now under a 
good, now under a bad (king): ‘ Now that I have 
obtained the victory, may he, in his pleasure, govern 
me through a good (king), may he assign to me a 
place under a good (king)!’ thus he thinks; and for 
this reason there is a cake on one potsherd for 
Sirya. 

9g. The priests’ fee for this (oblation to Sfrya) 


4,1, Taitt. Br. I, 7, 1, 1, to Indra Sunfsfra (i.e. Indra, accom- 
panied by Suna and Stra, Say.). 

1 According to Katy. V, 11, 6—10, the milk, in this case, is to be 
offered quite fresh (and warm) from the cow, without having been 
put on the fire. Rice-gruel may, however, be offered instead. 

* Or, ‘now by good, now by bad (means).’ 
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is a white horse!; whereby it is made of the 
characteristic form of yonder scorching (sun). If 
he be unable to procure a white horse, it may be 
a white bull; whereby it is likewise made of the 
characteristic form of yonder scorching (sun). 

10. He may offer the Sundsirya at the same time 
when he performs the SAkamedha offerings. By offer- 
ing (Seasonal sacrifices) three times in the year, he 
indeed obtains the (whole) year: he may therefore 
offer (the Sun4sirya) at any time ?. 

11. Here now some wish to take possession of 
the nights; and should he wish to take possession 
of the nights, let him offer the Sunastrya (on the 
day) when, previously to the full-moon of Phalguna, 
(the new moon) becomes visible in yonder sky. 

12, Let him then get consecrated (for the Soma- 
sacrifice), lest the Ph4lguna full-moon again pass by 
without his offering (Soma). For were the Phalguna 
full-moon again to pass by without his having 


1 According to Taitt. S. I, 8, 7, Taitt. Br. I, 7,1, 2, the Dakshina 
consists of a plough yoked with twelve oxen. 

8 That is to say, he may perform the Sunasirya, either immedi- 
ately after the SAkamedhaj4, or at any time within four months after 
that sacrifice (comm. on Katy. V, 11, 3). Our author, however, evi- 
dently favours the views set forth in the succeeding paragraphs. 
According to these, the householder who wishes to discontinue the 
Seasonal offerings after the first round, and to become a Soma- 
sacrificer, is to perform the Sun4sirya on the first day of the waxing 
moon of Phalguna, and then to undergo the diksh4, or rite of 
consecration for the Soma-sacrifice (see III, 1, 2, 1 seq.), either 
immediately or before the approaching full-moon, when he is to 
perform the Agnish/oma (or an animal offering to Agni and Soma 
or an Agneyt ish/i, Katy. V, 11,15). If, on the other hand, he in- 
tends to continue the Xaturmasyas for another year (or more), he 
is to perform the Sundsirya on the upavasatha, or day preceding 
the full-moon. 
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offered (Soma), he would certainly have to begin 
anew (to perform the Seasonal offerings): hence 
the Phalguna full-moon should not again pass by 
without his offering Soma. Such (is the rule) for 
him who discontinues (the Seasonal offerings). 

13. And in the case of one who recommences 
(the Seasonal offerings),—let him perform the Sun4- 
strya on the day preceding the Phalguna full-moon, 
and on the following day the Vaisvadeva, and after 
that the Full-moon offering. This, then, (is the rule) 
for him who recommences (the Seasonal offerings). 

14. Then as to (the Sacrificer) shaving his head 
all round}. Now yonder sun, indeed, faces every 
quarter; it drinks up whatever (moisture) it dries 
up here: hence this (Sacrificer) thereby faces every 
quarter and becomes a consumer of food. 

15. This fire also faces every quarter, since it 
burns all they put into it from whatsoever quarter : 
hence this (Sacrificer) thereby faces every quarter 
and becomes a consumer of food. 

16. This man, on the other hand, faces but one 
quarter; but by shaving his head all round he 
comes to face every quarter ; and whosoever, knowing 
this, has his head shaved all round, becomes just 
such a consumer of food as those two: let him 
therefore have his head shaved all round. 

17. And on this point Asuri said, ‘What in the 
world has it to do with his face, even if he were to 
shave off all the hair of his head! It is by offering 


1 «Parivartayate’ (‘nivartayate,’ Kava), lit. ‘he causes himself 
to be turned round,’ is the technical expression for having one’s 
head shaved all round (the sikh4, or lock of hair on the crown of 
the head). 
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thrice in the year that he comes to face all the quar- 
ters and becomes a consumer of food: let him there- 
fore not trouble himself about shaving his head.’ 


FourtH BRAHMANA. 


1. Now when it is said, that the gods, by means 
of the Sdkamedha offerings, slew Vvetra and gained 
that supreme authority which they now wield,—it 
is rather by means of all the Seasonal sacrifices 
that the gods slew Vvztra; it is by all of them 
that they gained that supreme authority which 
they now wield. 

2. They spake, ‘With what king, with what 
leader! shall we fight?’ Agni spake, ‘With me for 
your king, with me for your leader!’ With Agni 
for their king, with Agni for their leader, they 
gained four months; and with the Brahman (sacer- 
dotium) and the threefold science they encompassed 
them. | 

3. They spake, ‘With what king, with what leader 
shall we fight?’ Varuza spake, ‘With me for your 
king, with me for your leader!’ With Varuza for 
their king, with Varuza for their leader, they gained 
other four months; and with the Brahman and the 
threefold science they encompassed them. 

4. They spake, ‘With what king, with what leader 
shall we fight?’ Indra spake, ‘With me for your 
king, with me for your leader!’ With Indra for their 
king, with Indra for their leader, they gained other 
four months; and with the Brahman and the three- 
fold science they encompassed them. 


1 Anika (? ‘ van-guard’). cf. V, 3, 1, 1 ‘senay&A senanir anfkam ;’ 
Lh Bas 
[12] Gg 
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5. And, accordingly, when he performs the Vaisva- 
deva, he thereby gains four months, with Agni for 
his king, with Agni for his leader. Then (in shaving) 
are used a porcupine’s quill spotted in three places, 
and a copper razor; that three-spotted porcupine’s 
quill resembles the threefold science, and the copper 
razor resembles the Brahman; for the Brahman is 
fire, and fire is of reddish (lohita) colour: hence a 
copper (loha) razor is used. Therewith he has 
(his head) shaved all round!; and thus he (the 
Adhvaryu) encompasses him with the Brahman and 
the threefold science. 

6. And when he performs the Varuzapragh4sa 
offerings, he thereby gains other four months, with 
Varuza for his king, with Varuza for his leader. 
Then a three-spotted quill of a porcupine and a 
copper razor are used, wherewith he has himself 
shaved all round; and thus he (the priest) encom- 
passes him with the Brahman and the threefold 
science. 

7. And when he performs the SAkamedha offer- 
ings, he thereby gains other four months, with Indra 
for his king, with Indra for his leader. Then a 
three-spotted quill of a porcupine and a copper 
razor are used, wherewith he has himself shaved; 
and thus he (the priest) encompasses him with the 
Brahman and the threefold science. 

8. And when he performs the Vaisvadeva, then 
he becomes Agni, and attains to union with Agni 
and to co-existence in his world. And when he 
performs the Varuzapragh4sa offerings, then he 
becomes Varuza, and attains to union with Varuza 


1 See p. 448, note r. 
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and to co-existence in his world. And when he 
performs the Saékamedha offerings, then he becomes 
Indra, and attains to union with Indra and to co- 
existence in his world’. 

9. And in whatever season he goes to yonder 
world, that season passes him on to the next sea- 
son, and that season again passes him on to the next 
season,—he who performs the Seasonal sacrifices 
reaches the highest place, the supreme goal. 
Wherefore it is said, ‘They find not him that 
offereth the Seasonal offerings, for verily he goeth 
unto the highest place, to the supreme goal?’ 


1 The K4zva text adds: And when he performs the Sunfsiriya, 
then he becomes Vayu, and attains to union with Vayu and to 
co-existence in his world. 

7 The Kava text has: In whatever season the performer of 
Seasonal offerings goes to yonder world, that season passes him 
on to the next season, and that next one to the next one,—him 
the seasons, by transmission, make thus attain to the highest 
station, to the highest world. Wherefore is it said, ‘ They find not 
him that offereth the Seasonal offerings, for he conquereth the 
highest world, the highest conquest (paramam hy eva lokam 
paramamz gitim gayatiti).’ 
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ADDITIONS AND CORRECTIONS. 


Page 15, note 1. The pole of Indian carts is itself firmly bound with thongs. 
P. 27, paragraph Io. Read,—V4g. S. I,15b; I, 15. 


P: 


P. 


ro 


P. 


P. 


P. 


28, par.12, and note 2. The Kanva text has the correct order of castes: 
‘tany etani katvari vaka ehiti brahmanasyagahy ddraveti rdganyasya 
ka vaisyasya kadhaveti sfidrasya.’ 

7, par. 1. The Taitt. S. (II, 6, 6) has a somewhat different version of this 
egend :—Agni had three elder brothers. While carrying the oblations to 
the gods, they perished. ey er afraid, ‘In like manner this one will 
meet with destruction (Artim arishyati).’ He concealed himself. He entered 
the waters. The gods wished to findhim. A fish betrayedhim. He cursed 
it, ‘May (people) kill thee by whatever means they can devise (dhiya-dhiya), 
who hast betrayed me!’ Hence they kill the fish by whatever means they 
can devise, for he is accursed. They found him, and said to him,‘ Come 
back to us and carry our oblation!’ He said, ‘I will ask a boon: whatever 

ortion of the taken (ghee) shall fall outside the enclosing-sticks, before it 
is offered, that shall be my brothers’ portion!’ Hence whatever portion of 
the taken (ghee) falls outside the enclosing-sticks, that is their portion: 
with that he satisfies them. 


- 47, par. 2. The Kanva text reads,—‘ They followed Indra even as now-a-days 


also a Brahman follows a Kshatriya blessing him (4samsam4no ‘nufarati).’ 


. 85, par. 6. Read,—for this represents the fringe (of the Sacrificer’s nether 


garment), and it is on the right side that the fringe (is tucked in) .... for 
the fringe also is covered (by being tucked in). Cf. below to p. 368. 


. 118, line 18. Read,—‘ Thine’ instead of * Your.’ 
. 164, par. 2. Professor Delbriick, Syntaktische Forschungen II, p. 118, trans- 


lates,‘ And from the mouth which had been drinking surf, the sparrow 
sprang : hence the latter sings so merrily, for indeed he sings so merrily as 
if it had drank sura.’ Differently, however, ibid. III, p. 64. 

175, par. 1. Compare also the corresponding legend in Taitt. Br. I, 6, 7, 4:— 
Indra, having slain Vritra, went to the farthest distance, thinking ‘I have 
committed a sin (aparadham, ? I have missed him).’ He said,‘ Who will 
find this out ?? The Maruts said, ‘ We will choose a boon, then we shall know: 
let the first offering be made to us!’ They sported on him (Vritra), &c. 
(According to Sayaza, on Taitt. S. I, 8, 4, Indra flees from fear and says, within 
the Marut’s hearing, ‘Is Vritra dead or not? Who will go near him and 
find it out?’ &c.) 

183, par.1. According to Sayana, on Taitt. Br. I, 1, 3, 10, it was the Soma- 
plant (soma-vallf) that was carried off by Gayatri devata, and one of its leaves 
(parza) was broken off, and on falling to the ground became a palasa tree. See 
also Taitt.S.VI, 1,6; Sat. Br. III, 2, 4, 1 seq. ; Weber, Ind. Stud. II, 312 seq. 
184, note 4. Add,—Compare Max Miller, Hist. of Anc. Sansk. Lit., p. 352. 


P. 206, par. 19. Correct, —‘ Bhallaveya’ (also II, 1, 4, 6). 


P, 
PB; 


P, 


P. 


288, note 2. On the etymology of nakshatra, see also Max Miiller, Rig-veda- 
Samhita IV, p. Ixvi note. 
310, pars. 8-g. Correct,—‘ And whichever (of the Asuras) they (the gods) 
slew, he indeed remained the same (viz. alive). In consequence of this the 
gods were left inferior.’ 
313, par. 20. The paragraph should have been rendered thus:—To Aruna 
Aupavesi his kinsmen said,‘ Thou art advanced in years: establish thou the 
fires!’ He replied,‘ Thereby ye tell me, “keep silence!’’ he who has estab- 
lished his fires must not speak an untruth, and only by not speaking at all 
one speaks no untruth: to that extent the service (of the consecrated fire) 
consists in truth.’ Similarly the Kaava text,—arunam haupavesim gfiataya 
(ikuk sthaviro va asy agnf adhatsveti.—sa hovaka tan maitad britha vatam- 
ama evaidhiti ma britheti na hy agnt 4dhaya mrishA vaden no vata vadato 
mrishodyam asti tasm4d u satyam eva vivadishet. See Delbriick, Syntak- 
tische Forschungen ITI, p. 29. 
368, par. 24. Read,—He (the Sacrificer) then pulls down the tuck of his 
(nether garment) and performs obeisance. Cf. p. 435, note 2. 
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INTRODUCTION 


TO THE 


VINAYA TEXTS FROM THE PALI. 


IN the present MSS. the Vinaya Pitaka is divided into 
the following books: 

1. Paragika, 

2. Pakittiya, 

3. Mahavagga, \ 

4. Kullavagga, ) 

5. Parivara-pazha. 

These books constitute that part of the sacred literature of 
the Buddhists which contains the regulations for the out- 
ward life of the members of the Buddhist Samgha—nearly 
the oldest, and probably the most influential, of all Fra- 
ternities of monks, 

It is impossible to frame any narrower definition of the 
Vinaya than this, since the gradual change of circumstances 
in the Fraternity resulted in a gradual change also in the 
Vinaya itself. To give any more detailed account of what 
the Vinaya is, it will be necessary to trace what can be at 
. present ascertained of its history; to show—that is, so far 
as it is yet possible to do so—the causes which led to the 
establishment of the oldest Rules and Ceremoniés of the 
Order, and to follow step by step the accretions of new 
literary work around this older nucleus. 

For this purpose we propose to consider first the Rules 
of the work called the Patimokkha; for the later texts 
presuppose its existence. It is one of the oldest, if not 
the oldest, of all Buddhist text-books; and it has been 


i called collectively the Sutta-vibhanga. 


called collectively the Khandhakas. 
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inserted in its entirety into the first part of the 
Vinaya, the Vibhanga!. 


The Patimokkha—the meaning of the name will be dis- 
cussed later on—seems to have owed its existence to the 
ancient Indian custom of holding sacred two periods in 
each month, the times of the Full Moon and of the New 
Moon. | 

The Vedic ceremonies of the DarsapfirzamAsa sacri- 
fice, and of the feast or sacred day (Upavasatha) con- 
nected with it, are known to have been very old, and the 
custom of celebrating these days would naturally be handed 
on from the Brahmans to the different Samazas, and be 
modified and simplified (though, as it seems, sometimes 
increased in number) by them, in accordance with their 
creeds and their views of religious duty. According to 
Buddhist tradition?—and we see no sufficient reason for 
doubting the correctness of the account—the monks of 
other, that is, of non-Buddhistic sects, used to meet together 
at the middle and at the close of every half-month, and 
were accustomed then to proclaim their new teaching in 
public. At such times the people would crowd together ; 
and the different sects found an opportunity of increasing 
their numbers and their influence. 

The Buddhists also adopted the custom of these period- 
ical meetings, but confined themselves to meeting twice in 
each month’. And the peculiarity which gave to these 
meetings among the Buddhists their distinguishing cha- 
racter seems to have been borrowed by them neither from 
the Brahmans nor from other dissenters, but to have been 
an original invention of the Buddhists themselves. The 
Brethren and Sisters made use of these half-monthly gather- 
ings to confess to the assembled Order the sins and faults 
which each of them had committed ; and to take upon him- 
self, or herself, the penance which the transgressor had 
thereby incurred. It would be unnecessary to dwell here 
upon the details of these penitential meetings, as we can 


1 The opening sentence only is found in the Mahavagga. See below, p. xv. 
2 Mahavagga II, 1, 1. $ Ibid. II, 4, 2. 
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refer the reader to the second book of the Mah4avagga, 
where he will find them fully set out. 

It was for use at such penitential gatherings that the 
text, now known as the Patimokkha, was composed. A list 
was drawn up—which of course it would be necessary from 
time to time to complete, and rectify—of those offences 
which ought to be confessed and atoned for; this list was 
read out in the half-monthly meetings of the Order; and 
the Brethren and Sisters who were present were asked if 
they were innocent of each one of the offences therein 
mentioned. 

The use of such a list must have already begun in very 
early times. Tradition even ascribes the first laying down 
of each clause to the Buddha himself. This tradition is of 
course very far from being conclusive; but neither should 
we hold it impossible that the Patimokkha, either in its 
present shape, or at least in its most essential parts, can 
reach back to the Buddha’s own time, or to that of his 
personal disciples. 

It is no doubt natural, through the influence of the his- 
tory of early Christianity, or perhaps of the school of 
Socrates, to imagine that early Buddhism was far removed 
from all fixed and absolute forms, either of creed or of 
liturgy; and to represent the intercourse of Gotama and 
his disciples as purely and simply an interchange of 
spiritual edification, where the spirit was all in all, and the 
letter was nothing. But it should be remembered that 
Gotama continued to live for many years, almost for two 
generations, after he had formulated the essential points of 
his system, and after he had founded the brotherhood of 
his Order. And at that time the stream of scholastic and 
legal ideas which emanated from the earlier Brahmanism 
was flowing in full force through the religious circles of 
India. A rich phraseology of sacred and ecclesiastical 
expressions, an armoury of technical terms in philosophy 
and in theology (still preserved in the Brahmazas and Upani- 
shads), had been developed and made ready for the use of 
the Buddhists, and Gainas, and other reforming schools. 
And earlier speculation had raised a whole series of pro- 
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blems, and long-continued custom had elaborated a multi- 
farious system of ecclesiastical observances, which the newly 
risen sects, orthodox or heretical, could grapple with, or 
could adopt. It seems to us that Gotama’s disciples, from 
the very beginning, were much more than a free and un- 
formal union of men held together merely through their 
common reverence for their Master, and through a common 
spiritual aim. They formed rather, and from the first, an 
organised Brotherhood. 

But if we look upon the Sakyaputtiya Samazas— 
for that is the name which the people in the earliest times 
gave to the community—as from the first an organised 
‘body, it is highly probable that the earliest formularies, 
both of their creeds and of their liturgies, arose in a time, if 
not during the life of Gotama, yet at most not long after 
his decease. Now among the oldest expressions of belief 
we may with certainty rank the four sentences known as 
the Four Noble Truths and the summary of the so-called 
Noble Eightfold Path : and the oldest liturgical formularies 
‘preserved to us are, without any doubt, the Patimokkha 
and the various Kammavdaéas. It is true that these litur- 
gical formularies, being so much more extensive, may 
possibly have been modified or added to before they 
reached the form in which we now possess them; but there 
is not the slightest trace of any other liturgies having ever 
been in use in the Buddhist fraternity. 


It is of course impossible to attempt to draw a line 
between the part which Gotama himself may have had in 
the settlement of the list of offences contained in the Pati- 
mokkha, and the part that may have been taken by his 
disciples. Nor indeed, considering the limited character of 
our knowledge, is that a point of much importance. But it 
should perhaps be noticed in this connection that Buddhist 
tradition does ascribe to one among Gotama’s disciples—to 
Upali—an especial connection with the Vinaya. This tra- 
dition reaches back at least as far as the time when the 
existing recension of the P4li Pizakas was made, for we 
find it both in the Sutta- and in the Vinaya-Pizakas, 
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Thus in the Kullavagga (VI, 13, 1) we find the passage— 

‘At that time the Blessed One proclaimed the Vinaya in 
many a way to the Bhikkhus, exalted the Vinaya, exalted 
the learning of the Vinaya, exalted again and again the 
venerable Upali. Then thought the Bhikkhus, “The 
Blessed One hath proclaimed the Vinaya in many a way, 
hath exalted the Vinaya, hath exalted the learning of the 
Vinaya, hath exalted again and again the venerable Upali. 
Come now let us learn the Vinaya from the venerable 
Upali.” And so many Bhikkhus, old and middle-aged 
and young, learnt the Vinaya from the venerable Upéali.’ 

And again in a Sutta of the Anguttara Nik4ya}, 
where those Bhikkhus are enumerated who, in any par- 
ticular respect, are the first and foremost in the Brother- 
hood, Upali is mentioned as the first among the custodians 
of the Vinaya (the Vinaya-dhar4). And further, as is 
well known, it is Upali who, according to the tradition, 
plays, at the First Council, the same part of propounder 
with regard to the Vinaya Texts which Ananda does with 
regard to the Dhamma Texts*. There may well be some 
truth in this very ancient tradition that Up4li was specially 
conversant with the Rules of the Order; but it would be 
hazardous on that account to ascribe to Upali a share, not 
only in the handing down of existing Rules, but in the 
composition of the Patimokkha itself °, 


As regards the order in which the various offences are 
arranged in the Patimokkha, the principal division cor- 
responds to the division of the Order into Brethren and 
Sisters: there is a Bhikkhu-p4timokkha and a Bhik- 
khuni-patimokkha. In each of these two chief divisions 
the offences are divided into various classes, beginning with 
the heaviest — with those, that is, that result in the exclu- 


1 Phayre MS., vol. i. fol. kau. 9 Kullavagga XII. 

8 In the Ceylon Chroniclers (Dipavamsa, Bhanavaras 4 and 5) Upali even 
becomes the first in a series of Vinayapamokkh§, or ‘ Chiefs of the Vinaya ;’ 
but no such office is known to the older tradition; and had it existed it would 
certainly have been mentioned in connection with the dispute about the so- 
called Ten Points of the Vinaya at the Council of Vesalt, 
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sion of the offender from the Order. Inside each class the 
sequence of the clauses follows no invariable rule. Some- 
times offences of a related character are placed together in 
groups}, but sometimes those which would naturally come 
together are found scattered in quite different parts of the 
same class*. It is perhaps worthy of notice that there 
sometimes seems, as in the two cases first mentioned in the 
last note, to be an effort to arrange the offences in groups 
(vagga) of ten: and in three cases we find regulations for- 
mulated with the utmost brevity (the offences being merely 
expressed by a locative case dependent upon pafittiyam) 
at the commencement of such a vagga. It seems to us, at 
least in the present state of our knowledge, quite impossible 
to draw any conclusions from such peculiarities as to the 
comparative age of any different parts of the Patimokkha. 
The irregularities in arrangement may very well be due to 
want of literary clearness in the compilers of the present 
Form of Confession, and it would be hazardous to attempt 
to trace in it any historical argument. 

The various points in regard to the Patimokkha dealt 
with in the foregoing paragraphs do not of themselves 
show that it was at all older than the rest of the Vinaya 
Pifaka; and indeed the work, as a separate work, is not 
considered among Buddhists to belong to the Pifakas at 
all, and is therefore not included in the list of works of 
which the Pitakas consist. But every single Rule or Clause 
in the Patimokkha is in fact found word for word in the 
Sutta-vibhanga, the quotations being so complete that the 
Patimokkha might be entirely put together again by piecing 
together extracts from the Vinaya Pizaka. And it is not 
possible that the Patimokkha originated merely by such a 
process of dovetailing ; for the quotations in the Vinaya 
Pitaka, though not actually called quotations, bear the un- 
mistakable stamp of being taken from some pre-existing 
work. The cause which led to the Patimokkha, and the 


1 For instance, regulations as to the conduct of Brethren towards Sisters 
come together in Pakittiya 21-30; those about meal-times in Pakittiya 31-40 ; 
about conduct in relation to armies in Pakittiya 48-50. 

2 For instance, Pakittiya 5, 6, and 43-45; and again, Pakittiya 20 and 62, &c. 
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Upasampada-kammavafa, being separately preserved at 
all, is the same as the cause which led to their exclusion 
from the lists of the Pifaka texts—the fact, that is, of 
their being liturgical compositions. 


We turn now to the consideration of the question how a 
series of further literary productions were gradually de- 
veloped out of, or added to the Patimokkhal. 

Whoever reads through the Mahdvagga will at once be 
struck by one section of it which differs completely both in 
contents and in form from the rest of the work. This is the 
section in the Second Book, Chapter III, paragraphs 4-8. 

This passage is preceded by the opening words of the 
Patimokkha; and in the passage itself those words are 
separately paraphrased or explained. But the explanation 
does not appear to be put into the mouth of the Buddha; it 
bears rather, without any historical or conversational form, 
the impersonal shape of a simple commentary: and it only 
differs from the later commentaries by peculiar solemn 
diffuseness and rhetorical tautology. 

If we were to consider the Mahavagga only, the sudden 
and unexplained appearance in this connection, and in this 
connection only, of an isolated passage of this kind, would 
have to remain an insoluble puzzle. But when we look 
further into the other parts of the Vinaya Pi¢aka, an answer 
immediately suggests itself. In the portion of that Pizaka 
which is better called the Sutta-vibhanga, but is divided in 
the MSS. into two divisions, under the somewhat misleading 
titles of Paragika and Pakittiya, we find, at regularly recur- 
ring intervals, passages of an exactly similar character, and 
without any doubt of the same origin, as the isolated 
passage in the Mahavagga. 

The Sutta-vibhanga is occupied with laying down and 
explaining all the Rules which are contained in the Pati- 
mokkha. Now, immediately after the text of each of these 
Rules, there is found a word for word commentary upon 

1 With the following paragraphs should be compared H. Oldenberg in the 


Introduction to his edition of the Pali text of the Vinaya, vol.i, pp. xvi and 
following. 
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them— precisely as a word for word commentary follows, 
in the passage above cited in the Mahavagga, upon the 
quoted words of the Introductory Formular of the Pati- 
mokkha service. Here then lies the explanation. This 
Introductory Formular is the only passage contained in the 
Patimokkha which is not found also in the Sutta-vibhanga. 
And with the explanation of the curiously isolated passage 
in the Mahavagga we have also a new fact of very great im- 
portance. Not only does the Vinaya Pi¢aka contain, word 
for word, the whole of the Patimokkha, but it contains 
also, and again word for word, the whole of an 
ancient Commentary on the Patimokkha. 

This commentary no longer exists as a separate work, 
and it would indeed be strange if it did. It was not re- 
quired in the simple liturgical services of Ordination and 
Confession in use in the Order: and if any one wished to 
refer to it, in order to refresh his memory as to the ex- 
planation of any passage in the Patimokkha, he had only 
to repeat, or to get repeated over to him, the corresponding 
passage from the Sutta-vibhanga. There he would find the 
Old Commentary (as we shall hereafter call it) word for 
word, together with the additional commentary by which 
it had been supplemented in later times. 

A question may then possibly occur to the reader whether 
we can be really sure that the Old Commentary has been 
preserved complete, or whether what we have is a frag- 
ment only. We think there can be but little doubt as to 
the right answer. The Patimokkha, which the Old Com- 
mentary deals with word by word, has been separately 
preserved to us, and we know that no one phrase of it 
remains uncommented upon. And further it is clear from 
several passages that the words of the old commentator 
were considered so sacred or authoritative that they have 
been kept intact even in cases where they are in contra- 
diction to the later parts of the Vinaya Pizaka!. It should 
however be noted that this Old Commentary is philological 


1 See, for instance, the comparison made by Oldenberg in the Introduction to. 
his edition of the text, vol.i. p. xviii. The Old Commentary follows of course 
the passage there referred to in the Patimokkha, 
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and exegetical throughout, containing nothing of a le- 
gendary or quasi-historical nature. It is just possible to 
suggest that it may have originally contained not only such 
an explanation of the meaning of each Rule, but an account 
also of the occasion on which the Rule was laid down. 
But it is difficult to see why greater sacredness should 
have been attached to one part of the work than to 
another; or to explain how it was that, if any part was 
changed, the contradictory passages above referred to were 
not also altered. Every probability therefore points to the 
conclusion that we have the complete work still before us, 
and not fragments of it only. 


It seems to us to have been precisely the absence of any 
such historical account in the older Commentary which 
probably led to the formation of what was practically 
the new edition of the Patimokkha which now lies before 
us in the first part of the Vinaya Pi¢aka. 

In the earliest books of the Sutta Pizaka, which contains 
the statement of Buddhist belief, we find—just as in the 
Gospels and in the Socratic dialogues—that that belief is 
not stated directly. The books profess to give, not simply 
the belief itself, but the belief as the Buddha uttered it, 
with an account of the time when, and the place at which, 
he uttered it. The Buddha’s new method of salvation, his 
new doctrine of what salvation was, did not present itself 
to the consciousness of the early Buddhist community as 
an idea, a doctrine, standing alone, and merely on its own 
‘merits. In their minds it was indissolubly bound up with the 
memory of the revered and striking personality of him who 
had proclaimed it. So in the Sutta Pifaka the actor and 
speaker is almost throughout the Buddha himself: (occa- 
sionally, but very seldom, one of his disciples.) Introduc- 
tions—often indeed short and tending in later times to 
disappear—give a full account of where, and when, he 
spoke; what was the occasion which led to his uttering 
that particular speech; and to whom he uttered it. But, 
throughout, the principal thing is what the Buddha said. 

It is only natural that this distinguishing mark of the 


[13] b 
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literature of the Buddhist Dhamma—much of which was 
no doubt in existence at a very early date—should have 
reacted upon the literature of the Buddhist Vinaya. The 
members of the Order were no longer contented to learn, 
and to understand the meaning of, the various Rules of the 
Patimokkha, A desire sprang up to have, for each one of 
them also, a kind of historical basis; to know the story of 
how the Buddha himself came to lay down the Rule to his 
disciples. And it was only the Brother who was properly 
acquainted with all this who was accounted a real ‘ Doctor 
of the Law.’ 

So it is said in the Xullavagga (IX, 5, 1):—‘If a Brother, 
Upali, has not received gladly both the Patimokkhas in 
their full extent, has not well divided them, well established 
them, well investigated them, both sutta by sutta, and in 
every detail; if when asked, “ Where was this spoken by the 
Blessed One?” he fail to solve the question: then there 
will be some who will say to him, “But then, let the 
venerable one still devote himself to learning the Vinaya!” 
thus will they say1.’ 

It is evident from this passage that, at the time when it 
was written, such a tradition regarding each Rule was in 
existence; and that the knowledge of these traditions was 
held in high esteem. It is therefore a reasonable con- 
jecture that steps were taken to amalgamate these tradi- 
tions with the Text and the Old Commentary in a complete 
_ work, which should also contain what we may call Notes 
on the Rules—that is, decisions on points of Law involved, 
though not expressed in so many words, in the Rules; 
discussions on what cases were really included and what 
were not, in particular regulations ; enumeration of excep- 
tions to the Rules; and so on. 

Whether this conjecture be right or not, it is precisely 
such a work that we have now before us in that part of the 
Vinaya Piéaka called the Sutta-vibhanga, and divided 


1 No ke Upali bhikkhuno ubhayAni Patimokkhani vittharena svagatani honti 
suvibhattani suppavattini suvinikkzitani suttato anuvyafiganaso, idam pan’ avuso 
kattha vuttam Bhagavata ‘ti iti pu¢tho na sampayati, tassa bhavanti vattaro: 
Ingha tava 4yasma Vinayam pariyapunassi ‘ti: iti ’ssa bhavanti vattaro. 
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in the present MSS., as above pointed out, into two books 
called respectively—after the class of Rules with which they 
begin—Paragika and Pafittiya. And it is possible through- 
out, without the possibility of mistake, to distinguish between 
the three portions of which the present work is built up. 
The historical basis comes first, leading up to the extract 
from the Patimokkha, which is always placed in the 
Buddha’s own mouth; then comes the Old Commentary, 
with its verbal explanations ; and then, finally, the Notes 
giving the exceptions to, and the extensions of, the Rule 
in the Patimokkha. 


The foregoing paragraphs show the way in which the 
Sutta-vibhanga grew up on the basis of the Patimokkha. 
The following books—the Khandhakas—give a detailed and 
connected account of the admission into the Samgha; of 
the ceremony of the Uposatha; of the annually recurring 
observances connected with the beginning and the end of 
the rainy season; of the principal disciplinary proceedings ; 
and of miscellaneous details regarding the medicine, food, 
dwelling-places, and daily life of the members of the Order 
(Bhikkhus). As in the Sutta-vibhanga, so here also, the 
outward form is arranged in such a way that in the case of 
every regulation a history was given of the occasion upon 
which the Buddha was supposed to have made it. These 
histories again lead up, in most cases, to a liturgical formu- 
lary by which the regulation was to be carried out. 

While, however, in the case of the Sutta-vibhanga the 
liturgy on which it has been founded has been preserved in 
a separate shape, the formularies in the Khandhakas have 
not as yet, except in some instances, been found in exist- 
ence apart from the Khandhakas. The principal exception 
is the Upasampada-kammavaka (The Words of the 
Act of Ordination), which recurs in its entirety in the First 
Khandhaka of the Mahavagga (I, 76, 3 to I, 78, 5). It is 
impossible therefore as yet to trace the history of the gra- 
dual formation of the Khandhakas as we think it already 
possible to do in the case of the Sutta-vibhanga. 

In the Khandhakas too, no doubt, the introductory 
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histories are the latest part. But while some of the formu- 
laries and regulations to which they lead up may well be very 
old, others are probably additions to, or modifications of, 
those older ones; and it is difficult to attempt to show, 
even with regard to the exceptions above mentioned, which 
are the older and which are the later. The misfortune that 
these forms are not all now separately extant! is probably 
simply due to the fact that the formularies separately pre- 
served (including the Patimokkha) are the only ones which 
continued to be used in actual services among the mem- 
bers of the Order. 

Such being the nature and contents, and such—so far 
as it can be traced—being the origin of the Sutta-vibhanga 
and of the Khandhakas respectively, it follows that in all 
probability they were composed, or put into their present 
shape, at about the same period in the development of 
early Buddhism—it is even possible that both works arose 
in immediate connection. 

The kind of narrative setting with which, in both cases, 
the older material has been surrounded is alike in both. 
Here and there in both works are included real fragments 
of ancient legend or tradition—as, for instance, the account 
of the events from the attainment of Buddhahood down to 
the conversion of Sariputta and Moggallana (Mahavagega I, 
1-24), the story of Devadatta (Kullavagga VII), the story 
of the conversion and the sin of Sudinna (Vibhanga, First 
Paragika). But the greater number of these narratives are 
of the most meagre description, and have a eecenss the 
appearance of being mere inventions. 

There is little doubt that this is what they, in fact, 
were. Actual remembrance of the Buddha, and of his 
time, could have sufficed only in the rarest instances to 
give a correct historical basis for the Rules or Ceremonies, 
which had to be explained. We find a precisely similar 


1 Mr. Dickson has given us an excellent text of the Upasampada-kammavaka ; 
and it were much to be wished that the rest of them should also be published. 
Mr. Clough has given a translation of six others in ‘ Miscellaneous Translations 
from Oriental Languages,’ London, 1834; and the Liverpool Free Library has 
MSS. of others. 
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state of things leading, in the Introductions to the Gataka 
Stories, to what were unquestionably inventions: and it 
must be acknowledged that the compilers have not taken 
the slightest trouble to conceal the evidently unsubstantial 
character of most of these summary introductions. But it 
does not follow that they were invented at the time when 
the Sutta-vibhanga and the Khandhakas were compiled. 
They may possibly have formed part of the traditional 
explanatory teaching of the schools. 


As to the time when the Sutta-vibhanga and the 
Khandhakas were compiled, we have important evidence 
in their silence regarding the well-known Ten Points. 

The long-continued struggle on that question—as im- 
portant for the history of Buddhism as the Arian contro- 
versy for that of Christianity—agitated the whole Buddhist 
world to its very centre; and the attempted settlement of 
it, at the Council of Vesali, led to a most serious schism in 
the Buddhist Church. Now the ten expressions in which 
the question was summarised or catalogued! are (as was 
pointed out in the Introduction to the Pali Text of the 
Mahavagga) conspicuous by their absence from the 
Vibhanga, and from all, except the last, of the Khan- 
dhakas?. The first mention of most of them, and the first 
use of any one of them as a distinctive war-cry, is found in 
those last books, which are evidently an appendix to the 
rest of the Khandhakas, and of an entirely different nature 
from the earlier ones; for they contain a regular historical 
account of the two Councils, that of RAgagaha, and that of 
Vesali?, 


1 Singiloza, dvangula, &c. (Kullavagga XII, 1, 10). 

2 That is, as war-cries; gatar(paragata occurs in the sense of the precious 
metals. 

3 In the present division of the Khandhakas into two parts, called the Larger 
and Smaller Divisions (Maha- and Kulla-vagga), there are ten Khandhakas in 
the first Division, and ten, apart from this appendix, in the second Division. 
Without the appended two last Khandhakas the so-called smaller Division is 
really considerably smaller than the larger Division ; and there is therefore a 
good reason for the name which was given to it. With the two last Khan- 
dhakas the difference in length of the two Divisions as a whole is not sufficiently 
striking to account satisfactorily for the choice of their names; and the smaller 
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But the Ten Points in dispute were all matters of ecclesi- 
astical law, they all related to observances of the brother- 
hood, they were in fact questions as to whether or not the 
ancient Rules should be relaxed or not in these ten re- 
spects. Is it possible that in a collection of works like the 
Vibhanga and the Khandhakas, which seek to set forth, 
down to the minutest detail, and even with hair-splitting 
diffuseness, all that has any relation to the daily life of the 
Brethren, and the regulations of the Buddhist Order—is it 
possible that in such a collection, if, when it was compiled, 
the struggle on the Ten Points had already burst into flame, 
there should be no reference at all, even in interpolations, 
to any one of these ten disputes? That the difference of 
opinion on the Ten Points remains altogether unnoticed in 
those parts of the collection where, in the natural order of 
things, it would be obviously referred to, and that it is only 
mentioned in an appendix where the Council held on its 
account is described, shows clearly, in our opinion, that the 
Vibhanga and the Khandhakas (save the two last) are 
older than the Council of Vesali—and, of course, a for- 
tiori that the Patimokkha and the Kammavdaéas are 
so too. 

The Council of Vesali is said in the XIIth Khandhaka 
of the Kullavagga to have taken place a hundred years 
after the Buddha’s death. This is no doubt a round 
number; and the exact year of the date of the Buddha’s 
death is open to question. If it be placed, according to 
the Ceylon chronicles, at exactly 218 years before Asoka’s 
coronation, it will fall in or about 483 B.c. 

But the expression ‘218 years’ can in no case be re- 
garded as an absolutely reliable statement of actual fact, 
and the date of 483 B.C. must therefore be taken subject to 
a marginal allowance of some decades. And it appears to 
one of us, for various reasons which he has elsewhere stated 
at length, that the balance of probability leads to the con- 
clusion that the date of the Buddha’s Parinibbana must be 


Division actually contains two more Khandhakas than the larger. We lay no 
stress upon these facts, but it confirms the general argument to find little points 
of this kind tending in the same direction. 
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brought down to the period from 420-400 B.c.1. We do not 
enter upon that question here, as the details are intricate, 
and the result uncertain; and it is sufficient for our present 
purpose to be able to fix the Council of Ves4li, even after 
making allowance for all possibilities, at within thirty years 
of 350 B.C. 

We would only point out that there is really no ground 
for discontent with a result which can. be fixed, after all, 
within a few decades. For what difference does that make 
in this case? If we had to deal with Grecian history, such 
a result might well be deemed unsatisfactory. There are 
differences, both personal and political, between Greece in 
480, in 440, and in 400—differences well known to us. But 
whether we fix the date of an event in India in 480, or in 
440, what does it, at present, matter? Who would be bold 
enough to say that the mention of India in 480 B.C. calls 
up to his mind a condition of things different from that 
suggested by the mention of India in 440 B.C., or even in 
400 B.C.? We need not therefore take too much to heart 
the uncertainty of this chronological result; though we 
may regret that our comfort is drawn from no better 
source than our want of knowledge. 

The Vibhanga and the Twenty Khandhakas were at that 
time (circa 350 B.C.) already held in such high repute that 
no one ventured to alter them; a sanctity of this kind is 
not acquired without the lapse of a considerable time: and 
we think it is not going too far to say, Firstly, that these 
books must have been in existence, as we now have them, 
within thirty years, earlier or later, of, at least, 360 or 370 
B.C.; Secondly, that the Old Commentary they have pre- 
served must be considerably, perhaps fifty years, older; 
and Thirdly, that the Kammavaas and the Patimokkha 
must be older still. 


The reader will notice that in the foregoing discussion no 
mention has been made of the Fifth Book in the present 


1 See the dissertation on this subject in Rhys Davids’s ‘ Ancient Coins and 
Measures of Ceylon ;’ and, more shortly, the close of the Introduction to his 
‘Buddhist Suttas from the Pali,’ 
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division of the Vinaya Pizaka—the Parivara-patha. The 
reason is that this work, an abstract of the other parts of the 
Vinaya, is in fact a very much later compilation, and pro- 
bably the work of a Ceylonese Thera. In some stanzas, 
which are found at the end of the Parivara-paf/a, it is 
stated to have been composed by ‘the highly wise, learned, 
and skilful Dipa, after he had inquired here and there 
into the methods (literally, the way) followed by former 
teachers'.’ 


We have every hope that the foregoing argument will 
commend itself to our fellow workers as being, in the main, 
well founded. We now propose to test it by applying it 
in explanation of several difficult terms and phrases found 
in the Vinaya Pizaka, which seem to have been hitherto 
incorrectly interpreted. 

It has been pointed out that, in the Patimokkha, the 
offences are arranged in certain classes, called, with refer- 
ence to the heinousness of the act committed, Paragika, 
Samghadisesa, Pafittiya, Patidesaniya, and Se- 
khiya. In other parts of the Vinaya, other offences are 
called Thullakkaya and Dukka?¢a. On this nomen- 
clature the Rev. S. Coles has founded a trenchant attack 
upon Buddhist morality. He says: 

‘Beside the Parajikas there are lesser faults, the nature 
of which is determined by various causes, as will subse- 
quently appear. These are Sanghdadisesa, Thullaccaya, 
and Dukka¢a faults, and can all be easily remedied, the 
two latter especially; as, after a fault of this kind has been 
committed, the culprit has only to confess to his Upaj- 
jhaya (ordaining priest) without much delay, and is then 
exempted from all evil consequences; but the Sangha- 
disesa being more serious (about half a Parajik4), a course 
of penance has to be submitted to, and confession without 
delay made to twenty-five superior Bhikkhus. The nature 


1 Pubbatariyamaggan ka pukkhitva ka tahim tahim 
Dipo néma mahapafizo sutadharo vikakkhano 
Imam vitthdrasamkhepam sagghamaggena magghime 
Kintayitva likhapesi sissakanam sukhavaham. 
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and extent of these penances are not defined in the first 
book of the Vinaya Pitaka, but in others, to which reference 
will be made when these books are brought under con- 
sideration. Suffice it to say, that they can possibly have no 
deterring effect on crime, but rather form loop-holes through 
which most enormous and disgusting misdeeds may be 
committed, and yet the perpetrator may remain not only 
as a Buddhist, but as a Bhikkhu!’ 

Mr. Coles then applies this argument to show that many 
offences against morality, being only called DukkaZa and — 
not Paragika, must have been looked upon very leniently, 
not only by the Buddhists, but by Gotama himself; and 
that therefore his system of morality was not of the lofty 
kind it has usually been supposed to be, but was, in fact, 
a mere cloak and encouragement to wickedness and 
crime! 

If Mr. Coles had looked at the Pitaka he was discussing 
from a historical, instead of from a controversial, point of 
view, he would scarcely have advanced this argument. The 
use of the term Dukkaza does not arise from, nor is it 
evidence of, a weakness in moral feeling ; but merely of 
a difference in point of time. It occurs only in what we 
have ventured above to call the Notes: that is to say, in 
the latest portion of the Pizaka. When the author or 
authors of the final recension of the Vinaya had to speak of 
an offence not actually mentioned, though implied, in the 
text before them, they did not presume to call it by any of 
the names applied in the Patimokkha itself to the classifi- 
cation of offences. They no more dared to add to the 
number of Paragikas, for instance, than a clergyman would 
now venture seriously to propose an addition to the Ten 
Commandments. They made use of two technical terms 
(both entirely new ones), namely, Thulla#éaya and Duk- 
kaZa (literally, Serious Transgression and Bad-deed), using 
the former more sparingly, and for graver misdemeanours. 
No argument based on passages where the word Dukkada 
occurs can therefore have any force as to the teaching 
of Gotama himself; and the Bhikkhus, who did use the 


1 Journal of the Ceylon Asiatic Society, 1867-1870, p. 555. 
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word, were restrained from using the older term Paragika 
by a feeling of reverence towards their sacred books—a 
feeling surely deserving, not of censure, but of sympathy. 


Again, there are certain terms applied to various parts of 
the Vinaya itself on which the above historical analysis 
may throw some light. When Asoka, in the Edict of 
Bhabra, addressed to the Buddhist Order, exhorted them 
to take as their authority, among other works, the Vinaya- 
Samukase, or Abstract of the Vinaya, he may fairly be 
supposed to have referred to the Patimokkha, which that 
epithet would very appropriately describe. If it be asked 
why he did not then call it the Patimokkha, the ex- 
planation may be either that that word is more especially 
a term for the act to be performed, than for the liturgy 
which shows the way to perform it (though it was also 
undoubtedly used as a name of the liturgy), or else that 
the work was known under both designations. 

We would just add, in passing, that, in the passage in 
question, the reading samukase (samutkarsha), instead 
of the formerly accepted samdkase, is quite clear in 
General Cunningham’s lithograph!; and the generally 
accepted view that the Edict was addressed to a council, 
and is therefore an authoritative confirmation of the Ceylon 
traditions regarding the Council of Patna, ought to be re- 
considered. The Edict merely says: ‘King Devanampiya 
of Magadha salutes the Samgha’ (that is, the Order, or 
the Community, of Bhikkhus)”. Without desiring to throw 
any doubt upon the reality of the Council of Patna, we are 
driven to the conclusion that such an expression as ‘the 
Samgha’ could not have been meant to describe a formal 


! «Corpus Inscriptionum Indicarun,’ pl. xv. 

2 Burnouf translated ‘4 l’'assemblée du Magadha,’ and Wilson, ‘to the vener- 
able assembly of Magadha’ (see ‘Corpus,’ &c., p. 131); but the reading is 
clearly Magadhe in the ‘ Corpus,’ while the older facsimile in the Journal of 
the Bengal Asiatic Society (ix. 618) had the impossible form Magdhem. 
Even if we could read Magadham samgham (an expression for which we 
know no parallel), the above remarks would still hold good. Compare further 
Professor Kern in the ‘ Jaartelling der Zuidelijke Buddhisten,’ pp. 30-35. 
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council. Surely, if the Edict had been addressed to such 
a council, the fact would have been plainly intimated. 


It is just possible that Vinaya-Samukase may refer to the 
Old Commentary as well as to the Patimokkha; but this 
is not probable, for there is no reason to believe that in 
Asoka’s time the Old Commentary any longer existed 
apart from its setting in the Vibhanga. And Vinaya- 
Samukase cannot for the reasons above stated mean, as 
has been supposed, the Parivara-pazha. 


As regards the meaning of the word Patimokkha we 
have the explanation of the Old Commentator in that 
single passage of his work found, as above pointed out, 
in the Khandhakas!. He there describes it as ‘the origin, 
the front (mukha), the chief of the good Dhammas ;’ where 
the word Dhamma means ‘qualities,’ and where the evident 
inference is that the commentator? derived Patimokkha 
from mukha. But, on the other hand, the tradition of the 
Northern Buddhists, in whose Sanskrit works the word is 
replaced by Pratimoksha, points to a derivation from the 
root mu&. . 

It seems scarcely open to doubt that we must, in ac- 
cordance with this last interpretation, connect the word 
with mué&, and not with mukha. ‘Pratimukha’ means in 
Sanskrit ‘over against, standing close in front.’ How is it 
possible to derive from that any meaning appropriate as a 
title for the liturgy of confession called Patimokkha? On 
the other hand, the derivation from mu is straightforward 
and simple. Prati-mu& (atmanep.) means ‘to free one- 
self, to get rid of;’ and it is precisely through the recitation of 
this formular, and the answering of the questions contained 
in it, that the conscience of the member of the Brotherhood 


1 Patimokkhan ti Adim etam mukham etam pamukham etam cusalanam 
dhammanam, tena vukkati patimokkhan ti. Mahavagga II, 3, 4. 

2 We use the phrase ‘Old Commentator’ for convenience only. The com- 
mentary was, no doubt, handed down by tradition in the Buddhist schools; 
and there is no reason to believe that it was the work of any one mind. 
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was set free from the sense of the offence he had incurred‘. 
Patimokkha or Pratimoksha means therefore ‘ Dis- 
burdening, Getting free.’ The lengthening of the first 
vowel in the Pali word is not without analogies which have 
been already adduced by Childers. It is certain that the 
word is older than the present shape of the Formulary now 
so called; for it is used several times in the Formulary 
itself, as well as in many of the oldest Suttas. 


The Old Commentator makes the Patimokkha ‘the 
head of the good Dhammas.’ There is a curious passage 
in the Patimokkha where the Dhammas are said to be 
included in the Suttas: | 

‘If a Bhikkhu at the half-monthly recitation. of the Pati- 
mokkha should say, “ Now for the first time do I notice 
that this Dhamma, as one handed down in the Suttas, 
embraced in the Suttas, gets recited every half-month!” 
then’ &c.? | 

It is plain here that neither Dhamma nor Sutta is used 
in the sense to which we are accustomed from the later 
books, The Dhammas recited half-monthly are those con- 
tained in the scheme of offences given in the Patimokkha, 
and the Suttas must therefore n mean the separate clauses of 
that Formulary. 

The fact is that the use of the word Sutta is by no 
means confined in the oldest Pali to the texts of what was 
afterwards the Sutta Pizaka, nor is it exclusively used 
either in earlier or later times® in opposition to Vinaya. 
Thus we find it used again, as we think, of the Rules of the 
Patimokkha; and in contrast, as in the rule above quoted, 
to Dhamma, in Xullavagga IV, 14, 22, 23: 

‘This Bhikkhu, of such and such a name, is a preacher 


1 Compare Mahavagga II, 3, 3. 

2 Yo pana bhikkhu anvaddhamasam Patimokkhe uddissamane evam vadeyya ; 
idan’ eva kho aham ganami, ayam pi kira dhammo suttagato suttapariya- 
panno anvaddhamasam uddesam agakkaatiti, tai ke...(the 73rd Pakittiya, 
quoted in Kullavagga ITI, 34, 2). 

8 Though more especially concerned here with the earlier use of the word 
Sutta, it may be well to remind our readers of the name Suttadhara applied 
in the Sumangala Vilasini to secular lawyers (see Alwis, ‘ Introd.’ &c., p. 100). 


INTRODUCTION. XX1X 


of the Dhamma; but the Suttas have not been handed 
down to him, nor the Sutta-Vibhanga.’ 

‘This Bhikkhu, of such and such a name, is a preacher 
of the Dhamma, and the Suttas have been handed down 
to him, but not the Sutta-Vibhanga!,’ 

So again in the constantly repeated phrase above re- 
ferred to— 

‘If the two Patimokkhas are (or are not, as the connection 
requires) thoroughly known to a Bhikkhu in their entirety 
with all their divisions and explanations, if he have (or 
have not) thoroughly mastered them Sutta by Sutta, and 
Detail by Detail; then’ &c.? 

—the word Sutta evidently refers to the clauses of the 
two Patimokkhas; and we find also in the immediate 
context the mention of Dhamma or of Vinaya, or of both. 

It is no doubt true that in one passage of the Maha- 
parinibbana Sutta (IV, 8-11=pp. 39, 40), Sutta is opposed 
to Vinaya in much the same’way as Sutta Pitaka was 
afterwards opposed to Vinaya Pizaka; yet the contrast 
between these two ideas is usually expressed by the appo- 
sition of Dhamma to Vinaya’, and the passage in the 
Mahda-parinibbana Sutta stands, so far as we yet know, 
quite alone. Indeed in the oldest tradition the discourses 
or conversations now called Suttas seem not to have been 
called by that name, but are referred to as Suttantas, 

So in the Mahdvagga III, 5, 9,12 mention is made of 
devout men, or of devout women, who may have been 
accustomed to recite some well-known Suttanta*; and 
in the next Khandhaka (IV, 15, 4) we find Suttanta, 
Dhamma, and Vinaya all occurring in one context: 

‘It may happen, Brethren, that in some district on the 
day of Pavdrazd the night may have become far spent 


1 Suttam tassa 4gatam na Suttavibhangam. On the latter term see below. 

? Ubhayani nu kho Patimokkhani vittharena svagatani suvibhattani suppa- 
vattini suvini#tsitani suttato anuvyafiganaso (Mahavagga I, 36,14; I, 37,14; 
Kullavagga IV, 14,19; IX, 5,1). Amuvyafigana may perhaps refer here to 
the Old Commentary. 

8’ Compare H. Oldenberg’s Introduction to his edition of the Mahavagga, 
pp. 7 and following. 

* Abhi#idtam va Suttantam bhazati. 
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while the Brethren are in confusion—some reciting the 
Dhamma, those versed in the Suttantas intoning some Sut- 
tanta together, the custodians of the Vinaya discussing the 
Vinaya, and the preachers of the Dhamma discoursing 
about the Dhamma.’ 

The whole of these expressions recur in Kullavagga IV, 
4, 4; and are found again, with others of a similar character, 
in Kullavagga VI, 6,2. This last passage is in the Intro- 
duction to a fable which of course recurs, as a Gataka, in the 
Gataka collection, and with an introduction in almost the 
same words. We should therefore expect to find there also 
the epithet suttantika (‘versed in the Suttantas’), if that 
expression had remained in use as late as the fifth century 
A.D.; but it is omitted, the Suttantikas having been then 
long since replaced by those entrusted, not with the whole, 
but with special portions only, of the Dhamma literature. 
The word Suttanta was however still in common use at the 
time when the presumably later books now contained in 
the Pizakas were composed ; for it occurs in the Anguttara 
Nikdya}, and in a constantly recurring verse in the Buddha- 
vamsa in which it is opposed to Vinaya’, and the word is 
still used in the MSS. as the title of the more important 
Suttas. 


In the passage quoted above from the Kullavagga IV, 14, 
2.2, 23 there is a term Sutta-vibhanga used as the name 
of some part of the Vinaya literature apparently distinct 


1 The Anguttara Nikaya, Paftkaka Nipata (Phayre MS. vol. ii. fol. gah): 
Ye te Suttanta Tathagatassa bhavita gambhira gambhirattha lokuttara sua- 
jatapatisamyutta tesu bha#famanesu na sussissanti no sotam odahissanti na 
afinadkittam upatthapessanti na ka te dhamme uggahetabbam pariydpuxitabbam 
mafissanti; ye pana te suttanta kathita kaveyya Aittakkhara Aittabyazgana 
bahirak4 sivakabhasita tesu bhaviamanesu sussissanti sotam odahissanti ; &c. 

Ibid. fol. nak: Ye te bhikkha bahussuta agatégama dhammadhara vinayadhara 
matikadhara te na sakkakkam suttantam param vakenti, tesam akkayena khin- 
namilako suttanto hoti apatisarano. 

On the form compare the Sanskrit drishéAnta, vrittanta, and siddhanta. 

: Suttantam Vinayaf #pi navahgam Satthusdsanam 

Sabbam pariyapunitvana sobhayi Ginasdsanam. 

The phrase is used of various Buddhas in verses 317, 348, 594, 627, and 786 

of the Buddhavamsa. This reference we owe to Dr. Morris, 
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from the Suttas of the Patimokkha. ‘The Suttas have 
been handed down to him, but not the Suttavibhanga.’ 

The word recurs only in one other passage’, and that is 
in the appended Khandhakas of the Aullavagga, in the 
account of the Council of Vesalf?. Seven passages are 
there quoted from the Patimokkha in condemnation of 
seven out of the Ten Points raised by the heretics; and in 
answer to the question, ‘Where was it condemned?’ and 
before the passages are quoted, the place where the passage 
was uttered is mentioned, and condemnation is stated to be 
‘in the Suttavibhanga.’ Thus 

Revata says, ‘Is it right, Lord, to drink galogi?’ 

Sabbakami replies, ‘What, Friend, is this galogi?’ 

Revata: ‘Is it right, Lord, to drink strong drink which 
not being fermented, is not yet intoxicating ?’ 

Sabbakami: ‘No, my friend, it is not right.’ 

Revata: ‘Where has it been condemned ?’ 

Sabbak4mi: ‘At Kosambt? in the Suttavibhanga.’ 

Revata: ‘ What does he (who drinks galogi) commit ?’ 

Sabbakami: ‘ He commits the Pafittiya offence of drink- 
ing strong drink and of drinking intoxicating liquors.’ 

This is a quotation of the Paittiya Rule, No. 51; but 
the words quoted do not in fact condemn the drinking of 
toddy, and neither the Patimokkha nor the Old Com- 
mentary contains any reference to the place, Kosambi, 
where the words are here said to have been uttered. 

It is only in the introduction afterwards appended (in 
what is now called the Vibhanga) to the two older works, 
that Kosambi is mentioned ; and in the appendix following 
the Rule 51 in the Vibhanga there are no exceptions which 
would include galogi. But Kosambi is mentioned in the 
Introductory History. It is therefore most probable that 
the term Sutta-vibhanga refers to what is now called the 
Vibhanga; or, if not, at least to that body of traditional 
teaching (including the Patimokkha and the Old Com- 
mentary) out of which the present Vibhanga was composed. 


1 That is, of the Vinaya Pifaka. We are not certain that it may not be 
found in the Sutta Pitaka. ; 
3 Kullavagga XII, 2, 8. 
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It may be convenient to make some reference here to 
the question whether the literature above discussed was 
handed down by memory only, or by writing. We are 
justified in expecting to find, in texts dealing in such minute 
detail with the daily life of the members of the Buddhist 
Order, some distinct evidence—and it will be equally dis- 
tinct whether it consists in actual statement, or in silence— 
as to writing, and the use of written books. And this 
expectation is not disappointed. 

In the first place, there are several passages which con- 
firm in an indisputable manner the existence of the art of 
writing at the time when the Vinaya texts were put into 
their present shape. 

‘A certain man, who had committed a theft, ran away, 
and got ordained among the Bhikkhus. Now he was 
written up in the king’s palace with an injunction that he 
should be slain wheresoever he should be found!’ — 

‘But there occurred to the parents of Up4li this con- 
sideration: “If Upali should learn writing’, Up4li might 
thus after our decease live at ease, and not be troubled.”’ 

And in the Vibhanga we find an interesting explanation 
of the Third Paragika Rule, which lays down that whoso- 
ever wilfully kills a man, or brings about his death, must 
be expelled from the Order. 

In the Notes on this Rule the Sutta-vibhanga discusses 
the case of some one causing the death of another by per- 
suading him that suicide is glorious, or that it results in 
salvation.. And in this connection the possibility is con- 
sidered of these representations being made to the proposed 
victim, not by word of mouth, and not by a messenger, but 
by writing. ; 

‘He engraves a writing to this effect: “Who so dies, 
he acquires wealth, or acquires fame, or goes to heaven.” 
By that writing he is guilty of a Dukkaéa offence. The 
other sees the writing, and, determining to die, is filled 


1 Ajfiataro puriso korikam katva palayitva bhikkhisu pabbagito hoti. So 
ka raiio antepure likhito hoti yattha passitabbo tattha hantabbo ’ti (Maha- 
vagga I, 43). 

4 Sake kho Upali lekham sikkheyya (Mahavagga I, 49, 1). 
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with painful feelings. (The writer is) guilty of a Thul- 
lakkaya offence. He does die. (The writer is) guilty ofa 
Paragika offence’.’ 

And again, with respect to the injunction addressed to 
the Sisters of the Order not to devote themselves to worldly 
wisdom (tirakkhkana-vigg4), the Vibhanga makes an 
exception in favour of learning to write’. 

It is evident therefore that writing was in vogue in the 
time when the Notes on the Rules were put into their 
present form, that it was made use of for the publication of 
official announcements, and for the drawing up of written 
communications in private life; and that while the know- 
ledge of the art was a possible source of livelihood, it was 
not confined to ‘clerks,’ but was acquired by ordinary 
persons, and even by women. 

But it is a long step from the use of writing for such 
public or private notifications to the adoption of it for the 
purpose of recording an extensive and sacred literature: 
and our texts show—and show, as it seems to us, in an 
equally indisputable manner—that for this latter purpose 
writing, however well known, had not yet come into use. 

Had the sacred texts been written down and read, books, 
manuscripts, and the whole activity therewith connected, 
must have necessarily played a very important part in the 
daily life of the members of the Buddhist Order. Now the 
texts of the Vinaya place clearly enough before our eyes 
the whole of the ‘personal property,’ so to speak, of the 
Buddhist Ardmas and Vihdras. Every movable thing, 
down to the smallest and least important domestic utensils, 
is in some way or other referred to, and its use pointed out; 
while the use of other articles, not usually found in the 
Viharas, is mentioned, and condemned. But nowhere do 
we find the least trace of any reference to manuscripts; 


} Lekham kfindati yo evam marati so dhanam va labhati yasam va labhati 
saggam va gakkhatiti. Akkharakkharadya apatti dukkatassa. Lekham passitva 
marissimiti dukkham vedanam uppddeti. Apatti thullakkayassa. Marat. 
Apatti paragikassa. 

* Anapatti lekham pariyépu#4ti (Bhikkhunt-Patimokkha, Patittiya 49). 


[13] Cc 
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much less of inks, or pens, or styles, or leaves, or other 
writing materials. 

And we do find, on the contrary, passages which show 
the difficulties which arose every time that the memorial 
tradition by word of mouth of any of the sacred texts was 
interrupted, or threatened to be interrupted. 

So, for instance, we find the case discussed of no one 
Bhikkhu, among all the Brethren dwelling in some par- 
ticular place, knowing the Patimokkha. There was no 
other way out of the difficulty, save that of one of the 
Bhikkhus being sent out to some neighbouring fraternity, 
with the commission there to learn the Patimokkha by 
heart, either in its full extent (that is, as we take it, all the 
rules being learnt in full) or at least in abstract}. 

And again, in a passage already quoted, we hear of the 
case of an Updsaka, who knows some important Suttanta, 
and is afraid that the knowledge of it will fade away. So 
he sends to a fraternity of Bhikkhus, and invites the 
Brethren to come over to him; and in that case an ex- 
ception is made to the Rule forbidding the Brethren to 
travel in the rainy season, provided only that they do not 
stay away from home longer than seven days?. 

We may quote in this connection a passage of the same 
tendency from the Anguttara Nikaya, in which, among the 
circumstances hurtful to the security and the propagation 
of the Buddhist faith, the possibility is mentioned of the 
well-instructed Bhikkhus neglecting to take pains to hand 
on to others the Suttantas which they know. Then, when 
they have passed away, ‘the root of that Suttanta is cut 
off, and it finds no place of refuge®.’ 

It is very plain from these last passages that the Bud- 
dhist community in its earliest days did not think of the 


1 Mahavagga II, 17, 5.6. On this meaning of vitthadrena and samkhit- 
tena see also Mahavagga II, 15, 1. 2. : 

4 Mahavagga III, 5, 9. 

8 Katukka-Nipata (Phayre MS. vol. i. fol. 24); and repeated in the Pafikaka- 
Nipata (ibid. vol. ii. fol. naz): Ye te bhikkhi bahussuté dgatégama dham- 
madhara vinayadharé matikadhara te na sakkakkam suttantam param vakenti 
tesam akkayena khinnam(filako suttanto hoti apatisarano. — 
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possibility of using writing as a means of guarding against 
such painful accidents. Can this have arisen from any 
belief that writing the books would have been an irreverent 
treatment of them? We cannot think that among such a 
community as that of the Buddhists— who were so ad- 
vanced in their views that they deliberately adopted the 
language of the people, and even took no thought, within 
the ranks of their community, of caste—any such con- 
sideration would have prevailed. It seems much more 
probable that, at the date referred to, the art of writing 
had not been taken advantage of for the purposes of any 
kind of literature; but that its use was wholly confined to 
recording short messages or notes, or private letters, or 
advertisements of a public character —a result which may 
well have been due to the want of any practical material 
on which to engrave the letters that were nevertheless 
evidently known!?. 

On the texts above quoted, and the inferences which 
may fairly be drawn from them, we would base two re- 
marks. Firstly, that there can be no reasonable ground 
for doubting the correctness of the ancient tradition pre- 
served in the well-known verse of ‘the Ceylon Chreniclers, 
when, speaking of the time of Vazfa Gamazi, who began to 
reign 88 B.C., they say, 


‘The text of the Three Pifakas, and the Commentary too 
thereon, 
The wise Bhikkhus of former time had handed down by 
word of mouth: 
The then Bhikkhus, perceiving how all beings do decay, 
Meeting together, wrote them in books, that the Dhamma 
might last long ?,’ 


But, secondly, though we must therefore believe that the 


1 Compare Burnell, ‘Elements of South Indian Palaeography,’ p. 10. 

3 Dipavamsa XX, 20, 21; Mahavamsa, p.207. As the stanza is common to 
both works it is taken in all probability, word for word, from the Old Com- 
mentary in Simhalese, the Sthala¢tsakath4, preserved in the Mahavihara in 
Anuradhapura, See H. Oldenberg’s Introduction to his edition of the Dipa- 
vamsa, 
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Vinaya, before it was reduced to writing, was handed down 
for about three hundred years solely by memory, and that 
it lived only in the minds of the VinayadharA, the Bhikkhus 
‘who were versed in the Vinaya,’ we do not think it is at all 
necessary, or even possible, to impugn the substantial accu- 
racy of the texts handed down in a manner that seems, to 
moderns, so unsafe. The Text, as it lies before us, stands 
so well against all proofs, whether we compare its different 
parts one with another, or with the little that is yet known 
of its northern counterparts’, that we are justified in regard- 
ing these Pali books as in fact the authentic mirror of the 
old Magadhi text as fixed in the central schools of the 
most ancient Buddhist Church. That text, in the dialect 
of Magadha, may have been lost to us, once for all; and 
we can scarcely hope, unless some isolated sentences may 
hereafter be found preserved here and there in Inscriptions, 
that this loss will ever be, even partially, made good. But 
we may well be thankful that the faithful zeal and industry 
of these old monks has preserved for us a translation, in a 
dialect so nearly allied to the original, and in so perfect and 
trustworthy a state as the P4li version of the Vinaya still 
undoubtedly presents. 


We trust that the choice we have made from the litera- 
ture of the Vinaya Pizaka for insertion in this Collection of 
Translations from the Sacred Books of the East will be 
considered to need little justification. As the oldest and 
in many respects most important material of the Vinaya 
literature we have included a version of the Patimokkha ; 
though confining ourselves to the Bhikkhu-PAtimokkha, 


1 How little this is, is apparent from the fact that Burnouf, who had studied 
all those that were then accessible, did not even find the words paragika 
and samghadisesa (Introduction, &c., p. 301). To the Tibetan texts Csoma 
Korosi has devoted a few pages (‘ Analysis of the Dulva’ in Asiatic Researches, 
vol, xx. pp. 45 and foll.) Of the Chinese we have only the brief notices of M. 
Rémusat (Foe Koue Ki, pp. 104 and foll.) and of Mr. Beal (in H. Oldenberg’s 
Introduction to the Vinaya, vol. i. pp. xliv, xlv), The last scholar also men- 
tions several Vinaya works, of the contents of which however nothing further 
is known, in his Catalogue of Chinese Buddhist Works now in the India Office 
Library (pp. 67-71). 
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as our predecessors, Mr. Dickson and Professor Minayeff, 
have done before us. We could not consider, even after 
their labours, that a new translation of this difficult text 
would be superfluous. And of the younger literature we 
have confined ourselves to the Khandhakas, both because 
these books, in their variety, and in the fulness of their con- 
tents, are better calculated to afford a correct view of the 
conditions, and the life, of that oldest and most influential 
of the many monkish orders, the Buddhist Samgha; and 
also because the Sutta-vibhanga is little more than an 
expansion of the Patimokkha, which we have already, for 
the reasons just stated, determined to include’. 


T. W. RHYS DAVIDS. 
H. OLDENBERG. 


November, 1880. 


1 For the Upasampada-kammavaka see the passages recurring in the 
Khandhakas as pointed out above, p. xix. 


AppiTionaAL Note on ManAvacaa III, 2, 2 (vassupanayika). 


As entering upon Vassa is called vassam upagakkhati or vassam 
upeti, we believe that upanayika, the final member of the com- 
pound vassupan4yik4 (entrance upon Vassa), must not be derived 
from upa-ni, but from upa-i (upan-i). Comp. Satapatha-Brahmaza 
II, 3, 2, 2: ahar-ahar vai Nado Naishidho Yamam raganam dakshi- 
mata upanayati (Sayaza: upagakhati). The preposition upan 
contained in upan-ayati will be treated of by Professor Jon. ScumipT 
in the 26th volume of Kuhn’s Zeitschrift. 
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THE PATIMOKKHA. 
THE WORDS OF DISBURDENMENT. 
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May the Chapter *, reverend Sirs, hear me! 
To-day is the sacred day (of the full, or ‘new, 
~ moon), the fifteenth day of the half-month *. If it be 
convenient to the Chapter, let the Chapter hold U po- 
satha, let it repeat the Patimokkha. How is it with 
respect to the necessary preliminaries to a meeting 
of the Order? Let the reverend brethren announce 
their purity‘, and I will rehearse the Patimokkha! 

We all gladly give ear and do attend 5! 


1 The whole of this Introduction, with the ancient commentary 
upon it (referred to above, in the Introduction), recurs in the Mah4- 
vagga II,-3, where further notes will be found. The previous 
chapter in Dickson entitled the PukkAhAvissaggana is not part 
of the ancient text of the Patimokkha. 

* Samgho: of course not the whole Order, but those members 
then present, spoken of collectively. 

> Uposatho pammaraso. See below, Mahavagga, Book II, 
and especially chap. 14. 

‘ That is, their freedom from any of those disabilities which 
are declared below, Book II, to incapacitate a member of the Order 
from assembling at a formal meeting on the Uposatha day. 

5 On sabbe ’va sant& compare ubho ’va santa in the ninth 
Nissaggiya, and the Old Commentary loc. cit. 
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Whosoever have incurred a fault, let him de- 
clare it! If no fault have been incurred it is meet 
to keep silence! 

Now, venerable Sirs, it is by your silence, that I 
shall know whether you are pure. As to each one 
question put there must be an answer, so, in such a 
meeting as this, each question is put! as many as 
three times. Then if any Bhikkhu, when it has been 
three times put, knowingly omit to declare a fault 
incurred, he is guilty of uttering a conscious lie. 
Venerable Sirs, the uttering of a deliberate lie has 
been declared by the Blessed One to be a condition 
hurtful (to spiritual progress)* Therefore a fault, 
if there be one, should be declared by that Bhikkhu 
who remembers it, and desires to be cleansed there- 
from. For a fault, when declared, shall be light 
to him. | 

Venerable Sirs, the Introduction is now recited. 

Thus do I question you, venerable Sirs, ‘Are 
you pure in this matter ?’ 

A second time do I question you, ‘Are you pure 
in this matter ?’ 

A third time do I question you, ‘Are you pure 
in this matter ?’ 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the Introduction. 


1 The spelling of the Pali word in the text should be anus- 
savitam, and so below, anussaviyamane. By ‘the text’ we 
refer throughout to Mr. Dickson’s very careful edition, all the 
necessary corrections in which—they are mostly only misprints— 
will be noticed in the following notes. 

2 See Mahavagga II, 3, 7. 
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PARAGIKA DHAMMA. 


Tue PArRAcIKA RULES}. 


Here these four Rules, concerning those acts 
which bring about Defeat #, come into recitation. 
1, Whatsoever Bhikkhu who has taken upon 


1 The whole of the following portion of the Patimokkha, together 
with the ancient commentary upon it, is contained in the first book 
of the Vibhanga, also called the Paragikam. 

Dickson translates throughout Dhammé by ‘offences.’ He is 
no doubt right in taking the word, not in its ordinary sense of 
condition or quality, but in a more strictly technical, legal, sense. 
‘Offences’ is however not the right direction in which to limit the 
general sense. Dhamma must here be ‘Rules,’ in accordance 
with the passages quoted in our Introduction, pp. xxviii-xxx. 

* Childers (sub voce) follows Burnouf (Introduction, &c., 
p- 301) in deriving the word P4rfgika from AG with par4 pre- 
fixed, taking that compound in the sense of ‘to expel.’ Dickson’s 
translation ‘deadly sin’ rests upon the same basis. The Buddhist 
commentators refer the word to the passive of GI with para pre- 
fixed, in the sense of ‘ to suffer defeat.’ So the Samanta-Pasadik4 : 
Paragiko hotiti parfgito paragayam &panno. Now the root AG 
belongs to the Vedic dialect only, and is not met with in any 
Buddhist expressions, and even in the Vedas it does not occur 
with para prefixed. The Buddhist forms of speech have quite 
different and settled terms with which to convey the idea of ex- 
pulsion. On the other hand, there was a considerable group of 
words in use in the Buddhist community with which paragika 
stands in close connection: par4gi, ‘to suffer defeat ;’ paragita, 
‘defeated;’ paragaya, ‘defeat.” We cannot therefore but think that 
the native commentators are right in associating paragika also 
with this group, and that the word really means ‘involving defeat.’ 
This may mean specifically defeat in the struggle with Mara the 
Evil One; but more probably defeat in the struggle against evil 
generally, defeat in the effort to accomplish the object for which 
the Bhikkhu entered the Order, in the effort to reach the ‘ supreme 
goal’ of Arahatship. 
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himself the Bhikkhus’ system of self-training and 
rule of life, and has not thereafter withdrawn from 
the training, or declared his weakness, shall have 
carnal knowledge of any one, down even to an — 
animal, he has fallen into defeat, he is no longer 
in communion}, | 
vee Whatsoever Bhikkhu shall take, from village 
or from wood, anything not given—what men call 
‘theft ?’—in such manner of taking as kings would 
seize the thief for, and slay, or bind, or banish him, 
saying, ‘Thou art a thief, thou art stupid, thou art 
a fool, thou art dishonest,—the Bhikkhu who in 
that manner takes the thing not given, he, too, has 
fallen into defeat, he is no longer in communion. 
3. Whatsoever Bhikkhu shall knowingly deprive 
* of life a human being, or shall seek out an assassin 
against a human being, or shall utter the praises of 
death, or incite another to self-destruction, saying, 
‘Ho! my friend! what good do you get from this 
sinful, wretched life? death is better to thee than 
life !"—if, so thinking, and with such an aim, he, by 
various argument, utter the praises of death or incite 
another to self-destruction—he, too, is fallen into 
defeat, he is no longer. in communion °. 


1 ‘Declared his weakness’ refers to the permission (on the 
ground that it was better to leave the Order than to burn) for 
a Bhikkhu to acknowledge himself unfit for the discipline, and 
throw off the robe. ‘ Withdrawn from the training’ is the formal 
expression for thus throwing off the Robes. See below, Mahéa- 
vagea II, 22, 3. 

On sikkhasagivam, which is by no means only ‘Rules of the 
Order,’ see the Vibhanga (Par. I, 8, 1). 

* The Vibhanga (Par. II, 3) takes theyya-samkhatam as 
meaning ‘ with dishonest intent.’ 

® The deviations here from Mr. Dickson’s version will, we hope, 
justify themselves. There is no commentary on haraka, though 
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4. Whatsoever Bhikkhu, without being clearly 
conscious of extraordinary qualities, shall give out 
regarding himself that insight into the knowledge 
of the noble ones has been accomplished, saying, 
‘Thus do I know,’ ‘Thus do I perceive:’ and at 
some subsequent time whether on being pressed, 
or without being pressed, he, feeling guilty, shall 
be desirous of being cleansed from his fault, and 
shall say, ‘ Brethren! when I knew not, I said that 
I knew; when I saw not, I said that I saw—telling a 
fruitless falsehood ;’ then, unless he so spake through 
undue confidence he, too, has fallen into defeat, he 
is no longer in communion }. 


Venerable Sirs, the four Conditions of Defeat 
have been recited, of which when a Bhikkhu has 
fallen into one or other, he is no longer allowed to 
be in co-residence with the Bhikkhus. As before, so 
afterwards, he is defeated, he is not in communion?. 


the Vibhanga (Par. III, 3, 1) explains the different kinds of Sattha. 
Papaka must be ‘sinful,’ not merely ‘poor;’ the suggestion is 
‘by destroying your life you will escape from the possibility of 
sinning.’ 

‘1 The extraordinary qualities (literally, ‘superhuman qualities’) are 
defined to be the Vimokkhas, Sam4dhis, the Sam4pattis, the Vana- 
dassana, the having experienced the Noble Path, and having realised 
the Fruit thereof; that is to say, Arahatship and the highest forms of 
spiritual emotion and intelligence which can accompany Arahatship. 
They are in fact, therefore, superhuman only in the sense of extra- 
ordinary; as it is precisely human beings, and only human beings, 
who were supposed to be able to acquire these qualities. 

Uddhakfa, ‘ Self-righteousness,’ is also the last but one of the 
ten Samyoganas, or ‘ Fetters,’ which the Arahat has to break. 

2 The sentences which follow in the text, but are not here trans- 
lated, and in which it is declared that all the following portions 
of the Patimokkha have already been heard, do not occur in the 
Vibhanga, They are not part of the Patimokkha; but only the 
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In respect of them I ask the venerable ones, 
‘Are you pure in this matter ?’ 

A second time I ask, ‘Are you pure in this 
matter ?’ 

A third time I ask, ‘Are you pure in this 
matter ?’ 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the Pardgikas. 


form to be used, when the Patimokkha cannot be recited in full, 
and all the remaining Rules are to be omitted. According to Maha- 
vagga II, 15, 1, 4 this abridged recital may be used in certain cases 
of danger. 

On Yatha pure tatha pak&hé there is no explanation in the 
Old Commentary. The phrase probably means that the Bhikkhu 
is irrevocably defeated. He must remain for ever in the condi- 
tion (of permanent exclusion from the Order) into which he has 
brought himself. 
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RULES WHICH REQUIRE, AS WELL IN THEIR EARLIER 
AS IN THEIR LATER STAGES, FORMAL MEETINGS 
OF THE ORDER}. 


Here, venerable Sirs, the thirteen matters, which, 
as well in their earlier as in their later stages, require 
formal meetings of the Order, come into recitation. 

1. The emission of semen by design, except by 

a person sleeping, is a Samghadisesa. 
y 2. Whatsoever Bhikkhu, being degraded’, shall, 
with perverted * mind, come into bodily contact with 
a woman, by taking hold of her hand, or by taking 
hold of her hair, or by touching any part of her body— 
that is a Samghdadisesa. 

3. Whatsoever Bhikkhu, being degraded, shall, 
with perverted mind, address a woman with wicked 
words, exciting to passion as those of a young man 
to a maid—that is a Samghadisesa *. 


1 The expression is curious, but the authorities given by Childers 
(sub voce) are decisive as to its meaning. Whereas the Paragika 
offences were dealt with in one meeting of the Order, these thirteen 
offences gave rise to the various Samghakammas (formal resolu- 
tions or proceedings at meetings of the Order), which are explained 
in detail in the third Khandhaka of the Kullavagga. 

The text of, and the ancient commentary on this portion of the 
Patimokkha will be found in the Vibhanga in the Book on the 
Samghadisesas. 

* Otizzo, literally, ‘having gone down,’ which the old commen- 
tator in the Vibhanga explains as ‘lustfully, or with a mind bound by 
desire.’ Our word ‘degraded’ has often a very similar connotation. 

> Viparizatena, literally, ‘changed;’ here ‘changed for the 
worse. Compare Mah4-sudassana Sutta II, 39, and the Old Com- 
ment at Minayeff, p. 64. 

* Compare the second Aniyata. 
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4. Whatsoever Bhikkhu, being degraded, shall, 
with perverted mind, magnify, in the hearing of a 
woman, ministration to himself} (by saying), ‘ This, 
Sister, would be the noblest of ministrations, that 
to so righteous and exalted a religious person as 
myself you should ministrate by that act,’ (meaning) 
sexual intercourse—that is a Samghadisesa. 

5. Whatsoever Bhikkhu shall act as a go-between 
for a woman to a man, or for a man to a woman, or 
for a wife, or for a paramour, or even for a harlot— 
that is a SamghAadisesa. 

6. A Bhikkhu who, begging (the materials) to- 
gether, is having a hut put up for his own use, to 
belong to no one (else), must have it made of due 
measurement. And herein this is the measurement— 
in length twelve spans according to the accepted 
span’, in breadth seven spans (measured) inside. 


1 Attakamaparifariy4, perhaps ‘to his lusts;’ but we follow 
the old commentator. 

2 Sugata-vidatthiya. Dickson translates ‘of the span of 
Buddha,’ Sugata being one of the many epithets applied to the 
Buddha in poetry, or poetical prose. Mr. James D’Alwis in the 
Ceylon Asiatic Society’s Journal for 1874 has a long article to 
show that this cannot be the correct meaning of the word ‘ Sugata’ 
in this connection ; and we think he is right, though his discussion 
as to what it does mean (evidently more than a simple span) seems 
to lead to no certain conclusion. The older Ceylon commentators 
take the expression as being equal to one and a half carpenter’s 
cubits, a ‘carpenter’s cubit’ (Simhalese Wadu-riyana) being two 
ordinary cubits, so that ‘the Buddha’s span’ (as they translate it) 
would be four feet and a half! But the Bhikkhus of the present 
day in Ceylon take it to be equal to the length of the supposed 
foot-print of the Buddha on Adam’s Peak; that is, four ordinary 
cubits, or six feet. See Dickson’s note; and compare Nissaggiya 
15, and Pakittiya 87-92. 

There is no comment on the phrase in the Old Commentary, 
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The Bhikkhus must be brought to the place to 
approve the site; and those Bhikkhus shall approve 
a site free from danger’, and with an open space 
around it®, Ifa Bhikkhu shall, at his own request, 
have a hut put up on a dangerous site, without the 
open space around it, or shall not bring the Bhik- 
khus to approve the site, or shall exceed the (due) 
measure—that is a SamghAdisesa. 

7. A Bhikkhu who is having a large® residence 
made for his own use, and to belong (also) to others, 
shall bring the Bhikkhus to the place to approve 
the site; and those Bhikkhus shall approve a site 
free from danger, and with an open space around 
it. Ifa Bhikkhu shall have a large residence made 
on a dangerous site, without the open space around 
it, or shall not bring the Bhikkhus to the place to 
approve the site—that is a Samgh4disesa. 

8. Whatsoever Bhikkhu‘, in harshness, malice, 
or anger, shall harass (another) Bhikkhu by a ground- 
less (charge of having committed) a ParAgika offence, 
thinking to himself, ‘Perchance I may (thus) get him 
to fall from this religious life*—and then at some 
later time, either when he is pressed, or without his 
being pressed, the case turns out to be groundtess, 


which is especially curious if the word Sugata meant ‘the Bud- 
dha’s,’ that is to say, the Buddha’s span, when that work was 
composed. 

1 That is, either to living creatures (birds, ants, and so on) by 
clearing the site; or to the future resident after it is built. See the 
old commentator’s note on SArambha at Minayeff, p. 71. 

2 ‘Sufficient for a cart drawn by a yoke of oxen to pass round 
it, according to the old commentator. 

$’ Mahallaka, Compare Xullavagga VI, rz, 1. 

* In the text read, of course, Bhikkhu, not Bhikkht 

® Le. to throw off the robes, to leave the Order. 
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and the Bhikkhu confesses his malice'—that is a 
Samghdadisesa. 

9. Whatsoever Bhikkhu, in harshness, malice, or 
anger, shall harass another Bhikkhu by a groundless 
charge of having committed a Paragika offence, sup- 
porting himself by some point or other of no im- 
portance in a case that really rests on something 
of a different kind; thinking to himself, ‘Perchance 
I may thus get him to fall from this religious life’ 
—and then at some later time, either when he is 
pressed, or without his being pressed, the case turns 
out to rest on something of a different kind, and 
that Bhikkhu confesses his malice—that is a Sam- 
ghadisesa?. 

10. Whatsoever Bhikkhu shall go about to cause 
division in a community? that is at union, or shall 
persist in calling attention to some matter calculated _ 
to cause division, that Bhikkhu should thus be ad- 
dressed by the Bhikkhus: ‘Sir, go not about to 
cause division in a community that is at union;’ 
or, ‘Persist not in calling attention to a matter 
calculated to cause division ;’ ‘Be, Sir, at one with 
the community, for the community, being at unity, 
in harmony, without dispute, dwells pleasantly under 


1 Dosam was probably meant here to refer to the doso at the 
beginning of the rule. 

2 For instance, the Bhikkhu has seen that A, who is a Khattiya, 
has committed some offence. He says either that he has seen a 
Khattiya commit that offence, and thus harasses an innocent 
person; or he says that A has committed a Paragika offence, 
whereas the offence is of a lesser nature. 

For faveyyan in the text read kaveyyan. 

8 Samgha; that is, the company of the Brethren dwelling in one 
place, or in one district. 
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one authority?’ If that Bhikkhu, when he has thus 
been spoken to by the Bhikkhus, should persist as 
before, then let that Bhikkhu be (formally) admo- 
nished about it by the Bhikkhus as a body?, even 
to the third time, to the intent that he abandon that 
course. If, while being so admonished up to the 
third time, he abandon that course, it is well: if he 
abandon it not—that is a Samgh4adisesa. 

11. Now if other Bhikkhus, one, or two, or three, 
become adherents of that Bhikkhu, and raise their 
voices on his side; if they should say thus: ‘Say 
not, Sirs, anything against that Bhikkhu! That 
Bhikkhu both speaks according to the Dhamma, 
and-he speaks according to the Vinaya; it is our 
wish, too, and desire, that he adopts, and gives 
expression to; and he speaks, knowing that what 
he says appears to us also to be right:’—then let 
those Bhikkhus be addressed by the Bhikkhus thus: 
‘Say not so, Sirs! That Bhikkhu speaks not according 
to the Dhamma, neither does he speak according to 
the Vinaya. Let not, Sirs, the causing of division 
in the community be pleasing to you! Be, Sirs, at 
one with the community! for the community, being at 
unity, in harmony, without dispute, dwells pleasantly 
under one discipline. If those Bhikkhus, when 
they have thus been spoken to by the Bhikkhus, 
should persist as before, those Bhikkhus should be 


1 Ekuddeso; that is, the authority of the rules recited in the 
PAtimokkha. 

2 Samanubhasitabbo, We think ‘admonish’ is not too strong 
a rendering of this term; and not inconsistent with the equality of 
the fraternity, as the admonition comes from the united body. The 
preposition sam need not imply a Samghakamma, which appears 
to have been necessary only after the Samgh&disesa offence had 
been completed. We occasionally render the word by ‘ adjure.’ 
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(formally) adjured by the Bhikkhus, as a body, 
even to the third time, to the end that they 
abandon that course. If, while being so adjured, 
up to the third time, they abandon that course, it 
is well: if they abandon it not—that is a Samgha- 
disesa. 

a/ 12. Should a Bhikkhu refuse to listen to what 
is said to him?; and when spoken to by the Bhikkhus, 
in accordance with the Dhamma %, touching the pre- 
cepts handed down in the body of recited law 8, will 
allow nothing to be said to him (objecting), ‘Say 
nothing to me, Sirs, either good or bad: and I will 
say nothing, either good or bad, to you. Be good 
enough, Sirs, to refrain from speaking to me !’—then 
let that Bhikkhu be addressed by the Bhikkhus 
thus: ‘Do not, Sir, make yourself a person who 
cannot be spoken to: make yourself rather, Sir, a 
person to whom we can speak. Speak to the 
Bhikkhus, Sir, in accordance with the Dhamma; and 
the Bhikkhus, Sir, will speak in accordance with the 
Dhamma to you. For thus has the church‘ of the 
Blessed One grown large; that is to say, by mutual 
converse, and by mutual help®.’ If that Bhikkhu, 
when he has thus been spoken to by the Bhikkhus, 
should persist as before, then let that Bhikkhu be 


1 Dubbafo is not ‘unruly,’ as Dickson has, following Childers, 
who gives ‘abusive, unruly, violent.’ It means rather ‘ difficult to 
reason with, averse to instruction.” Compare Gataka I, 151, 152. 

2 Sahadhammikam, which is here adverbial; and where the 
Dhamma refers to the Rules, as is pointed out in the Introduction. 

5 Uddesa-pariydpannesu; uddesa being here practically 
the same as Patimokkha. 

* Parisa, ‘the retinue, the followers, the adherents,’ referring 
here to the Samgha only. 

5 In the text read vu//Aapanena, 
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(formally) adjured by the Bhikkhus as a body, even 
to the third time, to the end that he abandon that 
course. If, while being so adjured, up to the third 
time, he abandon that course, it is well : ifhe abandon 
it not—that is a SamghAdisesa. 

Y 13. Should a Bhikkhu dwell near a certain village 
or town, leading a life hurtful to the laity, and 
devoted to evil, (so that) his evil deeds are seen 
and heard, and the families led astray by him are 
seen and heard, let that Bhikkhu be spoken to by 
the Bhikkhus thus: ‘Your life, Sir, is hurtful to 
the laity, and evil; your evil deeds, Sir, are seen 
and heard; and families are seen and heard to be 
led astray by you. Be so good, Sir, as to depart 
from this residence; you have dwelt here, Sir, long 
enough. If, when that Bhikkhu is thus addressed 
by the Bhikkhus he should answer the Bhikkhus 
thus: ‘The Bhikkhus are walking in longing, the 
Bhikkhus are walking in malice, the Bhikkhus are 
walking in delusion, the Bhikkhus are walking in 
fear; and, for a fault of a like nature, they send some 
away, and some they send not away':’—then that 
Bhikkhu should be spoken to by the Bhikkhus thus: 
‘Say not so, Sir! The Bhikkhus walk not in longing, 
the Bhikkhus walk not in malice, the Bhikkhus walk 
not in delusion, the Bhikkhus walk not in fear; and 
they send not some away, for a fault of a like nature, 
while they send others not away. Your life, Sir, 
is hurtful to the laity, and evil; your evil deeds, 
Sir, are seen and heard, and families are seen and 
heard, Sir, to be led astray by you. Be so good, 
Sir,as to depart from this residence ; you have dwelt 


1 On the use of Pabb4geti in this sense comp. the znd Par. 
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here, Sir, long enough.’ If that Bhikkhu, when thus 
spoken to by the Bhikkhus should persist as before, 
that Bhikkhu should be (formally) adjured by the 
Bhikkhus as a body, even to the third time, to the 
end that he abandon that course. If, while being 
so adjured, up to the third time, he abandon that 
course, it is well: if he abandon it not—that is a 
Samghadisesa. 


Venerable Sirs, the thirteen matters which require, 
as well in their earlier as in their later stages, formal 
meetings of the Order, have been recited; nine 
which become offences at once, and four which are 
not completed until the third admonition. 

If a Bhikkhu have committed either one or other 
of these}, for as many days as he knowingly con- 
ceals his sin, for so many days must that Bhikkhu, 
even against his will, remain in probation?, When 
the probation is over, that Bhikkhu must, for six 
further days, undergo the Maénatta discipline® 
(Penance). When the Penance has been removed, 
that Bhikkhu must be reinstated 1n some place where 
the community of the Bhikkhus forms a body of 
twenty. If a community of Bhikkhus forming a 
body of less than twenty, even by one, should rein- 
state that Bhikkhu, he is not reinstated, and that 
community is blameworthy. This is the proper 
course in that case. 


1 Literally, ‘of which.’ In the text there should be no full stop 
after yavatatiyaka. 

2 On the regulations respecting Pariv4sa (Probation), see Kulla- 
vagga II, 1-3. 

® On the regulations respecting MAnatta (Penance), see Aulla- 
vagga II, 6-8. 
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In respect of them I ask the venerable ones, 
‘Are you pure in this matter ?’ 

A second time I ask the venerable ones, ‘Are 
you pure in this matter ?’ 

A third time I ask the venerable ones, ‘Are 
you pure in this matter ?’ . 

The venerable ones are pure herein. Therefore 
_ do they keep silence. Thus I understand. 


Here endeth the recitation of the Samgh4disesas. 
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ANIYATA DHAMMA} 
RULES REGARDING UNDETERMINED MATTERS. 


Here, venerable Sirs, the two Rules regarding 
undetermined matters come into recitation. 

./ 1. Whatsoever Bhikkhu shall take a seat with 
a woman, one man with one woman, in secret, on a 
secluded seat, suitable? (for sexual intercourse) ; and 
if a believing woman, trustworthy of speech, who 
has seen (them so), shall lay it to his charge under 
one or other of three Rules, either under the P4ra- 
gika*, or under the Samgh4disesa‘*, or under the Pa- 
Aittiya > Rules :—let then that Bhikkhu, if he acknow- 
ledge that he has so sat, be dealt with (according to 
the circumstances reported) for a P4r4gika, or for a 
Samghadisesa, or for a Pagittiya ; or let that Bhikkhu 
be dealt with under that one of those three Rules 
under which the believing woman, trustworthy in 
speech, shall lay it to his charge. 

This rule relates to a matter undetermined. 

2. And furthermore, even if the seat be not se- 
cluded, and not convenient (for sexual intercourse), 
but be convenient for addressing a woman with 
wicked words ®, then whatsoever Bhikkhu shall take 


1 The whole of the following portion of the Patimokkha, to- 
gether with the Old Commentary on it, recurs in the Vibhanga, 
Book III. 

2 Alamkammaniye, an expression found only in this passage. 
The Vibhanga interprets it as above (Aniyata I, 2, 1). 

8 The rst Paragika. * The 2nd Samghadisesa. 

5 Pakittiya 44, 45; and compare also 7, 27. 

* Compare the 3rd Samghadisesa, and probably the 4th is also 
referred to. 


ANIYATA DHAMMA, 17 


a seat with a woman, one man with one woman, in 
secret, on such a seat, and a believing woman, trust- 
worthy in speech, who has seen (them so), shall lay 
it to his charge under one or other of two Rules, 
either under the Samghadisesa, or under the P&£it- 
tiya Rule—let then that Bhikkhu, if he acknowledge 
that he has so sat, be dealt with (according to the 
circumstances reported) for a SamghAdisesa, or for 
a PAgittiya; or let that Bhikkhu be dealt with under 
that one of those two Rules under which the believing 
woman, trustworthy in speech, shall lay it to his 
charge. 
This rule relates to a matter undetermined. 


Venerable Sirs, the two Rules regarding uncertain 
matters have been recited. 

In respect of them I ask the venerable ones, ‘Are 
you pure in this matter ?’ 

A second time I ask the venerable ones, ‘Are 
you pure in this matter ?’ 

A third time I ask the venerable ones, ‘Are you 
pure in this matter ?’ | 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the Aniyatas, 


~ [13] Cc 
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NISSAGGIYA PAXITTIYA DHAMMA. 


PAXKITTIYA RULES INVOLVING FORFEITURE. 


Here, venerable Sirs, the thirty Pa4ittiya Rules 
involving forfeiture come into recitation. 

1. When the robes have been settled, when the 
Kadina has been taken up by the Bhikkhu, an extra 
robe may be kept up to the end of a period of ten 
days. To him who goes beyond that there is a 
Pafittiya offence involving forfeiture?. 


1 The following Rules, most of which have long ago fallen into 
abeyance, depend in great measure upon communistic customs of 
the ancient Fraternity, which are now somewhat difficult to under- 
stand. The following explanation of this rule, and more especially 
of the first few words of it, is therefore submitted with diffidence. At 
the end of the Vassa period (see below, Mahavagga, Books IIT and 
VII) the Samgha, or community of brethren in any place, was accus- 
tomed to give over to some one of the Bhikkhus such store of robes 
(Ka/hina-dussa) as it possessed ; and it should here be observed 
that no Bhikkhu had a separate personal ownership over his robes, 
though nominally given to him for his own use, and really his own 
subject to the rules, they were, technically speaking, the pro- 
perty of the whole Samgha (that is, here, of the Order as a whole, 
not of the community residing together at that place). The Bhikkhu 
above referred to then spread the store of robes out to dry (suriye 
attharati); and afterwards satisfied out of it the wants of any 
brother whose robes, through the dampness of the season or other 
causes, had become spoiled. Meanwhile, each of the Bhikkhus 
had, of course, to wear something—it being one of the points 
most frequently insisted upon that a Bhikkhu should be decently 
clad, in direct contradiction to certain then popular views as to the 
sanctity of nakedness—but, during the interval, some of the rules 
about the robes were temporarily relaxed. 

Now the Mahavagga (VII, 1, 7) gives eight reasons by which the 
Kashina license would be extinguished for any one particular 
Bhikkhu alone—as it would be for the community at that place 
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2. When the robes have been settled, after the 
taking up of the Ka/¢sina by the Bhikkhu, if a 
Bhikkhu be without his three robes, even for a 
single night, unless with the permission of the 
Bhikkhus—that is a P&&ittiya offence involving 
forfeiture’. 


by the formal ‘taking up of the store of robes’ (Ka/hinuddhara 
or Ka/hinassa ubbh4ra) ;—and with it that Bhikkhu’s claim to 
a share in the common store. These eight reasons are merely eight 
ways in which that particular Bhikkhu’s wants are already amply 
supplied; and the necessity, in his case, for a relaxation of the 
rules no longer exists. 

One of these reasons is that his set of robes is settled or done 
for (Aivaram nitfhitam) ; which, according to the old commen- 
tator on our rule here, means that his set has been made, or spoiled, 
or destroyed, or burnt, or that his hope of receiving one from the 
laity has been disappointed (ni//hitakivarasmin ti Atvaram katam va 
hoti na//ham va vinattham va daddham va hivardsé va upakkhinnéa, ac- 
cording to which the Scholion in Dickson’s note must be corrected). 
In each of these cases his wants are already supplied by the set of 
robes he has retained for wear during the process of drying: only 
the case of those Bhikkhus remains to be settled who have not 
had new robes made, and whose old ones were still good enough 
to wear during that process. 

After the Ka/hinuddhara, either particular or general, no 
Bhikkhu can retain for his own use an atireka-Aivara, a spare 
robe. He must give it up to any brother who has need of it. 

As to the ‘ten days,’ the Sutta Vibhanga has the following story. 
Ananda, after the Kaé#inuddhara, has a spare robe. He wants to 
give it to Sariputta; but the latter is in Saketa, and is not expected 
back till the ninth or tenth day. So the Buddha, to meet such 
cases, establishes the rule that the spare robe may be kept up to the 
tenth day. 

The words ‘a Pakittiya offence involving forfeiture,’ repeated at 
the end of each of the Nissaggiyas, are intended to mean that that 
offence involves, firstly, all that a Pakittiya involves ; and secondly, 
forfeiture. 

* To this Rule there is the following story in the Sutta Vibhanga. 
Certain Pennus left their robes in charge of the other Baieshus, 
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3. When the robes have been settled, when the 
Ka/¢hina has been taken up by the Bhikkhu, if a 
set of robes should be offered to a Bhikkhu out of 
season, it may be accepted by that Bhikkhu, should 
he so wish. But when he has accepted it, it must 
be made up at once; and if it be not sufficient for 
him, it may be kept up to the end of a month by that 
Bhikkhu should he have any hope that the deficiency 
may be supplied. If he keep it beyond that time, even 
if there be hope of (the deficiency) being supplied— _ 
that is a Pagittiya offence requiring forfeiture. 

4. Whatsoever Bhikkhu shall have his soiled robe? 
washed, or dyed, or beaten by a Bhikkhunt (sister)? 
who is not related to him—that is a Pafittiya offence 
involving forfeiture®. 

5. Whatsoever Bhikkhu shall receive a robe eit 
the hands of a Bhikkhunt not related to him, except 
in exchange—that is a PAaéittiya offence involving 
forfeiture. | 

6. Whatsoever Bhikkhu shall ask a householder, 
or a householder’s wife‘, not being related to him, 


and went on a journey. The robes, being laid by for a long time, 
became spoilt. The Buddha thereupon forbad a Bhikkhu, under 
the circumstances stated in this Rule, to separate himself rom his 
robes (ti-Aivara). 

As regards the permission we have the story that a sick Bhikkhu 
was invited home that his friends might nurse him. He answers, 
‘The Blessed One has forbidden us to separate ourselves from our 
robes. Iam sick, and unable to travel in my robes.’ Then the 
Blessed One allows a sick brother to obtain leave to dispense with 
the Rule. 

1 Literally, ‘an old robe,’ which the Vibhanga (Nissaggiya IV, 2, 1) 
explains as one that has been once worn. | 

? And so, frequently, below. 

® Compare the 17th Nissaggiya. | 

* Householder is here gahapati; that is, pater familias. See 
Rh. D.’s note on Maha-sudassana Sutta I, 41. 
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for a robe, except at the right season—that is a 
-Pakittiya offence involving forfeiture. 

Here the right season means when the Bhikkhu 
has been robbed of his robe, or when his robe has 
been destroyed. This is the right season in this 
connection. j 

7. If the householder, or the householder’s wife, 
should offer him a choice’ from (the materials for) many 
robes, that Bhikkhu may have robes made out of it 
up to the (dué portion of) inner and outer.robes. If 
-he has robes made beyond this limit—that is a 
Padittiya offence involving forfeiture. 

8. In case the value in barter of a set of robes 
has been laid by, for a particular Bhikkhu, by a 
householder who is not a relative of his, or a house- 
holder's lady, with the intention ‘I will get a set of 
robes in exchange for this robe-fund, and so provide 
a dress for such and such a Bhikkhu :’—in that case, 


1 One MS. of the Vibhahga reads abhiha‘um; but another | 
reads abhiha//hum, as does Minayeff; while the Samanta-Pasadika 
makes it equal to abhiharitum. The right reading is probably 
abhiha/‘hum. In any case, the unusual form and grammatical 
construction throw some doubt on the exact meaning of the phrase. 
The Samanta-Pasadika, which explains it philologically as just men- 
tioned, goes on in the next words to explain it syntactically as 
abhiharitva, which it refers to the subject of pavareyya, and 
states could be done either actually, or by words. Dickson’s ren- 
dering, ‘arrange to supply him,’ does not accurately convey the 
force of pavareyya; but the right rendering may be ‘should offer 
to bring forth for him (whatever he chose) from (amongst the 
material for) many robes.’ The only possible alternative is ‘should 
make him an offer to take whatever he chose from amongst the 
material for many robes.’ Compare the 34th Padittiya. 

Santar-uttara-paramam is meant, according to the Vibhanga, 
to imply ‘to the extent of one inner, and one outer robe;’ but we 
preserve the ambiguity of the text. 
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if that Bhikkhu, before the offer has been made to 
him, go and give directions as to the make of the 
robe, saying, ‘It would be well, Sir, to get in ex- 
change such and such a sort of robe with that robe- 
fund to clothe me with;’ desiring something fine— 
that is a Pa£ittiya offence involving forfeiture'. 

9. In case two persons, householders or house- 
holders’ ladies, have each laid by for a particular 
Bhikkhu the value in barter of a set of robes, with 
the intention, ‘We will each get a set of robes in 
exchange for this robe-fund, and so provide a dress 
for such and such a Bhikkhu :’—=in that case, if that 
Bhikkhu, before the offer has been made to him, 
go and give directions as to the make of the robe, 
saying, ‘It would be well, Sirs, to get in exchange, 
with the value in barter you have each laid by, such 
and such a sort of robe to clothe me with, the two 
becoming one:’ desiring something fine—that is a 
Pa&ittiya offence involving forfeiture. 

10. In case a Raga, or a Khattiya, or a Brahman, 
or a Gahapati should send by messenger, for a 
particular Bhikkhu, the value in barter of a set of 
robes, saying, ‘Get a set of robes in exchange for 
this robe-fund, and provide a dress for such and such 
a Bhikkhu!’ if then that messenger should go to 
that Bhikkhu and say, ‘I have brought, Sir, this 
robe-fund for your reverence. May your reverence 


1 Both Dickson and Childers have gone too far in rendering 
ketapetva by ‘purchase.’ The Samanta-Pasadika (Minayeff, 78) 
explains it by parivattetva. So Rh. D., ‘Ancient Coins and 
Measures of Ceylon,’ p. 6. 

In the text read Ketapanam (compare Kaksayana, p. 322 of 
Senart’s edition); and it should not be rendered ‘money ;’ see 
Rh. D., loc. cit. The ‘Robe-fund’ consisted of things for barter. 

In the text the va after anwAtakassa should be omitted. 
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accept the robe-fund!’ let then that monk answer 
that messenger thus: ‘We do not, my friend, accept 
the value in barter for a set of robes; but we may 
accept a set of robes, at the right time, and of the 
suitable kind.’ If then that messenger shall answer 
that Bhikkhu thus: ‘Has then your reverence a 
person who attends (to such matters for you)?’ 
then, Bhikkhus}, let the Bhikkhu, to whom the robes 
are to belong, point out, as his agent, the man who 
keeps the 4rdma in order *, or some believer, saying, 
‘This man, my friend, is the Bhikkhus’ agent.’ If 
then that messenger, when he has made an appoint- 
ment with that agent, shall come to that Bhikkhu, 
and say, ‘I have made an appointment, Sir, with 
that agent whom your reverence pointed out. Let 
your reverence come, and he will clothe you with 
the set of robes betimes!’ then, Bhikkhus?, let 
that Bhikkhu, to whom the set of robes is to belong, 
go to the agent and warn ‘him and remind him two 
or three times, saying, ‘Sir, I have need of a set 
of robes!’ If, while so warning and reminding? 
two or three times, he should succeed in obtaining 


1 This word of address is most noteworthy as standing quite 
isolated in the Patimokkha. It must be meant as an address by 
the Buddha himself to the Brethren ; for, if it were the address of 
the Bhikkhu reciting the Patimokkha, the expression used would 
necessarily be 4yasmanto, as in the closing words of each chapter, 
or other words to that effect. ‘That it should have been left in is 
a striking proof of the faithfulness with which the Patimokkha has 
been preserved. Is it a survival of some form of words older even 
than the Patimokkha? or is it merely an ancient blunder? 

2 The 4r4ma is, literally, the grove or pleasure-ground in which 
the monks’ residence stood; but it had probably before this already 
come to include the residence, or vihara, itself. 

5 In the text read Aodayam4ano, sadrayamano; the medial 
participle with active sense, as often. 
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the robes, it is well. Should he not succeed in 
obtaining them, let him up to the fourth, fifth, or 
sixth time go and stand silently on that matter?. 
If, while so standing silently on that matter up to 
the fourth, fifth, or sixth time, he should succeed 
in obtaining the set of robes, it is well. Should 
he not succeed in obtaining them (so), and then, 
exerting himself beyond that point succeed in obtain- 
ing them—that is a P&éittiya offence involving for- 
feiture. (But) if he should not succeed in obtaining 
them, let him either go himself, or send a messenger 
(to the place) whence the robe-fund was brought 
to him, and say, ‘The robe-fund which your 
reverences sent for a Bhikkhu, that has in no wise 
advantaged that Bhikkhu. ‘Take heed, your reve- 
rences, of your own, that your own go not to ruin!’ 
This is the proper course in that case 2. 


Here ends the first section, 
the ‘ Robe-section.’ 


11. Whatsoever Bhikkhu shall have a rug or 
mat made with silk in it—that is a PAfittiya offence 
involving forfeiture’. 


1 In the text read Ahakkhattuparamam. This silent standing 
is the only mode of asking for food permitted to a Bhikkhu. 

* Both here, and in the Conclusion of the Samgh4disesa, and 
further below in the 22nd Nissaggiya, where the same phrase 
occurs, Mr. Dickson takes it to mean, ‘ This is the way to Nirvaza,’ 
We are unable to see any foundation for such a rendering. 

® The following rules were for use in a tropical climate, and 
refer not to bed coverings, but to materials spread over a hard 
seat or couch. The word translated ‘rug or mat’ is a more 
general term, meaning ‘a thing spread;’ but there is no corres- 
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12. Whatsoever Bhikkhu shall have a rug or 
mat made of pure black wool of goats’ hair’—that 
is a Pakittiya offence involving forfeiture. 

13. In case a Bhikkhu is having a new rug made, 
two parts should be taken of pure black wool of 
goats hair, the third part of white wool, and the 
fourth of the colour of oxen (reddish brown). Ifa 
Bhikkhu should have a new rug made without taking 
two parts of pure black wool, the third of white, and 
the fourth of tawny—that is a Pa£ittiya offence 
involving forfeiture ?. 

14. When a Bhikkhu has had a new rug made, 
he should use it for six years. If he should have 
another new rug made within the six years, whether 
he has got rid, or has not got rid of the former one, . 
unless with the permission of the Bhikkhus $—that ts 
a Pa&ittiya offence involving forfeiture. 

15. When a Bhikkhu is having a new rug made 
to sit upon, a piece of the breadth of the accepted 
span‘ must be taken from all round the old one in 


ponding word in English, as ‘coverlet’ or ‘counterpane’ would 
imply a different state of things.. 

1 The Sutta Vibhanga says that ka/aka is of two kinds, either 
gatiya ka/aka or ragana-ka/aka; that is, that the wool is either 
naturally black, or dyed of that colour. Elaka is a goat, not 
a sheep. 

2 This is deliberately chosen as an ugly mixture, which. would 
lessen the commercial value of the rug, by making it unfashion- 
able. 

® Regarding this permission the Vibhanga gives the following 
story. A sick monk was asked by his relatives to come home, 
that they might nurse him. He answered that he was too ill to 
carry his rug, could not get on without one, and could not have ‘a 
new one made within six years. Then the Blessed One established 
this exception to the general Rule. 

* See the note on the 6th Samghadisesa. 
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order to disfigure it. If a Bhikkhu should have a 
new seat-rug made without taking a span’s width 
from all round the old one—that is a Pa4ittiya offence 
involving forfeiture. 

16. In case a Bhikkhu should get some goats 
wool whilst he is on a journey, let him accept it, if 
he likes; and when he has accepted it, he may carry 
it in his own hand, if there are no porters, for the 
distance of three leagues*. Should he carry it further 
than that, even if there are no porters—that is a 
Pakittiya offence involving forfeiture. 

17, Whatsoever Bhikkhu shall get goats’ wool 
washed, or dyed, or combed out by a Bhikkhunit who 
is not related to him—that is a Pdafittiya offence 
involving forfeiture °. 

18. Whatsoever Bhikkhu shall receive gold or 
silver, or get some one to receive it for him, or allow 
it to be kept in deposit for him 4—that is a Paéittiya 
offence involving forfeiture. 


1 Addha4na-magga-pafipanno; which the Kankha Vita- 
rant (Minayeff, p. 80) explains as being on a long road, called 
addh4na (high-road). But one may be on a high-road without 
going a long journey. 

2 Yoganas; a yogana being a trifle under eight miles. See 
Rh. D., ‘Ancient Coins and Measures’ &c., pp. 16, 17. 

* Compare the 4th Nissaggiya. 

* Upanikkhittam va sadiyeyya; which cannot possibly mean 
‘if he thinks to appropriate money entrusted to him,’ as Mr. Dick- 
son translates. See Rh. D.,‘ Ancient Coins’ &c., p. 7. 

The method of procedure on a breach of this rule, or of the 
next, is thus described in the Vibhanga. The guilty Bhikkhu has to 
give up the gold or silver to the community (Samgha, not here, as 
elsewhere in sentences concerning forfeiture, ‘or to a gaza or toa 
puggala’). Then when an 4ramika or an up4saka comes, it is 
to be given to him, to buy ghee or oil with it for the Samgha; and 
whatever is bought is the common property of all the Samgha, save 
the guilty Bhikkhu. Should the layman object to undertake the 
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19. Whatsoever Bhikkhu shall engage in any one 
of the various transactions in which silver is used— 
that is a Pafittiya offence involving forfeiture. 

20. Whatsoever Bhikkhu shall engage in any one. 
of the various kinds of buying and selling—that is 
a Pafittiya offence involving forfeiture. 


End of the second section, 
the ‘ Silk-section.’ 


21. A spare bowl may be kept up to the limit 
of ten days. To him who exceeds that there is a 
Pakittiya offence involving forfeiture. 

22. Whatsoever Bhikkhu shall get another new 
bowl in exchange for an (old) one broken in less 
than five places—that is a Pafittiya offence involving 
forfeiture. 

That bowl must be forfeited by that Bhikkhu 
to the company of Bhikkhus; and whichever in that 
company of Bhikkhus shall be the worst bowl, that 
shall be given to that Bhikkhu with the words, 
‘This, Bhikkhu, is thy bowl; it must be kept until 
it breaks.’ This is the right course in that case. 

23. Now those medicines which may be used by 
the sick Bhikkhus—to wit, ghee, butter, oil, honey, 
molasses—when they have received them, they may 
enjoy them, storing them up to the seventh day. 
To him who exceeds that there is a P&kittiya 
offence involving forfeiture. 


spending of the gold or silver, he is to be asked to throw it away. 
Or, if this cannot be managed, then, as a last resource, some 
Bhikkhu is to be formally appointed ‘ Bullion-remover’ (Rdpiya- 
kkhaddaka), and he is to go and throw it away somewhere, ‘ani- 
mittam katva,’ (without making any mark at the place !) 
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24. When he sees that a month of the hot days 
has yet to run, let a Bhikkhu provide himself with 
the materials for robes for the rainy season: when 
he sees that half a month of the hot days has yet 
to run, let him make them, and wear them. Should 
he provide himself with the materials for robes for 
the rainy season when more than a month of the hot 
days has yet to run; or should he make them, and 
wear them, when more than half a month of the 
hot days has yet to run—that is a Paéittiya offence 
involving forfeiture. 

25. Whatsoever Bhikkhu, when he has himself 
given a set of robes to another Bhikkhu, shall there- 
after, being angry or displeased with him, take them 
away, or get them taken away—that is a Pa&ittiya 
offence involving forfeiture. 

26. Whatsoever Bhikkhu shall himself ask for 
yarn, and have it woven up by weavers into’ cloth 
for a set of robes—that is a Pda&ittiya offence in- 
volving forfeiture. 

27. In case a householder, who is not related 
to him, or a householder’s lady, shall have the cloth 
for a set of robes woven for a particular Bhikkhu 
by weavers; in that case, if that Bhikkhu, before the 
offer has been made to him, shall go to the weavers, 
and give directions as to the make of the robe, saying, 
‘This robe-cloth, my friends, is being woven for 
me. Make it long and broad, and make it thick, 
and well woven, and evenly woven!, and with even 
lines, and well carded. If you do so, ourselves will 


1 Suppavayitam, literally, ‘well woven forth.’ We follow the 
Samanta-Pasadika in its explanation of this word, but with con- 
siderable hesitation. Compare the relation between Sanskrit ota 
and prota; and between English ‘web’ and ‘ woof,’ 
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make it up to you, friends, in some way or other!’ 
If that Bhikkhu?, having thus spoken, should make 
it up* to them in any way, even by the contents 
of a begging bowl—that is a P&kittiya offence in- 
volving forfeiture. 

28. In case a robe should fall to the lot of a 
Bhikkhu, as a special gift®, ten days before the 
Kattika-temasa® full moon, that Bhikkhu may 
take it, considering it as a special gift: and when 
he has it, he may keep it up till the robe time?. 


1 In the text read Evan 4a so bhikkhu. 

2 Anupadaggeyya is a double potential. Dagg4ma would be 
equal to Sanskrit dadya4ma; and to that a second potential ter- 
‘ mination has been added. 

* The expression in the Pali is literally ‘should a special robe 
come to a Bhikkhu,’ &c.; where ‘special robe’ is akkeka-hiva- 
ram, explained in the Samanta-Pasadika (Minayeff, 83) as equal 
to akkayika-kivaram. The Vibhanga says, ‘If a man wants to 
join the army or to emigrate, or if a man has fallen sick, or a woman 
is with child, or an unbeliever has come to believe, or a believer is 
edified (pasado uppanno hoti); then, if such a one send a 
messenger to the Bhikkhus, saying, “ Let their reverences come 
hither, I will give a gift for the rainy season” (vassavasikam ; per- 
haps, “such a gift as the laity are wont to give to the Bhikkhus who 
have spent the vassa among them”)—that is an akkeka-Akivaram’ 
(Minayeff, 82,83). Aaya is an immediate, threatening, danger: 
compare the expression ‘donatio mortis causa.’ ‘Special robe’ is, 
no doubt, an inadequate rendering ; but we have chosen it in refer- 
ence to the special circumstances under which the donation is 
made, and in default of a better translation. Compare the 85th 
Padittiya. 

The Kattika-tem4si-puzzam4 is, according to the Vibhanga 
(Minayeff, p. 82), the close of the Pavarama, the ceremony at the 
end of Vassa (see below, Book IV). 

The robe time is the time when the robes were settled. The 
Vibhanga says, ‘Robe time is, if the robes have not been laid out 
to dry (see the note to the first rule in this division of the Pati- 
mokkha), the last month of the rains; if they have, it is five 
months.’ 
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Should he keep it beyond that—that is a Pakittiya 
offence involving forfeiture. 

29. When vassa is completed up to the full 
moon in Kattika! in case a Bhikkhu, who is dwell- 
ing in a place belonging to the class of those forest 
dwellings which are held to be insecure and 
dangerous, should desire to do so, he may leave 
one or other of his three robes in a hut inside a 
village, and if there is any ground for that Bhikkhu 
being separated from that robe, he may be separated 
from it up to the sixth night. Should he separate 
himself from it more than that, except by permission 
from the Bhikkhus—that is a Pakittiya offence in- 
volving forfeiture. 

30. Whatsoever Bhikkhu shall cause to be diverted 
to himself any benefit already dedicated to the Sam- 
gha—that is a Pagittiya offence involving forfeiture. 


Here ends the third section, 
the ‘ Bowl-section.’ 


Venerable Sirs, the thirty Pa#ittiya Rules involving 
forfeiture have been recited. 

In respect of them I ask the venerable ones, ‘Are 
you pure in this matter ?’ 


1 This is a different date from that mentioned in the last rule, 
and one month later. The Vibhanga explains the date here as 
Kattika-4a4tumasinf?, whereas the date in Rule 28 is tem4sini, 
and is called by the Samanta-Pasadik4 (Minayeff, p. 82) pa‘Aama- 
kattika-puzzama. 

The same distinction is evident, from Mahavagga IV, 14, 7-11, 
between Pavarav4 and the Xatum4sini‘. But how both these 
full moons came to be called Kattika is not clear. 
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A second time I ask the venerable ones, ‘Are 
you pure in this matter ?’ 

A third time I ask the venerable ones, ‘Are you 
pure in this matter ?’ 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here ends the recitation of the Nissaggiyas. 
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PAXITTIYA DHAMMA. 
Tue PAxittiva! RULEs. 


Now here, venerable Sirs, the ninety-two Paéittiya 
Rules (Rules regarding matters requiring expiation) 
come into recitation. | 

1. There is Pafittiya in a deliberate lie. 

2. There is Pagittiya in abusive language. 

3. There is Pa&ittiya in slander of a Bhikkhu. 

4. Whatsoever Bhikkhu -shall cause one not re- 
ceived into the higher grade (of the Order?) to recite 
the Dhamma clause by clause *—that is a P&fittiya. 

5. Whatsoever Bhikkhu shall, for more than two 
or three nights, lie down (to sleep) in the same place 
with one not received into the higher grade (of the 
Order)—that is a P&&ittiya. 

6. Whatsoever Bhikkhu shall lie down (to sleep) 
in the same place with a woman—that is a Paéittiya‘. 

7. Whatsoever Bhikkhu shall preach the Dham- 


ma, in more than five or six words, to a woman, 


1 That is, ‘requiring repentance.’ Compare the Sanskrit terms 
Prayaskittika and Prayasfittiya. 

2 Literally, ‘one who has not received the upasampada,’ 

5 Anupasampannam padaso dhammam vakeyya. This 
rule is directed against a wrong method of teaching the Dhamma 
to a S€mamera. See the extracts from the Old Commentary, and 
from the Samanta-PasAdika, given by Minayeff on p. 84. Read — 
however in the second line osA4penti for 4sdpenti; and then go 
on anvakkharam nama, ripam aniksan ti vusékamano ruppan ti 
opateti: anuvyawganam nama, rfipam anifan ti vukkamano vedana 
anikka ti saddam nikkhareti, &c. 

* For the text read matugamena. 
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without a man arrived at years of discretion! (being 
present)—that is a PA&ittiya. 

8. Whatsoever Bhikkhu shall tell one not re- 
ceived into the higher grade (of the Order) that 
the (speaker or any other Bhikkhu) has extraordi- 
nary spiritual gifts, even when such is the case?— 
that is a Pasittiya. 

9. Whatsoever Bhikkhu shall tell one not re- 
ceived into the higher grade (of the Order) of a 
Bhikkhu having fallen into any grave offence—that 
is a Pa&itttya. 

10. Whatsoever Bhikkhu shall dig the ground or 
have it dug’—that is a Paéittiya. 


Here ends the first section, 
the ‘Falsehood-section.’ 


11. There is Pagittiya in destroying any vegetable. 

12. There is Paéittiya in prevarication, or in wor- 
rying (the assembled Bhikkhus; for instance, by 
refusing to answer‘), 

13. There is PA4ittiya in stirring up ill-will against, 
in speaking disrespectfully of (any Bhikkhu deputed 
to any official duty®). 


1 Vinnu. The Vibhanga says, ‘a man able to understand what 
is well said, and what is wrongly said; what is wicked, and what is 
not wicked.’ Compare the use of vinvuta at Gataka I, 231. 

2 To do so when it was not the case, would be a Paragika. 
See the 4th Paragika, and our note there on the meaning of utta- 
rimanussa-dhammam. The ‘even’ here means that the truth 
of the averment makes no excuse for it. 

* Because doing so might bring some living thing into danger. 

* Vihesake; which must be understood as being done in a 
formal meeting of the Samgha during an official enquiry. 


® The words in parentheses are supplied from the explanations 


in the Vibhanga. 
[13] D 


. 
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14. Whatsoever Bhikkhu who has put out, or 
got another to put out to air, a bedstead, or a chair, 
or a mat, or a stool’, the common property of the 
Samgha ; and when going away shall not put it back, 
or have it put back, but shall depart without saying 
anything to anybody—that is a Paéittiya. 

15. Whatsoever Bhikkhu has put out, or got 
another to put out, a bedstead in a dwelling-place 
common to a Samgha; and when going away shall 
not put it back, or have it put back, but shall de- 
part without saying anything to anybody—that is a 
Pafittiya. 

16, Whatsoever Bhikkhu, in a dwelling-place com- 
mon to a Samgha, shall lie down where he knows 
that he is encroaching on (the space occupied by) a 
Bhikkhu who arrived before him, thinking, ‘If he 
become inconvenienced he may go away —if he 
does it for that object, and for no other*—that is 
a P&kittiya. 

17. Whatsoever Bhikkhu, being angry or dis- 
pleased with another Bhikkhu, shall drive him out, 
or get him driven out of a dwelling-place common 
to a Samgha—that is a PAdittiya. 

18. Whatsoever Bhikkhu shall hurriedly sit down, 
or lie down, in the upper story of a dwelling-place 
common to a Samgha’, on a bedstead or chair with 
removable legs—that is a PAéittiya. 


1 Kokkham, the meaning of which is not quite clear. The 
Vibhanga says there are four kinds, made of bark, of ustra roots, 
of mufiga grass, and of bulrushes. It is apparently therefore of 
wickerwork. 

4 That is, according to the Vibhanga, the rule does not apply 
to an invalid, or to one suffering from the heat, or the cold; and 
SO On. 

® Because if he does so, he might unwittingly upset the furniture, 
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19. In case a Bhikkhu is having a large dwelling- 
place put up, he may have the work rectified, in a 
place where straw is scarce, round the doors, and 
where the bolts are put in, and the openings for 
light are set, and till the roof has been twice or 
thrice covered in'. Should he go beyond that, even 

in such a place—that is a Pafittiya. 

20. Whatsoever Bhikkhu shall sprinkle water 
with living creatures in it, or shall cause such to be 
sprinkled on grass or on clay—that is a Paéittiya. 


Here ends the second section, 
the ‘Bhftagdma-section.’ 


wp Whatsoever Bhikkhu, not thereto deputed, 
shall exhort the Bhikkhunt’s?—that is a PAé4ittiya. 


or fall himself, to the injury of some one who was rightfully on the 
ground floor. 

1 In the text read dvittizkAhadanassa: /hkite pi. This rule, 
directed against too great luxury in the matter of a perfectly 
finished dwelling, is somewhat obscure, owing to our want of 
information as to the mode in which such dwellings should be 
put up. It refers probably to a hut, albeit a large one, of 
wattel and daub (kudda: comp. Rh. D.’s note on the Mahéa- 
parinibbana Sutta V, 41). The Samanta-Pasadika divides dvara- 
kosa into dvara-ok4sa, and quotes various estimates from the 
old Sinhalese commentaries as to the proper extent of this space 
(see Minayeff, p. 87). 

2? Ovadeyya; that is, shall preach to them the eight Garu- 
dhamma. On these see the passages mentioned in the Index 
appended to the text of the Xullavagga; and on the ovdda see 
Kullavagga X, 9, 2, and following. The mode of procedure is 
laid down in the Vibhanga as follows: ‘The Bhikkhu asks the 
Bhikkhuni’s, “ Are you all present, sisters, and do none raise 
objections (that is, are you samagg4)?” If they say, “ That is so, 
Sir!” he asks, “ Are the eight Garu-dhamma4 being kept up?” 
If they say, “They are, Sir!” he is to say, “ That, sisters, is the 
exhortation!” and so deliver it to them. If they say, ‘“‘ They are 

D 2 
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22. If a Bhikkhu, even when thereto deputed, 
exhort the Bhikkhunt’s after the sun has set—that is 
a Paé&ittiya. 

23. Whatsoever Bhikkhu shall go to the dwell- 
ing-place of Bhikkhunt’s, and there exhort the Bhik- 
khuni’s1, except on the (right) occasion—that is a 
Paittiya. 

Herein this is the right occasion: (to wit), when 
a Bhikkhunt is ill. This is the right occasion in this 
passage. 

24. Whatsoever Bhikkhu shall speak thus: ‘The 
Bhikkhus exhort the Bhikkhuni’s for the sake of 
gain ?!’—that is a Pa&ittiya. 

25. Whatsoever Bhikkhu shall give a robe to a 
Bhikkhuni who is not related to him, except in 
exchange—that is a Pakittiya. 

26. Whatsoever Bhikkhu shall make up a robe, 
or have it made up, for a Bhikkhuni who is not 
related to him—that is a P&kittiya. 

27. Whatsoever Bhikkhu, by appointment, shall 
travel along a high road in company with a Bhik- 
khuni, even to go as far as the village, except on the 
right occasion—that is a PaAittiya. 


not, Sir!” he should go all through them, saying, “A sister who 
has been received into the higher grade even one hundred years, 
&c. (and so on to the end of the Garu-dhammé).” 

‘If he preach any other Dhamma to those who say, “ We, Sir, 
are all present, and none raise objections!” he is guilty of a Duk- 
kafa. If he preach the eight Garu-dhammé to those who say, 
“No, Sir, that is not so!” (vagg’ amh’ ayya ti, where vagga 
is vyagra, the opposite of samagga), he is guilty of a Dukka/a. 
If he preach another Dhamma, when the eight Garu-dhamma 
have not committed to their charge, he is guilty of a Dukka/a.’ 

1 Compare Kullavagga X, 6, 1. 

2 Amisa-hetu; that is, in order that the sisters may be induced 
to supply the preachers with food, medicine, &c. 
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Herein this is the right occasion: (to wit), when 
the road is so insecure and dangerous that travellers 
on it have to carry arms. This is the right occasion 
in this passage. 

28. Whatsoever Bhikkhu, by appointment, shall 
go on board the same boat, whether going up stream 
or down stream, in company with a Bhikkhuni, ex- 
cept for the purpose of crossing over to the other 
side—that is a Pa&ittiya. 

29. Whatsoever Bhikkhu, knowing it to be so, 
shall eat food procured by the intervention of a 
Bhikkhuni, unless the laity (who give the food) had 
already undertaken (to give it to him)'—that is a 
Pa&itttya. 

30. Whatsoever Bhikkhu shall take a seat, one 
man with one woman, in company with a Bhikkhuni, 
in a secret place ?—that is a Paéittiya. 


Here ends the third section, 
the ‘Bhikkhunov4da-section.’ 


31. A Bhikkhu who is not sick may take one 
meal at a public rest-house*. Should he take more 
than that—that is a Pé£ittiya. 


1 The introductory story in the Vibhanga is of a Bhikkhu born 
in Ragagaha, who went to a relatives house, and a meal was 
there being prepared for him by his relatives. A kulupika 
bhikkhuni then arrives, and says, ‘ My friends, give the gentle- 
man a meal!’ Then the Bhikkhu was in doubt whether he ought 
not to refuse it as being Bhikkhuni-paripafitam. 

2 Compare the Aniyata Dhamma. 

8’ Eko 4vasatha-pizdo bhufgitabbo. An a4vasatha is one 
of those ‘chaultries,’ or public resting-places, which good Buddhists 
were wont to put up in the villages or at cross roads. At some of 
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32. There is Paéittiya in going in a body to 
receive a meal}, except on the right occasion. 

Herein the right occasion is this: (to wit), when 
there is sickness, when robes are being given, when 
robes are being made, when on a journey (on foot), 
when on board a boat, when (the influx of Bhikkhus) 
is great?, when a general invitation is given to Sa- 
mazas*, ‘This is right occasion in this passage. 

33. There is Pa#ittiya in taking food in turn 4, 
except on the right occasion. 

Herein the right occasion is this: (to wit), when 
there is sickness, when robes are being given, when 


these a constant supply of rice was provided for travellers. See 
the Maha-parinibbana Sutta I, 10; II, 5 (pp. 10, 16); GaAtaka, 
No. 31 (‘ Buddhist Birth Stories,’ pp. 280-285) ; Maha-sudassana 
Sutta I, 63; Dhammapada Commentary apud Fausbdll, 185. The 
Samanta-Pésadika on this rule (Minayeff, p. 88) says that Avasatha- 
pizdo is a meal in such an Avasatha. 

1 On this rule compare Xullavagga VII, 3,13. ‘In a body’ 
means four or more Bhikkhus going together to the same house. 

2 Maha-samayo. The Vibhanga relates how, when vassa 
was over, the Bhikkhus repaired in great numbers to visit the 
Buddha. On such occasions it was difficult or impossible for them 
all, if they adhered to the strict rule, to obtain their meals. 

®° Samama-bhatta-samayo. See the Vibhanga, and the Sa- 
manta-Pasadika, quoted by Minayeff, pp. 88, 89. ‘Samamas,’ of 
course, includes others besides Buddhists. 

* Parampara-bhogane; that is, in picking and choosing 
with regard to food, or in regard to different invitations. The 
Bhikkhus were to eat straight on whatever was given, and to 
accept invitations in the order in which they were received. But 
a sick Bhikkhu might choose one morsel rather than another; and 
Bhikkhus in health might accept an invitation to a house where 
robes are going to be given, or made, rather than to a house where 
only a meal was offered. The last exception was simply to guard 
against the stock of robes falling short (Bhikkhft. . . nadhivasenti: 
kivaram parittam uppaggati, says the Vibhanga),. 


PAKITTIYA DHAMMA. 39 


robes are being made. This is right occasion in this 


passage. 

34. In case people should offer a Bhikkhu, who 
has gone to some house, to take as much as he chose 
of their sweetmeats and cakes, that Bhikkhu, should 
he so wish, may accept two or three bowls full!. Ifhe 
should accept more than that—that is a P&£ittiya. 

When he has accepted two or three bowls full, he 
must take them away, and divide them up among the 
Bhikkhus. That is the proper course in this case. 

35. Whatsoever Bhikkhu,. when he has once 
finished his meal, though still invited (to continue 
eating”), shall eat or partake of* food that has not 
been left over‘, whether hard or soft'—that is a 
Pakittiya. 


1 In the text read dvittipattapura. 

The word for sweetmeats, pfiva, includes all those sweetmeats 
which it was then (as it is now) the custom to send as presents from 
one house to another at weddings, funerals, and such occasions. 

‘Cakes’ (mantha) refers to those rice-cakes, &c., which were 
usually prepared as provision for a journey. Compare Gataka 
I, 80. 

‘Should offer to take as much as he chose’ is the phrase referred 
to above in our note on the 7th Nissaggiya. The Vibhanga 
says here, Abhiha/um pavdreyya ’ti yavatakam ikkhasi tavatakam 
ganhahiti. 

2 Pavarito. The Vibhanga says, Pavarito ndma 4sanam pai- 
jayati bhoganam panmayati hatthapase ¢Aito abhiharati pafikkhepo 
pafnayati, which means, we think, ‘A seat for him is there, food is 
there, (the host) standing near him still makes invitation, but there 
takes place a refusal (of the proferred food).’ 

> Khadeyya va bhurgeyya va. 

* The ‘not left over’ refers only to the case of a sick Bhikkhu. 
A Bhikkhu in health, when he has once finished his meal, ought 
not to eat what he has left. 

5 Khadaniyam va bhoganiyam va. The former term is used 
of hard food, such as biscuits, cakes, meats, fruits, &c.; the latter 
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36. Whatsoever Bhikkhu shall offer a Bhikkhu 
who has finished his meal, though still invited to 
continue eating, his choice of food, whether hard or 
soft, that has not been left over, saying, ‘Come, 
now, Bhikkhu; take and eat!’ deliberately desiring 
to stir up longing (in that Bhikkhu); then if that 
Bhikkhu eats'—that is a Paéittiya. 

37. Whatsoever Bhikkhu shall take or eat any 
food, whether hard or soft, at the wrong time 2— 
that is a Paéittiya. 

38. Whatsoever Bhikkhu shall eat food, whether 
hard or soft, that has been put by—that is a Paittiya. 

39. Whatsoever Bhikkhu, when he is not sick, 
shall request, for his own use, and shall partake of 
delicacies—to wit, ghee, butter, oil, honey, molasses, 
fish, flesh, milk, curds *—that is a Paittiya. 

40. Whatsoever Bhikkhu shall place, as food, 
within the door of his mouth, anything not given to 


him, save only water and a tooth-cleaner *—that is a 
Pakittiya. 


Here ends the fourth: section, 
the ‘Bhogana-section.’ 


41. Whatsoever Bhikkhu shall, with his own 


term of soft foods, such as boiled rice, curries, &c. The two words 
for eating correspond to these two ideas. 

1 Bhuttasmim pafittiya; that is, the offence is completed 
when the eating has taken place; but the offer alone is not a 
Pakittiya. So the Vibhanga. 

2 After sun-turn. 

§ In the text read tani; madhu phazitam. 

* Dantapoza; doubtless the same, perhaps an older expression 
for, the dantaka/fha referred to in Kullavagga V, 31. Itisa piece 
of fragrant root (cinnamon, betel, &c.) about eight inches long. 
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hand, give food, whether hard or soft, toan Afelaka 
or toa Paritbbagaka or toa Paribbagik4!—that 
is a Pa&ittiya. 

42. Whatsoever Bhikkhu shall address a Bhikkhu 
thus: ‘Come, brother; let us go, for a meal, to the 
village, or the town!’ and then, whether after he 
has got an alms for him, or without having got an 
alms for him, shall send him away, saying, ‘Go 
away, brother! Talking with you, or sitting with 
you, is not pleasant to me. Talking, or sitting each 
one by himself, is more pleasant to me!’—if he does 
this for this cause, and for no other*—that is a 
Pa&ittiya. 

43. Whatsoever Bhikkhu shall force his way into 
a house where a meal is going on3, and take a seat 
there—that is a Paittiya. 


1 These are the various non-Buddhist religious teachers or 
devotees, most of whom rejected the Vedas. The Paribbagakas 
were mostly, though not always, wandering logicians, willing to 
maintain theses against all the world. Paribbagika is merely the 
feminine of the last. AA#elaka, which naturally has no feminine, 
were the naked ascetics. 

The sect now called Gains are divided into two classes, Svetam- 
baras and Digambaras, the latter of which eat naked. They are 
known to be the successors of the school called Nigaz/has in the 
Pali Pisakas; and it is not certain whether the Nigaz/has are 
included in the AXelakas. It is probable that the Brahman ascetics, 
the Vanaprasthas, were not included under the term Paribb4a- 
gakas; but our information on the exact meaning of these terms 
is, as yet, very imperfect. 

2 That is merely to get rid of him, in order to gain any: purpose 
of his own. The Vibhanga gives as examples that the Bhikkhu 
sees some valuable things, and wants to get them; or sees some 
‘woman, and wants to speak to her. 

5 Sabhogane kule; the meaning of which is not quite clear. 
The Old Commentary says, ‘A sabhogana kula is one where 
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44. Whatsoever Bhikkhu shall take a seat, in 
secret, with a woman, in a concealed place '—that is 
a Paéittiya. 

45. Whatsoever Bhikkhu shall take a seat, in 
secret, with a woman, one man with one woman— 
that is a Pafittiya. 

46. Whatsoever Bhikkhu, who has been invited 
(to a house), and has been (thus already) provided 
with a meal, shall, without having previously spoken 
about it to a Bhikkhu, if there is one there, go on 
his (begging) rounds among the families, either before 
meal-time or after meal-time?, except on the right 
occasion—that is a Pa£ittiya. 


there is a husband and a wife; and they both, husband and wife, 
are not gone forth from, are not devoid of lust’ (Minayeff, p. 89, 
under P.; but for anatikkanta read anikkhanta). Then the 
Samanta-Pasadika, doubtless to justify this suggested implication, 
makes sabhoganam equal to saha ubhohi ganehi(!); or, in 
the alternative, to sabhogam, since ‘the wife is the bhoga ofa 
man still given to passion, and the husband the bhoga of a wife.’ 
The use of Bhogana in any such sense is extremely forced, and 
was perhaps only suggested by the following rules; but it is just 
possible we should translate, ‘a household still given to pleasure’ 
(compare Kullavagga VIII, 5, 1), or ‘fond of good food’ (compare 
Milinda Pawtha 76). 

On anupakhagga compare the 16th Pasittiya. 

1 Compare the 3oth Paéittiya, and the two Aniyaté Dhamma. 

2 The Vibhanga has the following stories in regard to these two 
particulars. A family devoted to Upananda invited him and 
another Bhikkhu. Before meal-time he went to attend on other 
families (purebhattam kulfni payirupdasati). ‘The people delayed 
giving his meal to the other Bhikkhu till Upananda should 
arrive. He came late; and the other Bhikkhu was thereby dis- 
comforted. 

The family devoted to Upananda sent him food for his use; 
saying it was to be given to the Samgha, with special reference to 
him. He had gone for an alms to the village. The messengers 
delivered the food and the message, and asked where Upananda was. 
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Herein the right occasion is this: (to wit), a time 
of giving of robes, a time of making of robes. That 
is right occasion in this passage. 

47. A Bhikkhu who is not sick may accept a 
(standing) invitation with regard to the requisites! 
for four months. If he accept it for a period longer 
than that—unless there be a second invitation, or a 
perpetual invitation—that is a Padittiya. 

48. Whatsoever Bhikkhu shall go to see an army 
drawn up in battle-array, except for a cause thereto 
sufficient—that is a Paéittiya. 

49. And if there be any reason for that Bhikkhu’s 
going to the army, that Bhikkhu may remain there 
for two or three nights. If he remain longer than 
that—that is a PaAittiya. 

50. And if while remaining there for two or 
three nights he should go to the battle-array, or to 
the numbering of the forces, or to the drawing up 
of the forces, or to a review ?— that is a Pa&itttya. 


End of the fifth section, 
the ‘Af#elaka-section.’ 


The Bhikkhus told the matter to the Blessed One. He directed the 
present to be accepted, and laid ‘by till Upananda should return. 
After Upananda returned, he nevertheless went out again to attend 
on other families, and the food so sent went bad. 

The Bhikkhu is to tell a resident Bhikkhu before, on account of 
this rule, giving up his usual rounds, in order that he may still go if 
a sick Bhikkhu wants medicine. 

The exceptions are, as above, to prevent the stock of robes 
falling short. 

1 These are usually four—clothing, food, residence, and medicine. 
This rule refers more especially to medicine, as Bppeate from the 
explanation in the Vibhanga. 

2 On this rule compare the third section of the Magghima-Sila, 
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51. There is Pafittiya in the drinking of fer- 
mented liquors, or strong drinks}. 

52. There is Paéittiya in poking (another person) 
with the finger. 

53. There is Paéittiya in sporting in the water *, 

54. There is Paéittiya in disrespect *. 

55. Whatsoever Bhikkhu shall frighten a Bhik- 
khu 4—that is a Paéittiya. 

56. Whatsoever Bhikkhu, who is not sick, shall, 
desiring to warm himself®, kindle a fire, or have a 
fire kindled, without cause sufficient thereto—that 
is a Pa&ittiya. 

57. Whatsoever Bhikkhu shall bathe at intervals 
of less than half a month, except on the proper 
occasion—that is a Pa&ittiya. 

Herein this is proper occasion: (to wit), the two 
and a half months during which there is hot weather, 
and during which there is fever; namely, the last 
month and a half of the heats, and the first month 


and the third section of the Mah4-Sila (translated in Rh. D.’s ‘Bud- 
dhist Suttas from the Pali, pp. r92, 198). We follow the Vibhanga 
in the interpretation of the various terms. 

1 The Old Commentary (quoted by Minayeff, p. go) distinguishes 
between sura and meraya by the former being derived from flour, 
water, &c., and the latter from flowers, fruits, &c. 

4 Throwing water over one another, and chasing one another, 
were common amusements at the public and private bathing-places. 
Our MSS. read throughout hasa-dhamme. 

$ Anddariye. That is, according to the Vibhanga, paying no 
heed, when one’s attention is drawn by an upasampanna to the 
fact that this or that action is against the rule laid down (parmat- 
tam). But compare also Xullavagga VIII, 8, 1. 

* In the text read bhimsapeyya. 

5 H.O.’s MS. reads visibbanapekho. At Mahavagga lI, 20, 15, 
visibbesum occurs in the sense of ‘they warmed themselves.’ 
Trenckner at p. 47 of the Milinda Pawha reads aggim galetva . 
visivetva; and at p.102, samsibbitavisibbitatta sakhanam. 
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of the rains!: when sick; when there is work; when 
on a journey; when there has been wind and rain. 
This is right occasion in this connection. 

58. A Bhikkhu who receives a new robe must 
choose one or other mode of disfigurement out of 
the three modes of disfigurement; either (making 
part of it) dark blue, or (marking part of it with) 
mud, or (making part of it) black. If a Bhikkhu 
should make use of a new robe without choosing 
one or other mode of disfigurement out of the three 
modes of disfigurement ?—that is a Pa£ittiya. 

59. Whatsoever Bhikkhu who has made over 
his robe to a Bhikkhu, or to a Bhikkhunf, or to a 
probationer, or to a Sdmazera, or to a Sadmazeri, 
shall continue to make use of it as a thing not 
(formally) given—that is a Pa£ittiya. 


1 The Vibhanga refers the first of these periods to the hot 
weather, and the second to the fever weather. 

2 In the text insert a full stop after ka/asimam va. The 
object of this rule, according to the Vibhanga, is to enable a 
Bhikkhu to trace his robe should it get lost by being mixed up 
with others. Compare the 15th Nissaggiya. 

5 The Vibhanga says, ‘There are two ways of appointment 
(in making over, vikappan4a), promising in the presence, and 
promising in the absence (of the person to whom the appointment 
is made). Promise in the presence is by the words, “I make over 
this robe to you, or to such and such a one (then present)!” 
Promising in the absence is by the words, ‘1 give this robe to you 
for you to appoint (to some one else).” Then the person spoken 
to should say, “ Who is your friend, or intimate acquaintance?” 
‘‘Such a one, or such a one.” Then the other should say, “I 
give this to them. This is their property. Wear it, or part with 
it, or do with it as you like1!”’ 

These last are the formal words used on presenting a robe; and 
by their use the property in the robe is transferred. After that the 
original owner, in spite of the formal words, may not, according to 
our rule, continue to use the robe. 

On apakkuddh4rakam see Childers, sub voce pakAuddharo. 
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60. Whatsoever Bhikkhu shall hide, or cause 
another to hide, a Bhikkhu’s bowl, or his robe, or 
the mat on which he sits, or his needle-case?, or his 
girdle, even though in fun—that is a Pakittiya. 


End of the sixth section, 
the ‘SurAp4na-section,’ 


61. Whatsoever Bhikkhu shall deliberately de- 
prive any living thing of life—that is a PAéittiya. 

62. Whatsoever Bhikkhu shall, knowingly, drink 
water with living things in it—that is a PAfittiya. 

63. ‘Whatsoever Bhikkhu shall stir up for de- 
cision again a matter which he knows to have 
been settled according to the Dhamma ’?*—that is 
a P&ékittiya. 

64. Whatsoever Bhikkhu, who knows of it, shall 
conceal a serious offence® committed by a Bhikkhu— 
that is a Pakittiya. 

65. Whatsoever Bhikkhu shall admit a person 
under twenty years of age to the higher grade in 
the Order, knowing him (or her) to be so—(while) 
the person is not admitted to the higher grade, and 
the other Bhikkhus (who assist) are blameworthy— 
this is in him‘ a Paéittiya. 

66. Whatsoever Bhikkhu shall, by appointment, 
journey along the same route with a caravan of 


1 In the text read sfi#igharam. 

2 Compare the 79th Pafittiya, and Kullavagga IV, 14 passim. 

5 That is, a Paragika, or a Samghadisesa. 

* The upaggAaya is guilty of a Pakittiya; the 4&ariya, and 
the gaza, of a Dukka/a, says the Vibhanga. 
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robbers, knowing it to be such, even as far as the 
next village'—that is a P&ittiya. 

67. Whatsoever Bhikkhu shall, by appointment, 
journey along the same route with a woman ?, even 
as far as the next village—that is a Pafittiya. 

68. Whatsoever Bhikkhu shall speak thus: ‘In 
this wise do I understand that the Dhamma has 
been proclaimed by the Blessed One: that to him 
who cultivates those Qualities which have been 
called “ dangerous” by the Blessed One, there is not 
sufficient danger (to prevent his acquiring spiritual 
gifts)*;’ then that Bhikkhu should be addressed by 
the Bhikkhus thus: ‘Say not so, brother! bear not 
false witness against the Blessed One! For neither 
is it seemly to bring a false accusation against the 
Blessed One, nor could the Blessed One speak so. 
By many a figure‘, brother, have the Dangerous 
Qualities. been declared by the Blessed One to be 
full of danger ®, and also to be sufficient to prevent 
him who cultivates them (from attaining spiritual 
gifts)’ If that Bhikkhu, when he has thus been 
spoken to by the Bhikkhus, should persist as before, 
then let that Bhikkhu be (formally) admonished 
about it by the Bhikkhus as a body, even to the 
third time, to the intent that he abandon that course. 


1 Compare the 27th Pa&ittiya. A caravan that sets out with 
intent to steal or rob on the way is meant. 

2 Compare the 27th and 28th Pafittiyas. 

® These are specified in detail in Mahavagga II, 3, 7. 

* Pariyaya; fulness, extent, of illustration and explanation. Not 
merely manner, or method, of statement. Much of this pariyaya 
will be found in the various similes used in the Kullavagga loc. cit. 

5 In the text here, and in the corresponding clause of No. 70, 
read anekapariydyena dvuso antarayika dhamma antarayika vutta 
bhagavata, as in Kullavagga I, 32. 
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If, while being so admonished, up to the third time, 
he abandon that course, it is well. If he abandon 
it not—that is a Pafittiya?. 

69. Whatsoever Bhikkhu, knowing him to be so, 
shall eat in company with, or dwell together with?, 
or sleep in one place with a Bhikkhu who talks thus 
(as in 68), and has not been dealt with according to 
the law’, and has not laid aside his delusion—that 
is a Paégittiya. 

70. If a Samawera* even should say thus: ‘In 
this wise do I understand that the Dhamma has 
been proclaimed by the Blessed One: that to him 
who cultivates those Qualities which have been 
called ‘‘dangerous” by the Blessed One there is not 
sufficient danger (to prevent his attaining to spiritual 
gifts);’ then that Sdmazera should be addressed by 
the Bhikkhus thus: ‘Say not so, good Samazera! 
Bear not false witness against the Blessed One. For 
neither is it seemly to bring a false accusation against 
the Blessed One, nor could the Blessed One speak 
so. By many a figure, good Samavera, have the 


' This rule is directed against the delusion that sin, to a very 
holy man, loses its danger and its sinfulness. Compare the 4th 
Samghadisesa ; and, on the method of procedure here laid down, 
the roth to the 13th Samghadisesas. At Kullavagga I, 32 lust is 
declared to be an antarayiko dhammo; and falsehood another 
at Mahavagga II, 3, 3. The Samanta-Pasadika (quoted by Mina- 
yeff, p. 92) gives five divisions of these ‘dangerous qualities,’ | 

2 This the Vibhanga explains as holding Uposatha, or Pava- 
rana, ora Samghakamma with him. 

$ Ukkhitto anos4rito, says the Vibhanga. Compare Maha- 
vagga IX, 4, 10, 11. 

* Samazuddeso; which is explained by the Old Commentary 
as equal to Sd€mamera. Why, in the Patimokkha, now one and 
now the other expression should be used, is not clear. In the 
later texts Samavera is the usual form, but samazuddeso is 
found also in a few passages. is 
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Dangerous Qualities been declared by the Blessed 
One to be full of danger, and also to be sufficient to 
prevent him who cultivates them (from attaining to 
spiritual gifts)’ And if that Samazera, when so 
addressed by the Bhikkhus, shall persist in that 
course, that Sdmazera should be addressed by the 
Bhikkhus thus: ‘From this day forth, good SAma- 
mera, neither can that Blessed One be referred to? 
by you as your Teacher, nor can the privilege, which 
the other Sdmazeras enjoy, of sleeping in the same 
place with the Bhikkhus for two or three nights 2, 
any longer be yours! Depart! away with you *!’ 
Whatsoever Bhikkhu shall encourage ‘,.or sup- 
port ®, or eat with, or sleep in the same place with, a 
Samamzera thus expelled—that is a Paittiya. 


End of the seventh section, 
the ‘SappAzaka®-section.’ 


1 Apadisitabbo. Compare the four Mahapadesa in the 
Mahéa-parinibbana Sutta IV, 7-11. 

2 Compare the 5th Pakittiya. 

3 In the text read fara pi re; that is, kara api re, instead of 
kara pare. On vinassa compare Mahavagga I, 61, 1. 

* Upalapeyya. Compare Mahavagga I, 59, and Maha-parinib- 
bana Sutta I, 5, and the passages quoted in Rh. D.’s version of 
the latter passage. The Old Commentary says, ‘Flatters him (talks 
him over, tassa upalapeti) by saying, “I will give you a bowl, or a 
robe, or hear you repeat, or answer your questions.” ’ 

5 Upasthapeyya. The Old Commentary says, ‘ by anova 
him with chunam, or clay, or a tooth-cleanser, or water to wash his 
face with.’ No doubt upa//A4peti is used in the sense of showing 
such personal attentions to another, as the upa/¢haka did to the 
Buddha ; and such services would very rightly come under this rule. 
Yet here, as often, the comment is rather a scholastic exegesis of 
the sentence, than a philologically exact explanation of the word. 

* This title is taken from the second, not, as in ail the other 
cases, from the first rule in the section. 
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71. Whatsoever Bhikkhu, when admonished by 
the Bhikkhus in respect of some precept in accord- 
ance with the Dhamma, shall speak thus: ‘I cannot 
submit myself to that precept, brother, until I shall 
have enquired touching it of another Bhikkhu, an ex- 
perienced master of the Vinaya’—that is a PAZittiya. 

A Bhikkhu desirous of training, Bhikkhus’, should 
learn, and enquire, and settle in his own mind. This 
is the right rule in this connection. : 

72. Whatsoever Bhikkhu, when the Patimokkha 
is being recited, shall speak thus: ‘What comes of 
these minor? precepts being here recited, save only 
that they tend to misgiving, and worry, and per- 
plexity !’—there is Paéittiya in thus throwing con- 
tempt on the precepts *. 

73. Whatsoever Bhikkhu, when at the _ half 
month the Patimokkha is being recited, should say 
thus: ‘Now for the first time do I notice that this 
rule, they say, is handed down in the Suttas, is 
embraced in the Suttas !’—then, if the other Bhikkhus 
shall know concerning that Bhikkhu thus: ‘This 
Bhikkhu has taken his place at the recitation of the 
Patimokkha once, or twice, not to say oftener *’— 
that Bhikkhu is not only not made free on account of 
his ignorance ®, but he is to be dealt with according 
to the Dhamma for the offence into which he has 
fallen, and furthermore he is to be charged with 
foolishness (in the words), ‘This is loss to thee, 


? On this strange allocution see the note to the roth Nissaggiya. 

2 Khuddanukhuddakehi. Compare the Mah4-parinibbana 
Sutta VI, 3, and the passages quoted there in Rh. D.’s note. 

8 In the text read vivaznake. 

* In the text read ko pana vado bhiyyo. 


wewa 


5 In the text read affianakena. 
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brother, this is an evil to thee, in that when the 
Patimokkha is being recited you fail to take it to 
your heart, and attend to it with care.’ There is 
Pa£ittiya in such foolish conduct. 

74. Whatsoever Bhikkhu, being angry or dis- 
pleased with another Bhikkhu, shall give a blow— 
that is a Pakittiya. 

75. Whatsoever Bhikkhu, being angry or dis- 
pleased with another Bhikkhu, shall make use of 
any threatening gesture 1—that is a Pakittiya. 

76. Whatsoever Bhikkhu shall harass a Bhikkhu 
with a (charge of) SamghAdisesa without ground— 
that is a Pafittiya. 

77. Whatseever Bhikkhu shall intentionally 
suggest difficulties of conscience to a Bhikkhu, with 
the idea of causing him uneasiness, even for a 
moment; if he does it to that end alone—that is 
a Pad&ittiya. 

78. Whatsoever Bhikkhu shall stand by over- 
hearing when Bhikkhus are quarrelling, or making 
a disturbance, or engaged in a dispute, hoping to 
hear what they shall utter; if he does it to that 
end alone—that is a PaAittiya. 

79. Whatsoever Bhikkhu, when he has declared 
his consent to formal proceedings conducted accord- 
ing to the Dhamma, shall thereafter grumble (about 
those proceedings)*—that is a PAittiya. 


1 Talasattikam uggireyya. The Old Commentary says, 
Kayam va kayapafibaddham va antamaso uppalapattam pi uéfareti. 
Compare 4vudh4ani uggiritva at Gataka I, 150. 

2 If he should raise any formal objections so as to re-open the 
question, that would fall under the 63rd Pafittiya. On ‘ declaring 
one’s consent’ in this and the following rule, see below, Mahavagga 
II, 23. The whole rule, as well as on No. 63, is repeatedly acleneG 
to in Xullavagga IV, 14. 
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80. Whatsoever Bhikkhu, when the Samgha is 
engaged in conducting a (formal) enquiry, shall rise 
from his seat, and go away, without having declared 
his consent—that is a P&kittiya. 

81. Whatsoever Bhikkhu, when, in a regularly . 
constituted Samgha', he has given away a robe, shall 
thereafter grumble about it, saying, ‘The Bhikkhus 
appropriate the property of the Samgha according to 
friendship ’—that is a Paéittiya. 

82. Whatsoever Bhikkhu shall divert to the use 
of any individual property dedicated to the Samgha, 
knowing it to be so—that is a Pakittiya. 


Here ends the eighth section, 
the ‘Sahadhammika-section.’ 


83. Whatsoever Bhikkhu shall cross the threshold 
of an anointed Khattiya king, when the king has not 
gone forth, and the queen has not withdrawn, with- 


out first having had himself announced *—that is a 
Pa&ittiya. 


1 Samaggena samghena. See the note to the 21st Pafittiya. 

2 Indakhila, the word translated ‘ threshold,’ is explained in the 
Old Commentary by sayani-ghara, ‘sleeping chamber ;’ but this 
is rather a didactic gloss on the rule. Compare the note above on 
the 43rd Pakittiya. The phrase ‘when the queen has not gone in’ 
is somewhat doubtful. H.O.’s MS. of the Vibhanga reads (as 
Minayeff does) aniggata-ratanake, instead of Dickson’s antha- 
ta-ratanake. The former is the better reading; nfhata is impos- 
sible, it must be either nihata or niha/a. But ratanaka, though 
the queen is one of the seven Ratanas of a king, is not found 
elsewhere used absolutely for a queen: the use of ragake, too, 
immediately after raimo, instead of rannve or ragini, is curious. 
A possible alternative rendering would be ‘when the court has 
not departed, and the regalia not laid aside:’ but we prefer on 
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84. Whatsoever Bhikkhu shall pick up, or cause 
another to pick up, except in a grove or in a 
dwelling-place, a jewel, or anything deemed a jewel! — 
that is a P&fittiya. 

Should a Bhikkhu have picked up, either in a 
grove or in a dwelling-place, a jewel, or anything 
deemed a jewel, it is to be laid aside, that he to whom 
it may belong may take it away. This is the right 
course in such a case. 

85. Whatsoever Bhikkhu shall, out of hours 2, 
enter a village, without having informed a Bhikkhu 
if one is present*, except on account of business 
of a special nature‘ thereto sufficient—that is a 
Paittiya. 

86. Whatsoever Bhikkhu shall have a needle- 
case made of bone, or ivory, or horn, it shall be 
broken up—and that is a P&£ittiya. 

87. When a Bhikkhu is having a new bedstead 
or chair made, it should be made with legs eight 
inches in height, according to the accepted inch‘, 
exclusive of the lowermost piece of the bed frame ®. 
To him who exceeds that limit there is a Pé£ittiya, 


Pad 


the whole the Old Commentator’s explanation of ragaka and 
ratanaka. 

1 Ratanasammatam; that is,a thing made of one of those 
substances ranked with gems, such as jade, coral, &c. 

2 Vikale; that is, says the Old Commentary, from sun-turn in 
one day till sun-rise in the next. 

* Santam bhikkhum. If one is not present, he may go with- 
out. The Old Commentary gives no such definition of being 
present, as Mr. Dickson has supplied. 

* Akkayika. Compare the note on the 28th Nissaggiya. 

®° Sugatangulena. See the note on the 6th Samghadisesa. 

® Afani. There is no explanation of this term, either in the 
Old Commentary, or in the Samanta-Pasadika. 
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and (the legs of the piece of furniture) shall be cut 
down (to the proper size). 

88. Whatsoever Bhikkhu shall have a bedstead 
or a chair made, stuffed with cotton’, the stuffing 
shall be torn out—and that is a PA£ittiya. 

89. When a Bhikkhu ts having a rug or mat 
to sit upon made, it must be made of the right 
measure. Herein this is the measure: in length 
two spans, according to the accepted span ; in breadth 
one span; the border one span. To him who 
exceeds that limit there is a P&Afittiya, and (the 
article) shall be cut down (to the proper size), 

90. When a Bhikkhu is having an itch-cloth ? 
made, it must be made of the right measure. Herein 
this is the measure: in length four spans, according 
to the accepted span; in width two spans. To him 
who exceeds that limit there is a Pa&ittiya, and (the 
cloth) shall be cut (down to the proper size). 

g1. When a Bhikkhu is having a garment made 
for the rainy season, it must be made of the right 
measure. Herein this is the right measure: in 
length six spans, according to the accepted span; 
in breadth two spans and a half. To him who 
exceeds that limit there is a Pdaéittiya, and (the 
garment) shall be cut (down to the proper size). 

92. Whatsoever Bhikkhu shall have a robe made 
of the dimensions of a Sugata’s robe’, or larger— 


1 Tilam; which the Old Commentary expands into three 
kinds—tfilam from a tree, tfilam from a creeper, and tfilam from 
a young fowl. 

? When a Bhikkhu had a boil, or running sore, or any such 
disease, the use of an itch-cloth (so called from the first in the list 
of skin complaints there mentioned) is laid down in Mah4vagga 
VIII, 17. 

* On the doubtful meaning of Sugata, see the note above on 
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that is a Pagittiya, and (the robe) shall be cut down 
to the proper size. 

Herein this is the measure of the Sugata robe 
of a Sugata: in length nine spans, according to the 
accepted span; in breadth six spans. This is the 
measure of the Sugata robe of a Sugata., 


End of the ninth section, 
the ‘Ratana-section.’ 


Venerable Sirs, the ninety-two rules regarding 
matters requiring expiation have been recited. 

In respect of them I ask the venerable ones, ‘Are 
you pure in this matter ?’ 

A second time I ask the venerable ones, ‘ Are 
you pure in this matter ?’ 

A third time I ask the venerable ones, ‘Are you 
pure in this matter ?’ 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the Pa&ittiyas. 


the 28th Nissaggiya. There is no reason whatever to believe that 
Gotama’s robe was larger, in proportion, than those worn by the 
other members of his order. He exchanged robes with Maha 
Kassapa. Of the two sets of robes brought by Pukkusa, one was 
given to Ananda, and one was reserved for the Buddha himself ; 
and no one can read the account in the Mah4-parinibbana Sutta 
without feeling that both are supposed to be of the same size. 
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PATJIDESANIYA DHAMMA. 


RULES REGARDING MATTERS WHICH OUGHT TO BE 
CONFESSED. 


Here, venerable Sirs, the four rules regarding 
matters which ought to be confessed come into 
recitation. 

1. Whatsoever Bhikkhu, when a Bhikkhunt not 
related to him has entered within the houses}?, shall, 
with his own hand, accept at her hands food, either 
hard or soft, and eat or enjoy it—that is a matter 
which ought to be confessed by that Bhikkhu, saying, 
‘I have fallen, Brethren, into a blameworthy offence, 
unbecoming, which ought to be confessed; and I 
confess it!’ 

2. Now Bhikkhus, when they have been invited 
to laymen’s houses, eat. If the Bhikkhuni stay there 
giving directions, saying, ‘ Here give curry, give rice 
here!’ the Bhikkhunt ought to be rebuked by those 
Bhikkhus, saying, ‘Stand aside, Sister, as long as 
the Bhikkhus are eating!’ If it should not occur 
to a single Bhikkhu to rebuke the Bhikkhunt, saying, 
‘Stand aside, Sister, as long as the Bhikkhus are 
eating !’—that is a matter that ought to be confessed 
by those Bhikkhus, saying, ‘We have fallen, Brethren, 
into a blameworthy offence, unbecoming, which ought 
to be confessed ; and we confess it!’ 

3. Whatsoever Bhikkhu shall accept, with his 


1 Antaragharam pavit‘ha; that is, during her alms-visit to 
the village. Compare the 3rd Sekhiya; Mahavagga I, 23, 3; and 
 Kullavagga VIII, 5, 2. 


PATIDESANIYA DHAMMA, 57 


own hand, food, either hard or soft, in such house- 
holds as have been (by a formal sammuti) declared 
to be households, under discipline ', without having 
been previously invited, and without being sick, and 
eat it or enjoy it—that is a matter that ought to be 
confessed by that Bhikkhu, saying, ‘I have fallen, 
Brethren, into a blameworthy offence, unbecoming, 
which ought to be confessed ; and I confess it!’ 

4. Whatsoever Bhikkhu, while he is dwelling in 
a place belonging to the class of those forest dwell- 
ings which are held to be insecure and dangerous %, 
shall accept, with his own hand, at his home, food, 
either hard or soft, without having previously given 
notice (of the danger incurred by people that enter 
that forest), unless he is sick, and shall eat it or enjoy 
it—that is a matter that ought to be confessed by 
that Bhikkhu, saying, ‘I have fallen, Brethren, into 
a blameworthy offence, unbecoming, which ought to 
be confessed ; and I confess it!’ 


Here end the Pa¢idesaniyas. 


Venerable Sirs, the four rules regarding matters 
which require confession have been recited. 

In respect of them I ask the venerable ones, ‘Are 
you pure in this matter?’ 


1 Sekha-sammatani kulAani; which the Vibhanga explains 
as a household grown rich in faith, but poor in goods; where 
whatever they get is given away to the Order, though the family 
may be some days in want of it. Compare what is said of Anatha- 
pizdika in the Introduction to the goth GAtaka (Gataka I, 228); 
though his lot had not reached the very lowest limit. 

* Compare the 29th Nissaggiya. 
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A second time I ask the venerable ones, ‘Are you 
pure in this matter ?’ : 

A third time I ask the venerable ones, ‘Are you 
pure in this matter ?’ 

The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the Pa¢idesaniyas. 
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SEKHIYA DHAMMA. 


RULES REGARDING MATTERS CONNECTED WITH 
DISscIPLINE. 


Here, venerable Sirs, the rules regarding matters 
connected with discipline come into recitation. 

1. ‘I will put on my under garment all around 
me'.’ This isa discipline which ought to be observed. 

2. ‘I will put on my robe all around me.’ This 
is a discipline which ought to be observed. 

3. ‘Properly clad will I go amidst the houses 2,’ 
This is a discipline which ought to be observed. 

4. ‘Properly clad will I take my seat amidst the 
houses.’ This is a discipline which ought to be 
observed. | 

5. ‘(With my body) under proper control * will I 
go amidst the houses.’ This is a discipline which 
ought to be observed. 

6. ‘(With my body) under proper control will I 
take my seat amidst the houses,’ This isa discipline 
which ought to be observed. 

7. ‘With downcast eye‘ will I go amidst the 


1 Parimazdalam: ‘so as to cover the navel-mazdala, and the 
knee-mazdala,’ says the Old Commentary. Compare Childers 
sub voce Timazdalam; and Xullavagga VIII, 5, 2. 

? Antaraghare. The antaragharam is the space in a village 
between the huts; not exactly the same, and yet in the following 
rules practically the same, as the village (gama). 

° Not, for instance, with dirty hands or feet, according to the 
Vibhanga. 

* The practical rule is for a Bhikkhu to look at a spot in the 
ground about a plough’s length in front of him. 
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houses.’ This is a discipline which ought to be 
observed. 

8. ‘With downcast eye will I take my seat amidst 
the houses,’ This is a discipline which ought to be 
observed. 

9. ‘With robes not pulled up? will I go amidst 
the houses.’ This is a discipline which ought to be 
observed. 

10, ‘With robes not pulled up will I take my 
seat amidst the houses.’ This is a discipline which 
ought to be observed. 


End of the first section. 


——— 


11. ‘Not with loud laughter will I go amidst the 
houses.’ This is a discipline which ought to be 
observed. 

12. ‘Not with loud laughter will I take my seat 
amidst the houses.’ This is a discipline which ought 
to be observed. 

13. ‘Making but a little sound will I go amidst 
the houses.’ This is a discipline which ought to be 
observed. 

14. ‘Making but a little sound will I take my seat 
amidst the houses.’ This is a discipline which ought 
to be observed. 

15. ‘Without swaying my body about will I go 
amidst the houses, This is a discipline which ought 
to be observed. 

16. ‘Without swaying my body about will I take 


1 Or perhaps ‘thrown off.” He is to be fully dressed as laid 
down in the rst and 2nd Sekhiyas. 
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my seat amidst the houses.’ This is a discipline — 
which ought to be observed. 

17. ‘Without swaying my arms about will I go 
amidst the houses. This is a discipline which ought 
to be observed. 

18. ‘Without swaying my arms about will I take 
my seat amidst the houses.’ This is a discipline 
which ought to be observed. 

19. ‘Without swaying my head about will I go 
amidst the houses.’ This is a discipline which ought 
to be observed. 

20. ‘Without swaying my head about will I take 
my seat amidst the houses. This is a discipline 
which ought to be observed. 


End of the second section. 


21. ‘With my arms not akimbo! will I go amidst 
the houses.’ This is a discipline which ought to be 
observed. | | 

22, ‘With my arms not akimbo will I take my seat 
amidst the houses.’ This is a discipline which ought 
to be observed. 

23. ‘With my head uncovered? will I go amidst 
the houses. ‘This is a discipline which ought to be 
observed. 

24. ‘With my head uncovered will I take my seat 
amidst the houses.’ This is a discipline which ought 
to be observed. 


1 Nakkhambhakato: ‘putting the hands on the hips,’ says 
the Old Commentary. 

* Na oguzfhito: which the Old Commentary applies to the 
head. 
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25. ‘Without walking on my heels or my toes? 
will I go amidst the houses.’ This is a discipline 
which ought to be observed. 

26. ‘Without lolling? will I take my seat amidst 
the houses.’ This is a discipline which ought to be 
observed. 

27. ‘With mind alert® will I receive an alms. 
This is a discipline which ought to be observed. 

28. ‘Paying attention to my bowl will I receive 
an alms.’ This is a discipline which ought to be 
observed. 

29. ‘With equal curry‘ will I receive an alms.’ 
This is a discipline which ought to be observed. 

30. ‘Equally full® will I receive an alms.’ This 
is a discipline which ought to be observed. 


P 


End of the third section. 


31. ‘With mind alert will I eat the alms placed 
in my bowl.’ This is a discipline which ought to 
be observed. 

32. ‘Paying attention to my bowl will I eat the 


1 Na ukku/ikaya; an unusual sense of the word; but it is so 
explained here by the Old Commentary. 

? Na pallatthikaya. ‘Without making a rest with his hands, 
or with a cloth,’ according to the Old Commentary. Compare the 
Tipallattha-miga Gataka, and No. 65 below. 

* Sakkakkam. Satim upa/‘hapetva, says the Samanta-P4sa- 
dika. See also No. 31. 

* Samasfipakam. ‘When the curry is in quantity one-fourth 
of the rice’ explains the Samanta-Pasddika. See No. 34. 

° Samatittikam. ‘Equally full, equally heaped up (samabhé- 
rita)’ explains the Samanta-Pasddika. Compare the several 
passages quoted in Rh. D.’s note on Tevigga Sutta I, 24. 
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alms placed in my bowl.’ This is a discipline which 
ought to be observed. 

33. ‘Begging straight on from house to house! 
will I eat the alms placed in my bowl.’ This is a 
discipline which ought to be observed. 

34. ‘With equal curry will I eat the alms placed 
in my bowl.’ This is a discipline which ought to 
be observed. 

35. ‘Without pressing down from the top? will I 
eat the alms placed in my bowl.’ This is a discipline 
which ought to be observed. 

36. ‘Neither the curry nor the condiment will 
I cover up with the rice, desiring to make it nicer 3’ 
. This is a discipline which ought to be observed. 

37. ‘Neither curry nor rice will I ask for, for my 
own particular use, unless I am sick.’ This is a 
discipline which ought to be observed. 

38. ‘Not with envious thoughts will I look at 
others’ bowls.’ This is a discipline which ought to 
be observed. 

39. ‘Not into too large balls will I make (up 
my food).’ This is a discipline which ought to be 
observed. : 

40. ‘Into round mouthfuls will I make up my 
food. This is a discipline which ought to be 
observed. 


End of the fourth section. 


1 Sapadanam. See Childers sub voce. The Vibhanga says, 
Khabbaggiya bhikkhf taham taham omadditva pindapatam bhui- 
ganti. The Samanta-Pasadika says, Sapadanan ti tattha tattha 
odhim akatva anupa/ipa/iya. 

2 Na thipato omadditva; on which the Samanta-Pasadika 
has ‘ matthakato vemagghato ti.’ He is not to pick and choose 
what morsel he takes. 


® Compare the 8th Nissaggiya. In the text read upadaya. 
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4r. ‘Not till the ball is brought close will I open 
the door of my mouth.’ This is a discipline which 
ought to be observed. 

42. ‘ Not the whole hand, when eating, will I put 
into my mouth. This is a discipline which ought 
to be observed. 

43. ‘When the food is in my mouth will I not 
talk” This is a discipline which ought to be 
observed. 

44. ‘Without tossing the food into my mouth 
will I eat!’ This is a discipline which ought to 
be observed. | 

45. ‘Without nibbling at the balls of food will 
I eat.” This is a discipline which ought to be 
observed. 

46. ‘ Without stuffing my cheeks out will I eat 2,’ 
This is a discipline which ought to be observed. 

47. ‘Without shaking my hands about? will I eat.’ 
This is a discipline which ought to be observed. 

48. ‘Without scattering the lumps of boiled rice 
will I eat.’ This is a discipline which ought to be 
observed. 

49. ‘Without putting out my tongue will I eat.’ 
This is a discipline which ought to be observed. 

50. ‘Without smacking my lips+ will I eat.’ This 
is a discipline which ought to be observed. 


End of the fifth section. 


1 Pindukkhepakan ti pizdam ukkhipitva ukkhipitva, says the 
Samanta-Pasadika.. 

2 Avagandakérakan ti makka/o viya gande katva, says the Sa- 
manta-Pasadika (Minayeff, p. 93). 

8 That is, to disengage particles of the rice, to shake them off on 
to the ground. | 

* Literally, without making the sound ‘ Kapu-apu.’ 
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_§1. ‘Without making a hissing sound will I eat?” 
This is a discipline which ought to be observed. 

52. ‘Without licking my fingers will I eat.’ This 
is a discipline which ought to be observed. 

53. ‘Without licking my bowl will I eat.’ This 
is a discipline which ought to be observed. 

54. ‘ Without licking my lips will I eat.’ This is 
a discipline which ought to be observed. 

55. ‘Not with a hand soiled with food will I take 
hold of the water-jar.’ This is a discipline which 
ought to be observed. 

56. ‘The rinsings of the bowl mixed with lumps 
of boiled rice will I not throw into the inner court ®.’ 
This is a discipline which ought to be observed. 

57. ‘Not to a person with a sunshade in his hand, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 

58. ‘Not to a person with a staff in his hand, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 

59. ‘Not to a person with a sword in his hand, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 

60. ‘ Not to a person with a weapon in his hand, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 


End of the sixth section. 


61. ‘Not to a person wearing slippers, unless he 


1 Literally, without making the sound ‘ Suru-suru.’ 
? Antaraghare, which here means the space, or small open 
square in the middle of the house. 
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is sick, will I preach the Dhamma. This is a 
discipline which ought to be observed. 

62. ‘Not to a person wearing sandals, unless he 
is sick, will I preach the Dhamma. This is a 
discipline which ought to be observed. | 

63. ‘Not to a person seated in a cart, unless he 
is sick, will I preach the Dhamma. This is a disci- 
pline which ought to be observed. 

64. ‘Not to a person lying on a couch, unless he 
is sick, will I preach the Dhamma.’ This is a disci- 
pline which ought to be observed. 

65. ‘Not to a person lolling, unless he is sick, 
will I preach the Dhamma.’ This is a discipline 
which ought to be observed. 

66. ‘ Not to a person with a turban on his head, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 

67. ‘Not to a person with his head covered, 
unless he is sick, will I preach the Dhamma.’ This 
is a discipline which ought to be observed. 

68. ‘Not toa person seated on a seat, unless he 
is sick, will I, seated on the earth, preach the 
Dhamma. This is a discipline which ought to be 
observed. 

69. ‘Not to a person seated on a high seat, unless 
he is sick, will I, seated on a low seat, preach the 
Dhamma.’ This is a discipline which ought to be 
observed. 

70. ‘Not to a person sitting, unless he is sick, 
will I, standing, preach the Dhamma.’ This is a 
discipline which ought to be observed. 


End of the seventh section. 
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71. ‘Not to a person walking in front of me, 
unless he is sick, will 1, walking behind, preach the 
Dhamma.’ This is a discipline which ought to be 
observed. 

72. ‘Nottoa person walking on a path, unless he 
is sick, will I, walking by the side of the path, preach 
the Dhamma. This 1s a discipline which ought to 
be observed. 

73. ‘Not standing will I ease myself, unless I 
am sick.’ This is a discipline which ought to be 
observed. 

74. ‘Not on growing grass will I ease myself, or 
spit. This is a discipline which ought to be 
observed. 

75. ‘Not into water will I ease myself, or spit.’ 
This is a discipline which ought to be observed. 


Venerable Sirs, the rules regarding matters of 


discipline have been recited. 
In respect of them I ask the venerable ones, ‘Are 


you pure in this matter ?’ 
A second time I ask the venerable ones, ‘Are you 


pure in this matter ?’ 
A third time I ask the venerable ones, ‘Are you 


pure in this matter ?’ 
The venerable ones are pure herein. Therefore 


do they keep silence. Thus I understand. 


Here endeth the recitation of the Sekhiyas. 
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THE ADHIKARANA-SAMATHA 
DHAMMA. 


Tue RULES REGARDING THE SETTLEMENT OF CASES. 


Here, venerable Sirs, the seven rules regarding 
the settlement of cases come into recitation. 

For the decision and settlement of cases as they 
from time to time arise, the Proceeding in presence? 
must be performed, or the Proceeding for the con- 
sciously innocent’, or the Proceeding in the case 
of those who are no longer out of their mind §, or 
the Proceeding on confession of guilt‘, or the Pro- 
ceeding by majority of the chapter’, or the Pro- 
ceeding for the obstinate*®, or the Proceeding by 
covering over as with grass’. 

Venerable Sirs, the seven rules regarding the 
settlement of cases have been recited. 

In respect of them I ask the venerable ones, ‘ Are 
you pure in this matter ?’ 

A second time I ask the venerable ones, ‘Are you 
pure in this matter ?’ 

A third time I ask the venerable ones, ‘Are you 
pure in this matter ?’ 


1 Sammukha-vinaya. See Xullavagga IV, 14, 16, and fol- 
lowing. 

2 Sati-vinaya. See Xullavagga IV, 14, 27. 

* Amfi/ha-vinaya. See Xullavagga IV, 5, and following, and 
IV, 14, 28. 

* Pafinfiaya. See Xullavagga IV, 7, 8. 

® Yebhuyyasika. See Xullavagga IV, 9, and IV, 14, 24. 

®° Tassapapiyyasika. See KXullavagga IV, 11. 

" Tinavatthaéraka, See Xullavagga IV, 13. 
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The venerable ones are pure herein. Therefore 
do they keep silence. Thus I understand. 


Here endeth the recitation of the 
Adhikaraza-samathas. 


Venerable Sirs! Recited is the Introduction. 

Recited are the four Paragika Rules. 

Recited are the thirteen Samgh4disesa Rules. 

Recited are the two Aniyata Rules. 

Recited are the thirty Nissaggiya-Pda4ittiya 
Rules. 

Recited are the ninety-two Paittiya Rules. 

Recited are the four Pa¢idesaniya Rules. 

Recited are the Sekhiya Rules. 

Recited are the seven Adhikaraza-samatha 
Rules. | 


So much (of the words) of the Blessed One, 
handed down in the Suttas, embraced in the Suttas, 
comes into recitation every half month. It behoveth 
all to train themselves according thereto in concord, 
in pleasantness, without dispute! 


Here endeth the recitation of the Patimokkha 
for the use of the Bhikkhus. 


ee 
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MAHAVAGGA. 


THE MAHAVAGGA. 


REVERENCE TO THE BLESSED ONE, THE HoLy ONE, 
THE FuLLy ENLIGHTENED ONE. 


FIRST KHANDHAKA. 


(THE ADMISSION TO THE ORDER OF BHIKKHUS.) 


1*. 
1. At that time the blessed Buddha dwelt at 


1 To this book is prefixed, as introduction, am account of the 
first events after Gotama’s attaining Buddhahood, down to the con- 
version of his two chief disciples, Sariputta and Moggallana (chaps. 
1-24). Among the elements of historical or legendary character 
with which, in the Vinaya Pi/aka, the discussion of the monastic 
discipline is interwoven, this account occupies by far the first place, 
both in extent and in importance. For it contains the oldest ver- 
sion accessible to us now and, most probably, for ever, of what the 
Buddhist fraternity deemed to be the history of their Master’s life 
in its most important period. 

The connection in which this legendary narration stands with the 
main subject of the first Khandhaka is not difficult to account for. 
The regulations regarding the admission to the fraternity, which 
are discussed in this Khandhaka, could not but present themselves 
to the redactors of the Pifaka as being the very basis of their 
religious discipline and monastic life. It was possible to fancy the 
existence of the Samgha without the Patimokkha rules, or without 
the regulations about the Pavaraza festival, but it was impossible to 
realise the idea of a Samgha without rules showing who was to be 
regarded as a duly admitted member of the fraternity, and who was 
not. It is quite natural, therefore, that the stories or legends con- 
cerning the ordination of Bhikkhus were put in connection with the 
record of the very first events of the history of the Samgha. 

Nor is it difficult to account for the theory formulated by the 
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Uruvela, on the bank of the river Nerag#gard}, 
at the foot of the Bodhi tree (tree of wisdom), just 
after he had become Sambuddha. And the blessed 
Buddha sat cross-legged at the foot of the Bodhi 
tree uninterruptedly during seven days, enjoying the 
bliss of emancipation 2, 


historians of the Buddhist ecclesiastical law, of different successive 
forms in which the ordination of Bhikkhus had been performed. 
In the beginning, of course, there was nobody but the Buddha him- 
self who could ordain Bhikkhus; to him those who desired to be 
received, expressed their wish, and he conferred on them the 
pabbaggé and upasampada ordinations by the formula: ‘Ehi 
bhikkhu,’ &c. (see I, 6, 32, 34, &c.) It was a very natural concep- 
tion that afterwards, as the Samgha grew larger, the Buddha should 
have transferred the power of admitting new members to the Bhik- 
khus themselves, and should have instituted that form of ordination 
which the redactors of the Pifaka found valid at their own time. 

The transition, however, from the supposed oldest form of ordi- 
nation (the so-called ehi-bhikkhu-upasampad 4) to that latter 
form is in the Vinaya legends not represented as immediate. There 
is described an intermediate stage between the two, the ordination 
by the three saranagamanas, or by the candidate’s three times 
repeated declaration of his taking refuge in the Buddha, the 
Dhamma, and the Samgha (see Mahfvagga I, 12). The reason 
which has led the redactors of the Vinaya Pi/aka to this construc- 
tion, was most probably the important part which in the upasam- 
pada service of the later time devolved upon the preceptor (u pag- 
ghaya) of the candidate. As only learned Bhikkhus, who had 
completed the tenth year after their own upasampada, could per- 
form the function of upagg/aya at the upasampada ordination 
of other Bhikkhus (Mahavagga I, 31, 8), it was natural that the 
redactors of the Vinaya found it impossible to ascribe this form of 
upasampada service to the first times of Buddha’s teaching. For 
these times, therefore, they recorded another form, the upasam- 
pada by the three saramagamanas, the introduction of which they 
assigned, very naturally, to the time soon after the conversion of 
Yasa’s friends, by which event the number of Bhikkhus had been 
augmented at once from seven to sixty-one. 

1 The Lilayan or Phalgu river in Behar; see General Cunning- 
ham’s map, Archaeological Reports, vol. i. plate iii. 

3 After having reached the sambodhi and before preaching to 
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2. Then the Blessed One (at the end of these 
seven days) during the first watch of the night fixed 
his mind upon the Chain of Causation}, in direct and 
in reverse order: ‘From Ignorance? spring the sam- 


the world the truth he has acquired, the Buddha remains, according 
to the tradition, during some weeks at Uruvela, ‘ enjoying the bliss 
of emancipation.’ The Mah4vagga, which contains these legends 
in their oldest forms, assigns to this stay a period of four times 
seven days; the later tradition is unanimous in extending it to 
seven times seven days (Buddhaghosa in the commentary on the 
Mahavagga; Gdataka Atthav. vol. i. p. 77 seq.; Dtpavamsa I, 29, 
30; Lalita Vistara, p. 488 seq.; Beal, Romantic Legend, p. 236 
seq., &c.) 

1 The Chain of Causation, or the doctrine of the twelve nidanas 
(causes of existence), coritains, as has often been observed, in a more 
developed form an answer to the same problem to which the 
second and third of the four Noble Truths (ariyasa’fa) also try 
to give a solution, viz. the problem of the origin and destruction of 
suffering. The Noble Truths simply reduce the origin of suffer- 
ing to Thirst, or Desire (Tazh4), in its threefold form, thirst for 
pleasure, thirst for existence, thirst for prosperity (see I, 6, 20). In 
the system of the twelve nidanas Thirst also has found its place 
among the causes of suffering, but it is not considered as the im- 
mediate cause. A concatenation of other categories is inserted 
between tazh4 and its ultimate effect; and on the other hand, the 
investigation of causes is carried on further beyond tazha. The 
question is here asked, What does tazha come from? and thus the 
series of causes and effects is led back to avigg4 (Ignorance), as its 
deepest root. We may add that the redactors of the Pi/akas, who 
of course could not but observe this parallelity between the second 
and third ariyasakkas and the system of the twelve nidanas, go so 
far, in one instance (Anguttara-Nikaya, Tika-Nipata, fol. fe of the 
Phayre MS.), as to directly replace, in giving the text of the four 
ariyasakfas, the second and third of them by the twelve nidanas, in 
direct and reverse order respectively. Professor Childers has fur- 
nished a valuable note on the nidanas; see Colebrooke, Miscel- 
laneous Essays (second edition), II, 453 seq. 

2 In the Sammadié//Aisuttanta (Magghima-Nikaya, fol. kh of 
Turnour’s MS.) we find the following explanation of what Ignor- 
ance is: ‘ Not to know Suffering, not to know the Cause of suffering, 
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kharas’, from the samkh4ras springs Consciousness, 
from Consciousness spring Name-and-Form, from 
Name-and-Form spring the six Provinces (of the 


not to know the Cessation of suffering, not to know the Path which 
leads to the cessation of suffering, this is called Ignorance.’ The 
same is repeated in the explanation of the nidana formula, which 
is given in the Vibhanga (Abhidhamma-Pi/aka, Pasikkasamuppada- 
vibhanga, fol. Ai of the Phayre MS.), and we must accept it, there- 
fore, as the authentic expression of Buddhistical belief. It is 
obvious, however, that this explanation leaves room for another 
question. Ignorance, we are told, is the source of all evil and of 
all suffering, and the subject ignored is stated to be the four 
Truths. But who is the subject that ignores them? All attri- 
butes (as the vinz#4na, &c.), that constitute sentient beings and 
enable them to know or to ignore, are said to be first produced by 
Ignorance, and we should conclude, therefore, that they cannot 
exist before Ignorance has begun to act. Or are we to understand 
that it is the Ignorance incurred by a sentient being in a preceding 
existence, that causes the samkharas and Consciousness, the con- 
necting links between the different existences, to act and to bring 
about the birth of a new being? 

As is well known, this Ignorance (Avidy4) plays a great part 
also in the Brahmanical philosophy of the Upanishads; and the 
Buddhist belief is, no doubt, founded to a considerable extent on 
older theories. But we cannot venture in a note to touch upon one 
of the most difficult and interesting questions which await the 
research of Indianists. 

1 It is very frequently stated that there are three samkh4ras or 
productions: kayasamkhara, vakisamkhara, and Aittasam- 
khara, or, productions of body, of speech, and of thought (see, for 
instance, the Sammadi//Aisuttanta, Magghima-Nikaya, fol. kha of 
Turnour’s MS.) The kayasamkhé@ra consists, according to the 
Samkhara-Yamaka (Abhidhamma-Pi/aka), in inhalation and expira- 
tion (assasapassas4); the vaktsamkhara in attention and in- 
vestigation (vitakkavifar4) ; the &ittasamkhara in ideas, sen- 
sations, and all attributes of mind except attention and investigation 
(samna ka vedana ka fhapetva vitakkavikare sabbe pi 
kittasampayuttaka dhamm4a). The Vibhanga (Abhidhamma- 
Pifaka, Pasikkasamuppadavibhanga, 1.1.) gives, when discussing the 
samkharas, six categories instead of the three: ‘ Now which are 
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six senses'), from the six Provinces springs Contact, 
from Contact springs Sensation, from Sensation 
springs Thirst (or Desire), from Thirst springs At- 
tachment, from Attachment springs Existence, from 
Existence springs Birth, from Birth spring Old Age 
and Death, grief, lamentation, suffering, dejection, 
and despair. Such is the origination of this whole 
. mass of suffering. Again, by the destruction of Igno- 
rance, which consists in the complete absence of lust, 
the samkharas are destroyed, by the destruction of 
the samkharas Consciousness is destroyed, by the 
destruction of Consciousness Name-and-Form are 
destroyed, by the destruction of Name-and-Form the 
six Provinces are destroyed, by the destruction of 
the six Provinces Contact is destroyed, by the de- 
struction of Contact Sensation is destroyed, by the 
destruction of Sensation Thirst is destroyed, by the 
destruction of Thirst Attachment is destroyed, by 
the destruction of Attachment Existence is destroyed, 
by the destruction of Existence Birth is destroyed, 
by the destruction of Birth Old Age and Death, grief, 
lamentation, suffering, dejection, and despair are 


the samkharas that are produced by Ignorance? Samkharas (or, 
productions) that lead to righteousness, samkharas that lead to 
sinfulness, samkharas that lead to immovability, productions of 
body, of speech, and of thought.’ The Pali words are: ‘ Tattha 
katame aviggapakkaya samkhara? punnabhisamkharo apufnabhi- 
samkharo Anangabhisamkhéro kayasamkharo vakisamkharo hitta- 
samkharo.’ The list of fifty-five categories belonging to the 
samkh4ara-khandha, which Sp. Hardy gives in his Manual 
(p. 404 seq.; comp. also Rh. D., ‘Buddhism,’ p. 91 seq., and 
‘Buddhist Suttas from the Pali,’ p. 242), is not founded, as far as 
we know, on the authority of the Pi/akas themselves, but on later 
compendia and commentaries. 

1 T.e. eye, ear, nose, tongue, body (or the faculty of touch), and 
mind. 


78 MAHAVAGGA. I,1, 3 


destroyed. Such is the cessation of this whole mass 
of suffering,’ 

3. Knowing this the Blessed One then on that 

occasion pronounced this solemn utterance : ‘When 
the real nature of things becomes clear to the ardent, 
meditating Brahmama, then all his doubts fade away, 
since he realises what is that nature and what its 
cause.’ : 
4. Then the Blessed One during the middle watch 
of the night fixed his mind upon the Chain of Causa- 
tion, in direct and reverse order: ‘From Ignorance 
spring the samkhdras, &c....... Such is the origi- 
nation of this whole mass of suffering, &c....... 
Such is the cessation of this whole mass of suffering.’ 

5. Knowing this the Blessed One then on that 
occasion pronounced this solemn utterance: ‘When 
the real nature of things becomes clear to the ardent, 
meditating Brahmaza, then all his doubts fade away, 
since he has understood the cessation of causation.’ 

6. Then the Blessed One during the third watch 
of the night fixed his mind, &c. 

7. Knowing this the Blessed One then on that 
occasion pronounced this solemn utterance: ‘When 
the real nature of things becomes clear to the ardent, 
meditating Brahmavza, he stands, dispelling the hosts 
of Mara, like the sun that illuminates the sky.’ 


Here ends the account of what passed 
under the Bodhi tree. 
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2. 


1. Then the Blessed One, at the end of those 
seven days, arose from that state of meditation, and 
went from the foot of the Bodhi tree to the Agapala - 
banyan tree (banyan tree of the goat-herds’). And 
when he had reached it, he sat cross-legged at the foot 
of the Agapala banyan tree uninterruptedly during 
seven days, enjoying the bliss of emancipation. 

2. Nowacertain Brahmamza, who was of a haughty 
disposition”, went to the place where the Blessed 
One was; having approached him, he exchanged 
greeting with the Blessed One; having exchanged 
with him greeting and complaisant words, he stationed 
himself near him; then standing near him that Brah- 
mavza thus spoke to the Blessed One: ‘By what, 
Gotama, does one become a Brahmaza, and what are 
the characteristics that make a man a Brahmama?’ 

3. And the Blessed One, having heard that, on 
this occasion pronounced this solemn utterance: ‘That 
Brahmaza who has removed (from himself) all sin- 
fulness, who is free from haughtiness, free from 
impurity, self-restrained, who is an accomplished 
master of knowledge (or, of the Veda), who has 
fulfilled the duties of holiness, such a Brahmaza may 


_ } Buddhaghosa: ‘The goat-herds used to go to the shadow of 

that banyan tree and to sit there; therefore it was called the 
banyan tree of the goat-herds. The northern Buddhists say that 
this tree had been planted by a shepherd boy, during the Bodhi- 
satta’s six years’ penance, in order to shelter him; see Beal, Rom. 
Legend, pp, 192, 238, and the Mahavastu. 

2 *Huhunkagatiko.’ Buddhaghosa: ‘ Because he was di//ha- 
mangalika, he became filled with haughtiness and wrath, and 
went about uttering the sound “huhum.”’ Di/thamangalika 
(having seen something auspicious ?) is obscure to us. 
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justly call himself a Brahmaza, whose behaviour is 
uneven to nothing in the world. 


Here ends the account of what passed 
under the Agapéala tree. 


3. 


1. Then the Blessed One, at the end of those 
seven days, arose from that state of meditation, and 
went from the foot of the Agap4la banyan tree to the 
Muéalinda tree. And when he had reached it, he sat 
cross-legged at the foot of the Muéalinda tree unin- 
terruptedly during seven days, enjoying the bliss of 
emancipation. 

2. At that time a great cloud appeared out 
of season, rainy weather which lasted seven days, 
cold weather, storms, and darkness. And the Naga 
(or Serpent) king Muéalinda came out from his 
abode, and seven times encircled the body of the 
Blessed One with his windings, and kept extending 
his large hood over the Blessed One’s head, thinking 
to himself: ‘May no coldness (touch) the Blessed 
One! May no heat (touch) the Blessed One! May > 
no vexation by gadflies and gnats, by storms and 
sunheat and reptiles (touch) the Blessed One !’ 

3. And at the end of those seven days, when the 
Naga king Muéalinda saw the open, cloudless sky, he 
loosened his windings from the body of the Blessed 
One, made his own appearance disappear, created 
the appearance of a youth, and stationed himself in 
front of the Blessed One, raising his clasped hands, 
and paying reverence to the Blessed One. | 
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4. And the Blessed One, perceiving that, on this 
occasion, pronounced this solemn utterance: ‘Happy 
is the solitude of him who is full of joy, who has 
learnt the Truth, who sees (the Truth). Happy is 
freedom from malice in this world, (self-)restraint 
towards all beings that have life. Happy is freedom 
from lust in this world, getting beyond all desires; the 
putting away of that pride which comes from the 
thought “I am!” This truly is the highest happiness!’ 


Here ends the account of what passed 
under the Muéalinda tree. 


4, 


I. Then the Blessed One, at the end of those 
seven days, arose from that state of meditation, and 
went from the foot of the Muéalinda tree to the 
Ragayatana (tree'); when he had reached it, he 
sat cross-legged at the foot of the Ragdyatana tree 
uninterruptedly during seven days, enjoying the bliss 
of emancipation. 

2. At that time Tapussa and Bhallika, two mer- 
chants, came travelling on the road from Ukkala 
(Orissa) to that place. Then a deity who had been 
(in a former life) a blood-relation of the merchants 
Tapussa and Bhallika, thus spoke to the merchants — 


1 Buddhaghosa says that Ragdyatana (lit. a royal apartment) 
was the name of atree. It is the same tree which in the Lalita 
Vistara (p. 493, ed. Calcutta) is called Tarayaza, and in the 
Dipavamsa (II, 50) Khfrapala. The place where the two mer- 
chants met Buddha, is thus described in the Mahavastu: kshfri- 
kavanashazde bahudevatake fetiye. 


[13] G 
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Tapussa and Bhallika: ‘Here, my noble friends, 
at the foot of the Ragdyatana tree, is staying the 
Blessed One, who has just become Sambuddha. 
Go and show your reverence to him, the Blessed 
One, by (offering him) rice-cakes and lumps of 
honey. Long will this be to you for a good and 
for a blessing.’ 

3. And the merchants Tapussa and Bhallika took 
rice-cakes and lumps of honey, and went to the 
place where the Blessed One was; having approached 
him and respectfully saluted the Blessed One, they 
stationed themselves near him; standing near him, 
the merchants Tapussa and Bhallika thus addressed 
the Blessed One: ‘May, O Lord, the Blessed One 
accept from us these rice-cakes and lumps of honey, 
that that may long be to us for a good and for a 
blessing !’ Oo _ 

4. Then the Blessed One thought: ‘The Tatha- 
gatas! do not accept (food) with their hands. Now 


1 The term Tathagata is, in the Buddhistical literature, exclu- 
sively applied to Sammasambuddhas, and it is more especially 
used in the Pifakas when the Buddha is represented as speaking of 
himself in the third person as ‘the Tathagata.’ The meaning 
‘sentient being, which is given to the word in the Abhidhanap- 
padipika, and in Childers’s Dictionary, is not confirmed, as far as 
we know, by any passage of the Pifakas. This translation of the 
word is very possibly based merely on a misunderstanding of the 
phrase often repeated in the Sutta Pifaka: hotitathagato param 
maraza, which means, of course, ‘does a Buddha exist after 
death?’ In the Gaina books we sometimes find the term tattha- 
gaya (tatragata), ‘he who has attained that world, i.e. emancipa- 
tion, applied to the Ginas as opposed to other beings who are 
‘called ihagaya (idhagata), ‘living in this world.’ See, for instance, 
‘the Ginafaritra, § 16. Considering the close relation in which 
‘most of the dogmatical terms of the Gainas stand to those of the 
Bauddhas, it is difficult to believe that tathagata and tatthagaya 
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with what shall I accept the rice-cakes and lumps 
of honey?’ Then the four Mahar4ga gods!, under- 
standing by the power of their minds the reflection 
which had arisen in the mind of the Blessed One, 
offered to the Blessed One from the four quarters 
(of the horizon) four bowls made of stone (saying), 
‘May, O Lord, the Blessed One accept herewith the 
rice-cakes and the lumps of honey!’ The Blessed 
One accepted those new stone bowls; and therein 
he received the rice-cakes and honey lumps, and 
those, when he had received, he ate. 

5. And Tapussa and Bhallika, the merchants, 
when they saw that the Blessed One had cleansed? 
his bowl and his hands, bowed down in reverence 


should not originally have conveyed very similar ideas. We think 
that on the long way from the original Magadhi to the Pali and 
Sanskrit, the term tatthagata or tatthdgata (tatra+a4gata), ‘he 
who has arrived there, i.e. at emancipation,’ may very easily have 
undergone the change into tath4gata, which would have made it 
unintelligible, were we not able to compare its unaltered form as 
preserved by the Gainas. 

1 The four guardian gods of the quarters of the world; see 
Hardy’s Manual, p. 24. Their Pali names, as given in the Abhi- 
dhanappadipika, vv. 31, 32, the Dipavamsa XVI, 12, &c., were, 
Dhataraftha, Virtdhaka, Virdpakkha, and Vessavama or Kuvera. 

2 Onitapattapaai, which is said very frequently of a person 
who has finished his meal, is translated by Childers, ‘whose hand 
is removed from the bowl’ (comp. also Trenckner, Pali Miscellany, 
p- 66). We do not think this explanation right, though it agrees 
with, or probably is based on, a note of Buddhaghosa (‘ pattato 
ka apanitapazim’). Onita, i.e. avanita, is not apanita, and 
the end of the dinner was marked, not by the Bhikkhu’s removing 
his hand from the bowl, but by his washing the bowl (see ulla- 
vagga VIII, 4, 6), and, of course, his hands. In Sanskrit the 
meaning of ava-ni is, to pour (water) upon something; see the 
Petersburg Dictionary. We have translated, therefore, onita- 
pattap4zi accordingly. 

G 2 
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at the feet of the Blessed One and thus addressed 
the Blessed One: ‘We take our refuge, Lord, in 
the Blessed One and in the Dhamma; may the 
Blessed One receive us as disciples who, from this day 
forth while our life lasts, have taken their refuge (in 
him).’ These were the first in the world to become 
lay-disciples (of the Buddha) by the formula which 
contained (only) the dyad?. 


Here ends the account of what passed 
under the RAg4yatana tree. 


5. 


1. Then the Blessed One, at the end of those 
seven days, arose from that state of meditation, and 
went from the foot of the RAagdyatana tree to the 
Agapala banyan tree. And when he had reached 
it, the Blessed One stayed there at the foot of the 
Agapala banyan tree. 

2. Then in the mind of the Blessed One, who 
was alone, and had retired into solitude, the 
following thought arose: ‘I have penetrated this 
doctrine which is profound, difficult to perceive and 
to understand, which brings quietude of heart, which 
is exalted, which is unattainable by reasoning, ab- 
struse, intelligible (only) to the wise. This people, on 
the other hand, is given to desire, intent upon desire, 
delighting in desire. To this people, therefore, who 


1 Because there was no Samgha at that time, their declaration of 
taking refuge, by which they became up4asakas, could refer only 
to the dyad (the Buddha and the Dhamma), instead of to the triad 
of the Buddha, the Dhamma, and the Samgha. 
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are given to desire, intent upon desire, delighting 
in desire, the law of causality and the chain of 
causation will be a matter difficult to understand ; 
most difficult for them to understand will be also 
the extinction of all samkhdras, the getting rid of 
all the substrata (of existence!), the destruction of 
desire, the absence of passion, quietude of heart, 
Nirvaza! Now if I proclaim the doctrine, and other 
men are not able to understand my preaching, there 
would result but weariness and annoyance to me.’ 

3. And then the following....% stanzas, unheard 
before, occurred to the Blessed One: ‘With great 
pains have I acquired it. Enough! why should I 
now proclaim it? This doctrine will not be easy to 
understand to beings that are lost in lust and hatred. 

‘Given to lust, surrounded with thick darkness, 
they will not see what is repugnant (to their minds), 
abstruse, profound, difficult to perceive, and subtle.’ 

4. When the Blessed One pondered over this 
matter, his mind became inclined to remain in quiet, 
and not to preach the doctrine. Then Brahma 


1 The upadhis (substrata of existence) are specified in the com- 
mentary on the Sutta-Nipata, ap. Dhammapada, p. 433: ‘sabbfipadhi- 
nam parikkhaya ’ti sabbesam khandhakamagumakilesabhisamkh4ra- 
bhedanam upadhinam parikkhizatta.’ Probably abhisamkhara is 
not co-ordinate with the other members of the compound, but is 
determined by them, comp. pabbaggabhisamkhara, iddhabhisam- 
khara, gamikabhisamkhara. The upadhis, therefore, according to 
this passage, consist: firstly, in the actions of mind that are directed 
towards the khandhas (i.e. that have the effect of propagating 
and augmenting the dominion of the khandhas); secondly, in 
the actions tending to the fivefold pleasures of sense ; and thirdly, 
in those.connected with kilesa (evil passion). 

3 Buddhaghosa explains ana&k&hariya by anuaks&hariya, which 
is alike unintelligible to us. The Lalita Vistara (p. 515, ed. Calcutta) 
has abhikshzam (‘repeatedly’). 
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Sahampati!, understanding by the power of his 
mind the reflection which had arisen in the mind 
of the Blessed One, thought: ‘Alas! the world 
perishes! Alas! the world is destroyed! if the mind 
of the Tathdgata, of the holy, of the absolute 
Sambuddha inclines itself to remain in quiet, and 
not to preach the doctrine.’ 

5. Then Brahma Sahampati disappeared from 
Brahma’s world, and appeared before the Blessed 
One (as quickly) as a strong man might stretch his 
bent arm out, or draw back his out-stretched arm. 

6. And Brahma Sahampati adjusted his upper 
robe so as to cover one shoulder, and putting his 
right knee on the ground, raised his joined hands 
towards the Blessed One, and said to the Blessed 
One: ‘Lord, may the Blessed One preach the 
doctrine! may the perfect One preach the doctrine! 
there are beings whose mental eyes are darkened 
by scarcely any dust; but if they do not hear the 
doctrine, they cannot attain salvation. These will 
understand the doctrine.’ 

7. Thus spoke Brahm& Sahampati; and when he 
had thus spoken, he further said: ‘The Dhamma 
hitherto manifested in the country of Magadha has 
been impure, thought out by contaminated men. But 
do thou now open the door of the Immortal?; let them 
hear the doctrine discovered by the spotless One! 

‘As a man standing on a rock, on mountain’s 


? It is difficult to believe that the Pali name of Brahma Saham- 
pati, the ruler of the Brahma worlds (see Spence Hardy’s Manual, 
pp. 43, 56), is not connected with the Brahman svayambhft 
of the Brahmanical literature. Perhaps the Sanskrit equivalent of 
sahampati might be svayampati. 

? Amata, an epithet of Arahatship, which may perhaps mean 
simply ambrosia. See Rh. D., Buddhism, pp. 60, 111, 184. 
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top, might overlook the people all around, thus, O 
wise One, ascending to the highest palace of Truth, 
look down, all-seeing One, upon the people lost in 
suffering, overcome by birth and decay,—thou, who 
hast freed thyself from suffering! 

‘Arise, O hero; O victorious One! Wander 
through the world, O leader of the pilgrim band, 
who thyself art free from debt. May the Blessed 
One preach the doctrine; there will ‘be people who 
can understand it!’ 

8. When he had spoken thus, the Blessed One 
said to Brahma Sahampati: ‘ The following thought, 
Brahma, has occurred to me: “I have penetrated 
this doctrine,.... (&c., down to end of § 2)” And 
also, Brahm, the following ....1 stanzas have pre- 
sented themselves to my mind, which had not been 
heard (by me) before: “ With great pains,.... (&c., 
down to end of § 3).’ When I pondered over this 
matter, Brahma, my mind became inclined to remain 
in quiet, and not to preach the doctrine.’ 

9g. Anda second time Brahma Sahampati said to 
the Blessed One: ‘Lord, may the Blessed One preach 
the doctrine, .... (&c., as in §§ 6, 7). And for the 
second time the Blessed One said to Brahma Saham- 
pati: ‘ The following thought....(&c., as before).’ 

10. And a third time Brahma Sahampati said 
to the Blessed One: ‘Lord, may the Blessed One 
preach the doctrine, .... (&c., as before).’ 

Then the Blessed One, when he had heard Brah- 
m4’s solicitation, looked, full of compassion towards 
sentient beings, over the world, with his (all-per- 
ceiving) eye of a Buddha. And the Blessed One, 
looking over the world with his eye of a Buddha, 


1 See § 3 with our note for this omitted word. 
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saw beings whose mental eyes were darkened by 
scarcely any dust, and beings whose eyes were 
covered by much dust, beings sharp of sense and 
blunt of sense, of good disposition and of bad dis- 
position, easy to instruct and difficult to instruct, some 
of them seeing the dangers of future life and of sin. 

11. As, in a pond of blue lotuses, or water-roses, 
or white lotuses, some blue lotuses, or water-roses, 
or white lotuses, born in the water, grown up in 
the water, do not emerge over the water, but thrive 
hidden under the water; and other blue lotuses, or 
water-roses, or white lotuses, born in the water, 
grown up in the water, reach to the surface of the 
water; and other blue lotuses, or water-roses, or 
white lotuses, born in the water, grown up in the 
water, stand emerging out of the water, and the 
water does not touch them,— 

12. Thus the Blessed One, looking over the world 
with his eye of a Buddha, saw beings whose mental 
eyes were darkened,. . . . (&c., the text repeats § 10) ; 
and when he had thus seen’ them, he addressed 
Brahma Sahampati in the following stanza: ‘ Wide 
opened is the door of the Immortal to all who have 
ears to hear; let them send forth faith to meet it. 
The Dhamma sweet and good | spake not, Brahma, 
despairing of the weary task, to men. 

13. Then Brahma Sahampati understood: ‘The 
Blessed One grants my request that He should 
preach the doctrine. And he bowed down before 
the Blessed One, and passed round him with his 
right side towards him; and then he straightway 
disappeared. 


Here ends the story of Brahma’s request. 
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1. Now the Blessed One thought : ‘To whom shall 
I preach the doctrine first? Who will understand 
this doctrine easily?’ And the Blessed One thought: 
‘There is A/Ara KAlAma!'; he is clever, wise, and 
learned; long since have the eye of his mind been 
darkened by scarcely any dust. What if I were to 
preach the doctrine first to AAra Kalama? He will 
easily understand this doctrine.’ 

2. Then an invisible deity said to the Blessed 
One: ‘A4ra Kalama has died, Lord, seven: days 
ago. And knowledge sprang up in the Blessed 
One’s mind that AAra K4l4ma had died seven days 
ago. And the Blessed One thought: “Highly noble 
was A/ra KAlama. If he had heard my doctrine, 
he would easily have understood it.’ 

3. Then the Blessed One thought: ‘To whom 
shall I preach the doctrine first? Who will under- 
stand this doctrine easily?’ And the Blessed One 
thought: ‘There is Uddaka Ramaputta?; he is 
clever, wise, and learned; long since have the eye of 
his mind been darkened by scarcely any dust. What 
if I were to preach the doctrine first to Uddaka Rama- 
putta? He will easily understand this doctrine.’ 

4. Then an invisible deity said to the Blessed 
One: ‘Uddaka Ramaputta has died, Lord, yesterday 
evening. And knowledge arose in the Blessed 
One's mind that Uddaka Ramaputta had died the 
previous evening. And the Blessed One thought: 


1 Aldra Kalama and Uddaka Ramaputta were the two teachers 
to whom Gotama had attached himself first after his pabbagga. 
See Fausbéll’s Gataka, vol. i. p. 66; Rh. D., Buddhism, p. 34. 
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‘Highly noble was Uddaka Ramaputta. If he had 
heard my doctrine, he would easily have under- 
stood it.’ 

5. Then the Blessed One thought: ‘To whom 
shall I preach the doctrine first? Who will under- 
stand this doctrine easily?’ And the Blessed One 
thought: ‘The five Bhikkhus? have done many ser- 
vices to me?; they attended on me during the time 
of my exertions (to attain sanctification by under- 
going austerities). What if I were to preach the 
doctrine first to the five Bhikkhus?’ 

6. . Now the Blessed One thought: ‘Where do the 
five Bhikkhus dwell now?’ And the Blessed One 
saw by the power of his divine, clear vision, surpass- 
ing that of men, that the five Bhikkhus were living 
at Benares, in the deer park Isipatana*, And the 
Blessed One, after having remained at Uruvela as 
long as he thought fit, went forth to Benares. 

7. Now Upaka, a man belonging to the Agtvaka 
sect (i.e. the sect of naked ascetics), saw the Blessed 
One travelling on the road, between Gaya and the 
Bodhi tree; and when he saw him, he said to the 
Blessed One: ‘Your countenance, friend, is serene ; 
your complexion is pure and bright. In whose 


1 See about the five companions of Buddha’s self-mortification, 
in the time before the sambodhi, the Gataka, vol. i. p. 67; Hardy, 
Manual, p.165; Rh. D., Buddhism, p. 35. The names of the five 
Bhikkhus were, Kondarfvia, Vappa, Bhaddiya, Mahandma, 
Assagi. 

2 Perhaps instead of kho ’me (=kho ime) we should read 
kho me. 

5 «The Mrigadawa, or Deer Park, is represented by a fine wood, 
which still covers an area of about half a mile, and extends from 
the great tower of Dhamek on the north, to the Chaukundi mound 
on the south.’ Cunningham, Arch. Reports, I, p. 107. 
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name, friend, have you retired from the world? 
Who is your teacher? Whose doctrine do you 
profess ?’ 

8. When Upaka the Agivaka had spoken thus, 
the Blessed One addressed him in the following 
stanzas: ‘I have overcome all foes; I am all-wise; 
Iam free from stains in every way; I have left 
everything; and have obtained emancipation by the 
destruction of desire. Having myself gained know- 
ledge, whom should I call my master? I have no 
teacher; no one is equal to me; in the world of men 
and of gods no being is like me. I am the holy One 
in this world, I am the highest teacher, I alone am 
the absolute Sambuddha; I have gained coolness (by 
the extinction of all passion) and have obtained Nir- 
vaza. To found the Kingdom of Truth I go to the 
city of the Kasis (Benares); I will beat the drum of 
the Immortal in the darkness of this world.’ 

9. (Upaka replied): ‘You profess then, friend, to 
be the holy, absolute Gina.’ 

(Buddha said): ‘Like me are all Ginas who have 
reached extinction of the Asavas?; I have overcome 
(gita me) all states of sinfulness ; therefore, U paka, 
am I the Gina.’ 

When he had spoken thus, Upaka the Agivaka 
replied: ‘It may be so, friend ;’ shook his head, took 
another road, and went away. 

10. And the Blessed One, wandering from place 
to place, came to Benares, to the deer park Isipatana, 
to the place where the five Bhikkhus were. And 


1 Gina, or the victorious One, is one of the many appellations 
common to the founders of the Bauddha and Gaina sects. 

2 Sensuality, individuality, delusion, and ignorance (Kama, 
Bhava, Di//hi, and Avigg4). 7 
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the five Bhikkhus saw the Blessed One coming from 
afar; when they saw him, they concerted with each 
other, saying, ‘Friends, there comes the samaza 
Gotama, who lives in abundance, who has given up 
his exertions, and who has turned to an abundant 
life. Let us not salute him; nor rise from our seats 
when he approaches; nor take his bowl and his - 
robe from his hands. But let us put there a seat; 
if he likes, let him sit down.’ 

11. But when the Blessed One gradually ap- 
proached near unto those five Bhikkhus, the five 
Bhikkhus kept not their agreement. They went 
forth to meet the Blessed One; one took his bowl 
and his robe, another prepared a seat, a third one 
brought water for the washing of the feet, a foot-stool, 
and a towel’. Then the Blessed One sat down 
on the seat they had prepared; and when he was 
seated, the Blessed One washed his feet. Now they 
addressed the Blessed One by his name, and with 
the appellation ‘ Friend.’ 

12, When they spoke to him thus, the Blessed 
One said to the five Bhikkhus: ‘Do not address, O 
Bhikkhus, the Tathagata by his name, and with the 
appellation “Friend.” The Tathagata, O Bhikkhus, 
is the holy, absolute Sambuddha. Give ear, O 
Bhikkhus! The immortal (Amata) has been won 
(by me); I will teach you; to you I preach the doc- 
trine. If you walk in the way I show you, you will, 
ere long, have penetrated to the truth, having your- 
selves known it and seen it face to face; and you 


1 Buddhaghosa, in a note on Xullavagga II, 1, 1, says that 
padapf/ha is a stool to put the washed foot on, padakathalika 
(or padakathalik4?), a stool to put the unwashed foot on, ora 
cloth to rub the feet with (padaghamsana). 
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will live in the possession of that highest goal of the 
holy life, for the sake of which noble youths fully 
give up the world and go forth into the houseless 
state.’ | 

13. When he had spoken thus, the five monks 
said to the Blessed One: ‘ By those observances, 
friend Gotama, by those practices, by those austeri- 
ties, you have not been able to obtain power surpass- 
ing that of men, nor the superiority of full and holy 
knowledge and insight. How will you now, living 
in abundance, having given up your exertions, having 
turned to an abundant life, be able to obtain power 
surpassing that of men, and the superiority of full 
and holy knowledge and insight?’ - 

14. When they had spoken thus, the Blessed One 
said to the five Bhikkhus: ‘The Tathagata, O Bhik- 
khus, does not live in abundance, he has not given 
up exertion, he has not turned to an abundant life. 
The Tathagata, O Bhikkhus, is the holy, absolute 
Sambuddha. Give ear, O Bhikkhus; the immortal 
has been won (by me); I will teach you, to you I 
will preach the doctrine. If you walk in the way 
I show you, you will, ere long, have penetrated to the 
truth, having yourselves known it and seen it face to 
face; and you will live in the possession of that 
highest goal of the holy life, for the sake of which 
noble youths fully give up the world and go forth 
into the houseless state.’ | 

15. And the five Bhikkhus said to the Blessed 
One a second time (as above). And the Blessed 
One said to the five Bhikkhus a second time (as 
above). And the five Bhikkhus said to the Blessed 
One a third time (as above). 

16. When they had spoken thus, the Blessed One 


t 
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said to the five Bhikkhus: ‘Do you admit, O Bhik- 
khus, that I have never spoken to you in this way 
before this day ?’ 

‘You have never spoken so, Lord.’ 

'*The Tath4gata, O Bhikkhus, is the holy, abso- 
lute Sambuddha. Give ear, O Bhikkhus, &c. (as 
above).’ 

And the Blessed One was able to convince the 
five Bhikkhus ; and the five Bhikkhus again! listened 
willingly to the Blessed One; they gave ear, and 
fixed their mind on the knowledge (which the Buddha 
imparted to them). 

17, And the Blessed One thus addressed the five 
Bhikkhus?: ‘There are two extremes, O Bhikkhus, 
which he who has given up the world, ought to 
avoid. What are these two extremes? A life given 
to pleasures, devoted to pleasures and lusts: this is 
degrading, sensual, vulgar, ignoble, and profitless; . 
and a life given to mortifications: this is painful, 
ignoble, and profitless. By avoiding these two ex- 
tremes, O Bhikkhus, the Tathagata has gained the 
knowledge of the Middle Path which leads to insight, 
which leads to wisdom, which conduces to calm, to 
knowledge, to the Sambodhi, to Nirvaza. 

18. ‘Which, O Bhikkhus, is this Middle Path the 
knowledge of which the Tath4gata has gained, which 
leads to insight, which leads to wisdom, which con- 


1 As they had done before when they underwent austerities 
together with the Bodhisatta at Uruvela. 

2 Of the literature that exists referring to the discourse which 
follows now (the Dhammadakkappavattana Sutta), it will suffice to 
quote M. Feer’s Etudes Bouddhiques, I, p. 189 seq., and Rh. D., 
‘Buddhist Suttas from the Pali,’ pp. 137-155, and in the Fort- 
nightly Review for December 1879. 
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duces to calm, to knowledge, to the Sambodhi, to 
Nirvaza? It is the holy eightfold Path, namely, 
Right Belief, Right Aspiration, Right Speech, Right 
Conduct, Right Means of Livelihood, Right Endea- 
vour, Right Memory, Right Meditation. This, Q 
Bhikkhus, is the Middle Path the knowledge of 
which the TathA4gata has gained, which leads to in- 
sight, which leads to wisdom, which conduces to 
calm, to knowledge, to the Sambodhi, to Nirvava. 

19. ‘This, O Bhikkhus, is the Noble Truth of 
Suffering: Birth is suffering; decay is suffering ; 
illness is suffering; death is suffering. Presence of 
objects we hate, is suffering ; Separation from objects 
we love, is suffering; not to obtain what we desire, 
is suffering. Briefly, the fivefold clinging to exist- 
ence! is suffering. 

20. ‘This, O Bhikkhus, is the Noble Truth of the 
Cause of suffering: Thirst, that leads to re-birth, 
accompanied by pleasure and lust, finding its delight 
here and there. (This thirst is threefold), namely, 
thirst for pleasure, thirst for existence, thirst for 
prosperity. 

21. ‘This, O Bhikkhus, is the Noble Truth of 
the Cessation of suffering: (it ceases with) the com- 
plete cessation of this thirst,—a cessation which 
consists in the absence of every passion,—with the 
abandoning of this thirst, with the doing away with 
it, with the deliverance from it, with the destruction 
of desire. : | 

22. ‘This, O Bhikkhus, is the Noble Truth of 
the Path which leads to the cessation of suffering: 


1 Clinging to the five elements of existence, rapa, vedan4, 
-sanna, samkhara, vitinana. See § 38 seq. 
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that holy eightfold Path, that is to say, Right Belief, 
Right Aspiration, Right Speech, Right Conduct, 
Right Means of Livelihood, Right Endeavour, Right 
Memory, Right Meditation. 

23. ‘“This is the Noble Truth of Suffering ;”— 
thus, O Bhikkhus, of this doctrine, which formerly 
had not been heard of, have I obtained insight, 
knowledge, understanding, wisdom, intuition. “This 
Noble Truth of Suffering must be understood,” thus, — 
O Bhikkhus, of this doctrine,.... (&c., down to in- 
tuition). “This Noble Truth of Suffering I have 
understood,’ thus, O Bhikkhus, of this doctrine, 
.... (&c., down to intuition). 

24. ‘“This is the Noble Truth of the Cause of 
suffering,” thus, O Bhikkhus, (&c.) “This Noble 
Truth of the Cause of suffering must be abandoned? | 

. has been abandoned by me,” thus, O Bhikkhus, 
(8c. 

25. ‘“ This is the Noble Truth of the Cessation of 
suffering,” thus, O Bhikkhus, (&c.) “This Noble 
Truth of the Cessation of suffering must be seen 
face to face .... has been seen by me face to face,” 
thus, O Bhikkhus, (&c.) 

26. ‘“ This is the Noble Truth of the Path which 
leads to the cessation of suffering,” thus, O Bhikkhus, 
(&c.): “ This Noble Truth of the Path which leads 
to the cessation of suffering, must be realised... 
has been realised by me,” thus, O Bhikkhus, (&c.) 

27. ‘As long, O Bhikkhus, as I did not possess 
with perfect purity this true knowledge and insight 
into these four Noble Truths, with its three modifi- 


1 T.e. the thirst (tazha), which is declared in this Noble Truth 
to be the cause of suffering, must be abandoned. - 
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cations and its twelve constituent parts!; so long, O 
Bhikkhus, I knew that I had not yet obtained the 
highest, absolute Sambodhi in the world of men and 
gods, in M4ra’s and Brahma’s world, among all 
beings, Samazas and Brahmazas, gods and men. 

28. ‘But since I possessed, O Bhikkhus, with per- 
fect purity this true knowledge and insight into these 
four Noble Truths, with its three modifications and 
its twelve constituent parts, then I knew, O Bhikkhus, 
that I had obtained the highest, universal Sambodhi in 
the world of men and gods, .... (&c., as in § 27). 

29. ‘And this knowledge and insight arose in my 
mind: “ The emancipation of my mind cannot be 
lost; this is my last birth ; hence I shall not be born 
again!’ 

Thus the Blessed One spoke. The five Bhikkhus 
were delighted, and they rejoiced at the words of 
the Blessed One. And when this exposition was 
propounded, the venerable Kozdaziza obtained the 
pure and spotless Eye of the Truth (that is to say, 
the following knowledge): ‘Whatsoever is subject 
to the condition of origination, is subject also to the 
condition of cessation.’ 

30. And as the Blessed One had founded the 
Kingdom of Truth (by propounding the four Noble 
Truths), the earth-inhabiting devas shouted: ‘ Truly 
the Blessed One has founded at Benares, in the deer 
park Isipatana, the highest kingdom of Truth, which 
may be opposed neither by a Samaza nor by a Brah- 
mavza, neither by a deva, nor by Mara, nor by Brahma, 
nor by any being in the world.’ 


? The three modifications and twelve constituent parts are those 
specified in §§ 23-26. 


{13] H 
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Hearing the shout of the earth-inhabiting devas, 
the £4tumahdragika devas (gods belonging to 
the world of the four divine mahdrAgas) shouted, 
.... (&c., as above). Hearing the shout of the £4tu- 
maharagika devas, the tavatimsa devas},.... 


the yama devas,.... the tusita devas,.... the 
nimmdanarati devas,.... the paranimmita- 
vasavatti devas,.... the brahmakayika devas 


shouted: ‘Truly the Blessed One,....’ (&c.,as above). 

31. Thus in that moment, in that instant, in that | 
second the shout reached the Brahma world; and 
this whole system of ten thousand worlds quaked, 
was shaken, and trembled; and an infinite, mighty 
light was seen through the world, which surpassed 
the light that can be produced by the divine power 
of the devas. 

And the Blessed One pronounced this solemn 
utterance: ‘ Truly Kozdazizia has perceived it (“az- 
wasi’”), truly Koxdazza has perceived it!’ Hence 
the venerable Kozdaziza received the name Azia- 
takoxdazza (Kondaina who has perceived the doc- 
trine). 

32. And the venerable Av#atakondazna, having 
seen the Truth, having mastered the Truth, having 
understood the Truth, having penetrated the Truth, 
having overcome uncertainty, having dispelled all 
doubts, having gained full knowledge, dependent on 
nobody else for knowledge of the doctrine of the 
Teacher, thus spoke to the Blessed One: ‘Lord, let 


1 The thirty-three devas of the Vedic mythology. This enumera- 
tion gives the gods who reside in the different worlds, beginning 
from the lowest (the bhumma deva, who inhabit the earth), and 
gradually ascending to the higher devalokas. See Hardy, Manual, 


p. 25. 
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me receive the pabbagga and upasampada ordi- 
nations from the Blessed One.’ | 

‘Come, O Bhikkhu,’ said the Blessed One, ‘ well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering.’ Thus this 
venerable person received the upasampada ordi- 
nation. 

33. And the Blessed One administered to the 
other Bhikkhus exhortation and instruction by dis- 
courses relating tothe Dhamma. And the venerable 
Vappa, and the venerable Bhaddiya, when they 
received from the Blessed One such exhortation and 
instruction by discourses relating to the Dhamma, 
obtained the pure and spotless Eye of the Truth 
(that is to say, the following knowledge): ‘ Whatso- 
ever is subject to the condition of origination is 
subject also to the condition of cessation.’ 

34. And having seen the Truth, having mastered 
the Truth, .... (&c., as in § 32), they thus spoke to 
the Blessed One: ‘Lord, let us receive the pabbagga 
and upasampadaA ordinations from the Blessed One.’ 

‘Come, O Bhikkhus,’ said the Blessed One, ‘well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering. Thus these 
venerable persons received the upasampada ordi- 
nation. 

35. And the Blessed One, living on what the 
Bhikkhus brought him, administered to the other 
Bhikkhus exhortation and instruction by discourse 
relating to the Dhamma; in this way the six persons 
lived on what the three Bhikkhus! brought home 
from their alms pilgrimage. 


1 Those three Bhikkhus of the five, who had been converted, 
H 2 
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36, 37. And the venerable Mah4ndma and the 
venerable Assagi, when they received from the Blessed 
One,.... (&c., as in §§ 33, 34, down to:). Thus these 
venerable persons received the upasampada ordi- 
nation. | 

38. And the Blessed One thus spoke to the five 
Bhikkhus: ‘The body (Rapa), O Bhikkhus, is not 
the self. If the body, O Bhikkhus, were the self, 
the body would not be subject to disease, and we 
should be able to say: “ Let my body be such and 
such a one, let my body not be such and such a one.” | 
But since the body, O Bhikkhus, is not the self, 
therefore the body is subject to disease, and we are 
not able to say: “ Let my body be such and such a 
one, let my body not be such and such a one.” 

39-41. ‘Sensation (Vedan4), O Bhikkhus, is not 
the self,....(&c.) Perception (Sava) is not the 
self,.... The Samkh4ras? are not the self,.... 
Consciousness (Viz#4na) is not the self, ... . (&c.") 

42. ‘Now what do you think, O Bhikkhus, is the 
body permanent or perishable ?’ 


went about for alms; while the Buddha remained with their two 
companions, and instructed them. 

* This is shown exactly in the same way and with the same 
words that are used in § 38 with regard to the body. Body, 
sensations, perceptions, samkharas, and consciousness are the well- 
known five classes (khandha) of bodily and mental parts and 
powers; sée Rh. D., ‘Buddhism, p. go seq. The self (atta), 
which, if it exists at all, must be permanent and imperishable, is 
not to be found in any one of these five classes, which are all 
subject to origin and decay. This discourse of the Buddha’s, which 
is frequently called the Anattalakkhama Sutta (Sutta of the not having 
the signs of self), shows the perishable nature of the five khandhas, 
and that the khandhas are not the self. But it does not deal with 
the question, whether the self exists or not, in any other way. 

2 See the note on chap. 1. 2. 
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‘It is perishable, Lord,’ 

‘And that which is perishable, does that cause pain 
or joy?’ | 

‘It causes pain, Lord.’ 

‘And that which is perishable, painful, subject to 
change, is it possible to regard that in this way: 
‘This is mine, this am I, this is my self ?’ 

‘That is impossible, Lord.’ 

43. ‘Is sensation permanent or perishable ?’.... 
(&c.?) 

44. ‘Therefore, O Bhikkhus, whatever body has 
been, will be, and is now, belonging or not belonging 
to sentient beings, gross or subtle, inferior or superior, 
distant or near, all that body is not mine, is not me, 
is not my self: thus it should be considered by right 
knowledge according to the truth. 

45. ‘Whatever sensation, ... . (&c.?) 

46. ‘Considering this, O Bhikkhus, a learned, 
noble hearer of the word becomes weary of body, 
weary of sensation, weary of perception, weary of the 
Samkharas, weary of consciousness. Becoming 
weary of all that, he divests himself of passion; by 
absence of passion he is made free; when he is free, 
he becomes aware that he is free; and he realises 
that re-birth is exhausted ; that holiness is completed ; 
that duty is fulfilled; and that there is no further 
return to this world?,’ 

47. Thus the Blessed One spoke; the five Bhik- 
khus were delighted, and rejoiced at the words of the 
Blessed One. And when this exposition had been 


1 Here follow the same questions, answers, and rejoinders, with 
regard to sensation, perception, the samkharas, and consciousness. 

* The same with regard to the other four khandhas. 

* Compare Burnouf, ‘ Lotus de la bonne Loi,’ p. 481. 
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propounded, the minds of the five Bhikkhus became 
free from attachment to the world, and were released 
from the Asavas?. 

At that time there were six Arahats (persons who 
had reached absolute holiness) in the world. 


End of the first BhAzavara. 


f er 

1. At that time there was in Benares a noble 
youth, Yasa by name, the son of a se¢thi (or 
treasurer *) and delicately nurtured. He had three 
palaces, one for winter, one for summer, one for the 
rainy season. In the palace for the rainy season 
he lived during the four months (of that season), 
surrounded with female musicians among whom no 


1 See the note on § 9. 

2 A well-known scene in the life of the Bodhisatta has evidently 
been represented after the model of this story. See Gataka I, 
p. 61; Lalita Vistara, p. 251; Bigandet, Life of Gaudama, p. 55. 
Nowhere in the Pali Pi/akas is the story told about the Bodhisatta 
himself. 

* This was 2 position of honour among the merchants. In the 
later literature we hear of an office of se¢/hi (se//hi-i#hana) ina 
city, to which any one with the requisite wealth and talent was 
eligible (Gataka I, 120-122); and, according to the Mahavamsa, 
the king appointed to an office called se//Aita, apparently at his 
court (Mah. p. 69). The Gahapati, or Treasurer, one of the seven | 
jewels of a king, is explained by Buddhaghosa to be seffhi- 
gahapati (see Rh. D.’s note on Maha-sudassana Sutta I, 41). 
‘The Se/shi, standing alone, or ‘the Mah4-se//Ai, means 
Anatha Pindika (Gataka I, 95, 227-230; Dhammapada Com- 
mentary, p. 395). Below, in chapter 9, § 1, it would seem that 
the rank of se//Ai was hereditary, and this is confirmed by the later 
literature; but this applies to the social rank only, and not to the 
Office. 
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man was, and he did not descend from that palace 
(all that time). Now one day Yasa, the noble youth, 
who was endowed with, and possessed of the five 
pleasures of sense 1, while he was attended (by those 
female musicians), fell asleep sooner than usual; 
and after him his attendants also fell asleep. Now 
an oil 'amp was burning through the whole night. 

2. And Yasa, the noble youth, awoke sooner than 
usual; and he saw his attendants sleeping; one had 
her lute leaning against her arm-pit; one had her 
tabor leaning against her neck; one had her drum 
leaning against her arm-pit; one had dishevelled 
hair; one had saliva flowing from her mouth; and 
they were muttering in their sleep. One would 
think it was a cemetery one had fallen into® When 
he saw that, the evils (of the life he led) manifested 
themselves to him; his mind became weary (of 
worldly pleasures). And Yasa, the noble youth, 
gave utterance to this solemn exclamation: ‘ Alas! 
what distress; alas! what danger!’ 

3. And Yasa, the noble youth, put on his gilt 
slippers, and went to the gate of his house. Non- 
human beings opened the gate, in order that no 
being might prevent Yasa the noble youth’s leaving 
the world, and going forth into the houseless state. 
And Yasa, the noble youth, went to the gate of 
the city. Non-human beings opened the gate, in 
order that no being might prevent Yasa the noble 
youth’s leav'ng the world, and going forth into the 
houseless state. And Yasa, the noble youth, went 
to the deer park Isipatana. 


1 Pleasures of the eye, ear, nose, tongue, and touch. 
2 Hatthappattam susdnam mafife, literally, ‘one would 
think a cemetery had (suddenly) come to one’s hand.’ 


104 MAHAVAGGA. L, 7) 4- 


4. At that time the Blessed One, having arisen 
in the night, at dawn was walking up and down in 
the open air. And the Blessed One saw Yasa, the 
noble youth, coming from afar. And when he saw 
him, he left the place where he was walking, and 
sat down on a seat laid out (for him). And Yasa, 
the noble youth, gave utterance near the Blessed 
One to that solemn exclamation: ‘ Alas! what dis- 
tress; alas! what danger!’ And the Blessed One 
said to Yasa, the noble youth: ‘ Here is no distress, 
Yasa, here is no danger. Come here, Yasa, sit 
down; I will teach you the Truth (Dhamma). 

5. And Yasa, the noble youth, when he heard 
that there was no distress, and that there was no 
danger, became glad and joyful; and he put off his 
gilt slippers, and went to the place where the 
Blessed One was; having approached him and 
having respectfully saluted the Blessed One, he sat 
down near him. When Yasa, the noble youth, was 
sitting near him, the Blessed One preached to him 
in due course: that is to say, he talked about the 
merits obtained by alms-giving, about the duties of 
morality, about heaven, about the evils, the vanity, 
and the sinfulness of desires, and about the blessings 
of the abandonment of desire’. 

6. When the Blessed One saw that the mind of 
Yasa, the noble youth, was prepared, impressible, 
free from obstacles (to understanding the Truth), 
elated, and believing, then he preached what is the 
principal doctrine of the Buddhas, namely, Suffering, 


1 Nekkhamma is neither naishkramya nor naishkarmya, but 
naishkamya. Itivuttaka, fol. khi (Phayre MS.): kamanam etam 
nissaravam yad idam nekkhammam, ripanam etam nissaranam yad 
idam aruppam. 
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the Cause of suffering, the Cessation of suffering, 
the Path. Just as a clean cloth free from black 
specks properly takes the dye, thus Yasa, the noble 
youth, even while sitting there, obtained the pure 
and spotless Eye of the Truth (that is, the know- 
ledge): ‘Whatsoever is subject to the condition 
of origination is subject also to the condition of 
cessation.’ 

7. Now the mother of Yasa, the noble youth, 
having gone up to his palace, did not see Yasa, the 
noble youth, and she went to the se/¢hi, the house- 
holder (her husband), and having approached him, 
she said to the se¢thi, the householder: ‘Your son 
Yasa, O householder, has disappeared.’ Then the 
se/thi, the householder, sent messengers on _ horse- 
back to the four quarters of the horizon; and he 
went himself to the deer park Isipatana. Then the 
setthi, the householder, saw on the ground the marks 
of the gilt slippers; and when he saw them, he 
followed them up. 

8. And the Blessed One saw the se/¢fi, the house- 
holder, coming from afar. On seeing him, he 
thought : ‘What if I were to effect such an exercise 
of miraculous power, that the se¢¢Ai, the householder, 
sitting here, should not see Yasa, the noble youth, 
who is sitting here also. And the Blessed One 
effected such an exercise of his miraculous power. 

9. And the se/¢hi, the householder, went to the 
place where the Blessed One was; having approached 
him, he said to the Blessed One: ‘ Pray, Lord, has 
the Blessed One seen Yasa, the noble youth ?’ 

‘Well, householder, sit down. Perhaps, sitting 
here, you may see Yasa, the noble youth, sitting 
here also.’ 
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And the se¢/hi, the householder, who thought: 
‘Indeed, sitting here I shall see Yasa,the noble youth, 
sitting here also!’ became glad and joyful, and having 
respectfully saluted the Blessed One, he sat down 
near him. 

10. When the se¢¢Zi, the householder, was sitting 
near him, the Blessed One preached to him in due 
course; that is to say, he talked about the merits 
obtained by alms-giving,.... (&c., as at end of § 5). 
And the se¢thi, the householder, having seen the 
Truth, having mastered the Truth, having penetrated 
the Truth, having overcome uncertainty, having dis- 
pelled all doubts, having gained full knowledge, 
dependent on nobody else for the knowledge of the 
doctrine of the Teacher, said to the Blessed One: 
‘Glorious, Lord! glorious, Lord! Just as if one should 
set up, Lord, what had been overturned, or should 
reveal what had been hidden, or should point out 
the way to one who had lost his way, or should 
bring a lamp into the darkness, in order that those 
who had eyes might see visible things, thus has the 
Blessed One preached the doctrine in many ways. 
I take my refuge, Lord, in the Blessed One, and in 
the Dhamma, and in the fraternity of Bhikkhus ; 
may the Blessed One receive me from this day forth 
while my life lasts as a disciple who has taken his 
refuge in Him.’ 

This was the first person in the world who became 
a lay-disciple by the formula of the holy triad. 

11, And Yasa, the noble youth, while instruction 
was administered (by the Buddha) to his father, con- 
templated the stage of knowledge which he had 
seen with his mind and understood; and his mind 
became free from attachment to the world, and was 
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released from the Asavas. Then the Blessed One 
thought: ‘ Yasa, the noble youth, while instruction 
was administered to his father, has contemplated the 
stage of knowledge which he had seen with his mind 
and understood ; and his mind has become free from 
attachment to the world, and has become released 
from the Asavas. It is impossible that Yasa, the noble 
youth, should return to the world and enjoy pleasures, 
as he did before, when he lived in his house. What 
if I were now to put an end to that exertion of my 
miraculous power. And the Blessed One put an 
end to that exertion of his miraculous power. 

12. Then the se¢¢hi, the householder, saw Yasa, 
the noble youth, sitting there. On seeing him he 
said to Yasa, the noble youth: ‘My son Yasa, your 
mother is absorbed in lamentation and grief; restore 
your mother to life.’ 

13. Then Yasa, the noble youth, looked at the 
Blessed One. And the Blessed One said to the 
setthi, the householder: ‘What do you think then, 
O householder? That Yasa has (first) won only an 
imperfect 1 degree of knowledge and insight into the 
Truth, as you have yourself? Or that rather he 
was contemplating the stage of knowledge which 
he had seen with his mind and understood; and that 
his mind has thus become free from attachment to 
the world, and has become released from the Asavas? 
Now would it then be possible, O householder, that 
Yasa should return to the world and enjoy pleasures 
as he did before, when he lived in his house ?’ 

‘Not so, Lord.’ 


* The stage of a sekha, i.e. a person who has attained to any 
stage in the Noble Eightfold Path (such as sotapattiphala, &c.) 
inferior to the highest (Arahatship). 
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“Yasa, the noble youth, O householder, had (first) 
won, like yourself, an imperfect degree of knowledge 
and insight into the Truth. But when he was con- 
templating the stage of knowledge which he had 
seen with his mind and understood, his mind has 
become free from attachment to the world, and has 
become released from the Asavas. It is impossible, 
O householder, that Yasa, the noble youth, should 
return to the world and enjoy pleasures as he did 
before, when he lived in his house.’ 

14. ‘It is all gain, Lord, to Yasa, the noble youth, 
it is high bliss, Lord, for Yasa, the noble youth, that | 
the mind of Yasa,the noble youth, has become free 
from attachmént to the world, and has become re- 
leased from the Asavas. Might, Lord, the Blessed 
One consent to take his meal with me to-day together 
with Yasa, the noble youth, as his attendant ?’ 

The Blessed One expressed his consent by remain- 
ing silent. Then the se¢¢/i, the householder, when he 
understood that the Blessed One had accepted his 
invitation, rose from his seat, respectfully saluted the 
Blessed One, and passing round him with his right 
side towards him, departed thence. 

15. And Yasa, the noble youth, soon after the 
sez¢hi, the householder, was gone, said to the Blessed 
One: ‘Lord, let me receive the pabbagg4 and 
upasampada ordinations from the Blessed One.’ 

‘Come, O Bhikkhu,’ said the Blessed One, ‘ well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering.’ 

Thus this venerable person received the upasam- 
pada ordination. At that time there were seven 
Arahats in the world. 


End of the story of Yasa’s pabbag 4. 
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1. And in the forenoon the blessed One, having 
put on his under-robes!, took his alms-bowl, and, 
with his £ivara on, went with the venerable Yasa 
as his attendant to the house of the se¢¢hi, the house- 
holder. When he had arrived there, he sat down 
on a seat laid out for him. Then the mother and 
the former wife of the venerable Yasa went to the 
place where the Blessed One was ; having approached 
him and having respectfully saluted the Blessed One, 
they sat down near him. 

2. Then the Blessed One preached to them in due 
course ; that is to say, he talked about the merits ob- 
tained by alms-giving,....(d&c., as in chap. 7.5,6, down 
to:); thus they obtained, while sitting there, the pure 
and spotless Eye of the Truth (that is, the knowledge): 
‘Whatsoever is subject to the condition of origina- 
tion is subject also to the condition of cessation.’ 

3. And having seen the Truth,... . (&c.,as above, 
§§ 5,6, down to:), dependent on nobody else for know- 
ledge of the Teacher’s doctrine, they thus spoke to the 
Blessed One: ‘Glorious, Lord! glorious Lord! Just 
as if one should set up(&c., as in chap. 7.10, down to:). 
We take our refuge, Lord, in the Blessed One, and in 
the Dhamma, and in the fraternity of Bhikkhus; 
may the Blessed One receive us from this day forth, 
while our life lasts, as disciples who have taken their 
refuge in Him.’ 

These were the first females in the world who 
became lay-disciples by the formula of the holy triad. 


1 The rules about the dress of a Bhikkhu who is going to the 
village are given in the Xullavagga VIII, 4, 3; 5, 2. Compare 
Rh. D.’s note on the Maha-parinibbana Sutta V, 45. 
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4. And the mother and the father and the former 
wife of the venerable Yasa with their own hands 
served and offered! excellent food, both hard and 
soft, to the Blessed One and to the venerable Yasa ; 
and when the Blessed One had finished his meal, 
and cleansed his bow! and his hands, they sat down 
near him. Then the Blessed One taught, incited, 
animated, and gladdened the mother, and father, and 
the former wife of the venerable Yasa by religious 
discourse; and then he rose from his seat and went 
away. 


9. 


1. Now four lay persons, friends of the venerable 
Yasa, belonging to the se¢thi families of Benares, 
and to the highest after the se¢¢#i families, by name 
Vimala, Subahu, Puzzagi, and Gavampati, heard: 
‘“Yasa, the noble youth, has cut off his hair and beard, 
and has put on yellow robes, and has given up the 
world, and gone forth into the houseless state.’ When 
they had heard that, they thought: ‘Surely that 
cannot be a common doctrine and discipline, that 
cannot be a common renunciation of the world, if 
Yasa, the noble youth, has cut off his hair and beard, 
and has put on yellow robes, and has given up the 
world, and gone forth into the houseless state.’ 


1 According to Subhfiti (in Childers’s Dictionary) sampavareti 
means that the host hands dishes to the guest until the latter says, 
‘I have had enough.’ Childers accordingly translates sampava- 
reti, ‘to cause to refuse.’ But as pavareti means, ‘to cause to 
accept, it is impossible that sampavareti should have exactly the 
opposite meaning. We prefer, therefore, to take it as an emphatic 
synonym of pavdareti. 
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2. Those four persons went to the place where 
the venerable Yasa was; having approached him 
and having respectfully saluted the venerable Yasa, 
they stood by his side. And the venerable Yasa 
went with his four lay-friends to the place where 
the Blessed One was; having approached him and 
having respectfully saluted the Blessed One, he sat 
down near him. Sitting near him the venerable 
Yasa said to the Blessed One: ‘Lord, here are 
four lay-friends of mine, belonging to the seé¢hi 
families of Benares and to the highest after the 
setthi families; their names are Vimala, Subahu, 
Puznagi, and Gavampati. May the Blessed One 
administer exhortation and instruction to these four 
persons.’ 

3. Then the Blessed One preached to them,.... 
(&c., as in chap. 8. 2). 

4. And having seen the Truth, .... (&c., down to :) 
dependent on nobody else for the knowledge of 
the Teacher’s doctrine, they thus spoke to the 
Blessed One: ‘Lord, let us receive the pabbagga 
and upasampada ordinations from the Blessed 
One.’ 

‘Come, O Bhikkhus,’ said the Blessed One, ‘ well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering.’ 

' Thus these venerable persons received the upa- 
sampada4 ordination. And the Blessed One admi- 
nistered to these Bhikkhus exhortation and instruc- 
tion by discourse relating to the Dhamma. While 
they received exhortation and instruction from the 
Blessed One by discourse relating to the Dhamma, 
their minds became free from attachment to the 
world, and were released from the Asavas. 
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At that time there were eleven Arahats in the 
world. 


Here ends the story of the ordination of 
the four laymen. 


10. 


Now fifty lay persons, friends of the venerable 
Yasa, belonging to the highest families in the country 
and to those next to the highest, heard, .... (&c., 
as in chap. 9, $91, 2, 3, 4, down to:). While they 
received exhortation and instruction from the Blessed 
One by discourse relating to the Dhamma, their 
minds became free from attachment to the world, 
and were released from the Asavas. ° 

At that time there were sixty-one Arahats in the 
world. 


11. 


1. And the Blessed One said to the Bhikkhus: 
‘IT am delivered, O Bhikkhus, from all fetters, human 
and divine. You, O Bhikkhus, are also delivered 
from all fetters, human and divine. Go ye now, 
O Bhikkhns, and wander, for the gain of the many, 
for the welfare of the many, out of compassion for 
the world, for the good, for the gain, and for the 
welfare of gods and men. Let not two of you go 
the same way. Preach,O Bhikkhus, the doctrine 


1 This cannot be understood as a general rule, for it is repeated 
nowhere where precepts for wandering Bhikkhus are given, and, 
on the contrary, numerous instances occur in the Sacred Texts 
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which is glorious in the beginning, glorious in the 
middle, glorious at the end, in the spirit and in the 
letter; proclaim a consummate, perfect, and pure 
life of holiness. There are beings whose mental 
eyes are covered by scarcely any dust, but if the 
doctrine is not preached to them, they cannot attain 
salvation. They will understand the doctrine. And 
I will go also, O Bhikkhus, to Uruvel4, to Senani- 
nigama?, in order to preach the doctrine.’ 

_ 2. And Mara the wicked One went to the place 
where the Blessed One was; having approached 
him, he addressed the Blessed One in the following 
stanza: ‘Thou art bound by all fetters, human 
and divine. Thou art bound by strong fetters. 
Thou wilt not be delivered from me, O Samaza.’ 

Buddha replied: ‘I am delivered from all fetters, 
human and divine. I am delivered from the strong 
fetters. Thou art struck down, O Death.’ 

(Mara said): ‘ The fetter which pervades the sky, 
with which mind is bound, with that fetter I will 
bind thee. Thou wilt not be delivered from me, 
O Samazaa.’ 

(Buddha replied): ‘Whatever forms, sounds, odours, 
flavours, or contacts there are which please the 


in which two or more Bhikkhus are mentioned as wandering 
together, without any expression of disapproval being added. The 
precept given here evidently is intended to refer only to the earliest 
period in the spread of the new doctrine; just as in chap. 12 
a form of upasampada is introduced by Buddha which was re- 
garded as inadmissible in later times. 

1 The correct spelling of this name appears to be Senanini- 
gama (‘the General’s Town’), and not Senanigama (‘the Army’s 
Town’); the Gataka Atthavazzana (vol. i. p. 68) and the Paris MS. 
of the Mahavagga (manu secunda) read Senaninigama. The 
Lalita Vistara has Senapatigrama. 
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senses, in me desire for them has ceased. Thou art 
struck down, O Death.’ 

Then Mara the wicked One understood: ‘The 
Blessed One knows me, the perfect One knows me, 
and, sad and afflicted, he vanished away. 


Here ends the story of Mara. 


12. 
1. At that time the Bhikkhus brought (to Buddha), 


from different regions and different countries, persons 
who desired to obtain the pabbagg4 and upasam- 
pada ordinations, thinking: ‘The Blessed One will 
confer on them the pabbag 4 and upasam pada ordi- 
nations.’ Thus both the Bhikkhus became tired (from 
the journey), and also those who desired to obtain 
the pabbagv4 and upasampada ordinations. Now 
when the Blessed One was alone and had retired 
into solitude, the following consideration presented 
itself to his mind: ‘ The Bhikkhus now bring to me 
from different regions and different countries persons 
who desire to obtain the pabbagga and upasam- 
pada ordinations, thinking: “ The Blessed One will 
confer on them the pabbagga and upasampada 
ordinations.’ Now both the Bhikkhus become tired, 
and also those who desire to obtain the pabbagga 
and upasampada ordinations. What if I were to 
grant permission to the Bhikkhus, saying: “Confer | 
henceforth, O Bhikkhus, in the different regions, 
and in the different countries, the pabbagg4é and 
upasampada ordinations yourselves (on those who 
desire to receive them).”’ 


2. And the Blessed One, having left the solitude 
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in the evening, in consequence of that, and on this 
occasion, after having delivered a religious discourse, 
thus addressed the Bhikkhus: ‘When I was alone, 
O Bhikkhus, and had retired into solitude, the follow- 
ing consideration, &c. What if I were to permit, 
.... (&c., as in § 1). 

3. ‘I grant you, O Bhikkhus, this permission: 
Confer henceforth in the different regions and in the 
different countries the pabbagg4 and upasampadA& 
ordinations yourselves (on those who desire to receive 
them). And you ought, O Bhikkhus, to confer the 
pabbagg& and upasampada ordinations in this 
way: Let him (who desires to receive the ordina- 
tion), first have his hair and beard cut off; let him 
put on yellow robes, adjust his upper robe so as to 
cover one shoulder, salute the feet of the Bhikkhus 
(with his head), and sit down squatting; then let him 
raise his joined hands and tell him to say: 

4. ‘“I take my refuge in the Buddha, I take my 
refuge in the Dhamma, I take my refuge in the 
Samgha. And for the second time I take (&c..... 
Samgha). And for the third time I take my refuge 
in the Buddha, and for the third time I take my 
refuge in the Dhamma, and for the third time I take 
my refuge in the Samgha.” 

‘I prescribe, O Bhikkhus, the pabbagg4 and 
upasampada ordinations consisting in the three 
times repeated declaration of taking refuge (in the 
holy triad).’ 


End of the account of the upasampada ordination 
by the threefold declaration of taking refuget. 


1 On this ceremony, which is still gone through before the regular 
ordination, see the remarks in the note on chapter 1, § 1. 
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1. And the Blessed One, after having kept the 
vassa residence!, thus addressed the Bhikkhus: ‘ By 
wise contemplation, O Bhikkhus, and by wise firm- 
ness of exertion have I attained the highest emanci- 
pation, have I realised the highest emancipation. 
Attain ye also, O Bhikkhus, the highest emancipation, 
realise the highest emancipation, by wise contempla- 
tion and by wise firmness of exertion.’ 

2. And Mara the wicked One went to the place 
where the Blessed One was; having approached 
him, he addressed the Blessed One by the following 
stanza: ‘Thou art bound by Mara’s fetters, human 
and divine. Thou art bound by strong fetters. 
Thou wilt not be delivered from me, O Samaza.’ 

(Buddha replied): ‘I am delivered from Mara’s 
fetters, human and divine. I am delivered from the 
strong fetters. Thou art struck down, O Death.’ 

Then Mara the wicked One understood: ‘The 
Blessed One knows me, the perfect One knows me ;’ 
and, sad and afflicted, he vanished away. 


14, 


1, And the Blessed One, after having dwelt at 
Benares as long as he thought fit, went forth to 
Uruvel4. And the Blessed One left the road and 
went to a certain grove; having gone there, and 
having entered it, he sat down at the foot of a tree. 
At that time there was a party of thirty friends, rich 
young men, who were sporting in that same grove 


1 See about the vassa residence the rules given in Book III. 
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together with their wives. One of them had no wife; 
for him they had procured a harlot. Now while they 
did not pay attention, and were indulging in their 
sports, that harlot took up the articles belonging to 
them, and ran away. 

2. Then those companions, doing service to their 
friend, went in search of that woman; and, roaming 
about that grove, they saw the Blessed One sitting 
at the foot of a tree. Seeing him they went to the 
place where the Blessed One was; having approached 
him, they said to the Blessed One: ‘Pray, Lord, has 
the Blessed One seen a woman passing by?’ 

‘What have you to do, young men, with the 
woman ?’ 

‘We were sporting, Lord, in this grove, “ie 
friends, rich young men, together with our wives. 
One of us had no wife; for him we had.procured a 
harlot. Now, Lord, while we did not pay attention, 
and were indulging in our sports, that harlot has 
taken up the articles belonging to us, and has run 
away. Therefore, Lord, we companions, doing ser- 
vice to our friend, go in search of that woman, and 
roam about this grove.’ 

3. ‘Now what think you, young mene Which 
would be the better for you; that you should go in 
search of a woman, or that you should go in search 
of yourselves ?’ 

‘That, Lord, would be the better for us, that we 
should go in search of ourselves.’ 

‘If so, young men, sit down, I will preach to you 
the Truth (Dhamma).’ 

The rich young companions replied: ‘Yes, Lord,’ 
and respectfully saluted the Blessed One, and sat 
down near him. 
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4. Then the Blessed One preached to them,.... 
(&c., as in chap. 8. 2, or 9. 3). 

5. And having seen the Truth,.... (&c., as in 
chap. 9. 4 down to:). Thus these venerable persons 
received the upasampadA ordination. 


Here ends the story of the thirty rich young 
companions. 


End of the second BhAazavaAra. 


15. 


1. And the Blessed One, wandering from place to 
place, came to Uruvelaé. At that time there lived 
in Uruvela three Ga/silas!, UruvelA Kassapa, Nadt 
Kassapa (Kassapa of the River, i.e. the Nerazigar4), 
and Gaya Kassapa (Kassapa of the village Gaya). 
Of these the Ga¢ila Uruvel4 Kassapa was chief, 
leader, foremost, first, and highest over five hundred 
Gafilas; Nadi Kassapa was chief... . (&c., down to 
highest over) three hundred Gaéilas, Gay4 Kassapa 
was chief... . (&c., down to highest over) two 
hundred Ga/ilas. 

2. And the Blessed One went to the hermitage of 


1 The Gafilas (i.e. ascetics wearing matted hair) are Brah- 
manical vanaprasthas. ‘The description of their ascetic life given 
in many passages of the Gataka Atthavammana and of the Apadana 
exactly agrees with the picture of the forest life of the tAdBioe which 
so frequently occurs in the Mahabharata. In the Mahavagga (VI, 
35, 2) it is expressly stated that the Gaflas recognised the authority 
of the Veda, and it is in keeping with this that the usual term for 
adopting the state of a Gafila is ‘isipabbaggam pabbagati’ 
(frequently in the Gat. Atth.), i. e. leaving the world and becoming 
a Rishi. 
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the Gadila Uruvel4 Kassapa; having gone there, he 
said to the Ga/ila Uruvela Kassapa: ‘If it is not 
disagreeable to you, Kassapa, let me spend one 
night in the room where your (sacred) fire is kept.’ 

‘It is not disagreeable to me, great Samamza, but 
there is a savage Naga (or Serpent) king of great 
magical power!, a dreadfully venomous serpent; let 
him do no harm to you.’ 

And a second time the Blessed One said to the 
Gaéila Uruvelé Kassapa: ‘If it is not eee 
NC a aats 

‘It is not disagreeable,’ &c. CASE Li 181g Dy 

And a third time the Blessed Ond saith: ‘ fi it is, i oN 
not disagreeable, &c..... Ca tae er 

‘It is not disagreeable,’ &c..... ce - ogee 

‘He is not likely to do any harm to me. Pray, ~ 
Kassapa, allow me a place in the room where your 
fire is kept.’ 

‘Stay there, great Samaza, as you wish it.’ 

3. Then the Blessed One entered the room where 
the fire was kept, made himself a couch of grass, and — 
sat down cross-legged, keeping the body erect: and 
surrounding himself with watchfulness of mind*. 
And the Naga saw that the Blessed One had entered; 
when he saw that, he became annoyed, and irritated, 
and sent forth a cloud of smoke. Then the Blessed 
One thought: ‘What if I were to leave intact the 
skin, and hide, and flesh, and ligaments, and bones, 


. t 
/ 


1 Iddhi. Compare the passages referred to by Rh. D. in ‘ Bud- 
dhist Suttas from the Pali,’ pp. 2, 40, 259; and further Mahavagga 
VI, 15, 8, and Xullavagga VII, 1, 4, and VII, 2, 1. 

2 Satim upa/‘hapetva. Sati is here a more precise idea than 
memory. 
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and marrow of this Naga; but were to conquer the 
fire, which he will send forth, by my fire.’ 

4. And the Blessed One effected the appropriate 
exercise of miraculous power and sent forth a cloud 
of smoke. Then the Naga, who could not master 
his rage!, sent forth flames. And the Blessed One, 
converting his body into fire?, sent forth flames. 
When they both shone forth with their flames, the 
fire room looked as if it were burning and blazing, 
as if it were all in flames. And the Gadilas, sur- 
rounding the fire room, said: ‘Truly the countenance 
of the great Samava is beautiful, but the Naga will 
do harm to him.’ | 

5. That night having elapsed, the Blessed One, 
leaving intact the skin and hide and flesh and liga- 
ments and bones and marrow. of that Naga, and con- 
quering the N4ga’s fire by his fire, threw him into 
his alms-bowl, and showed him to the Gadila Uru- 
velé Kassapa (saying), ‘Here you see the Naga, 
Kassapa; his fire has been conquered by my fire.’ 

Then the Gadila Uruvel4é Kassapa thought: ‘Truly 
the great Samaza possesses high magical powers and 
great faculties, in that he is able to conquer by his 
fre the fire of that savage Naga king, who is pos- 
sessed of magical power, that dreadfully venomous 
serpent. He is not, however, holy (araha) as I am.’ 

6‘. Near the Neraz#gard river the Blessed One 


1 Buddhaghosa explains makkha by kodha. 

* Compare Kullavagga IV, 4, 4, where Dabba also tegodhatum 
samapaggati, that is, his finger is on fire. 

* Compare the Editor’s corrections at Xullavagga, p. 363. 

* In §§ 6, 7 (excepting the last clause of § 7) the story related in 
§§ 1-5 is repeated in a more popular style. This appears to us to 
be a more archaic redaction than the preceding. We do not know 
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said to the Gatila Uruvel4 Kassapa: ‘If it is not 
disagreeable to you, Kassapa, let me dwell this moon- 
light night in your fire room.’ 

‘It is not disagreeable to me, great Samamza, but 
in your own behalf I warn you .off. There is a 
savage Snake king there possessed of magical power, 
a dreadfully venomous serpent; let him do no harm 
to you.’ 

‘He is not likely to do any harm to me; pray, 
- Kassapa, allow me a place in your fire room.’ 

When he saw that Kassapa had given his per- 
mission, fearlessly He, who had overcome all fear, 
entered. When the chief of Serpents saw that the 
Sage had entered, he became irritated, and sent forth 
a cloud of smoke. Then the chief of men’, joyful | 
and unperplexed, also sent forth a cloud of smoke. 
Unable to master his rage, the chief of Serpents sent 
forth flames like a burning fire. Then the chief of 
men’, the perfect master of the element of fire, also 
sent forth flames. When they shone forth both with 
their flames, the Gafilas looked at the fire room (say- 
ing), ‘ Truly the countenance of the great Samavza is 
beautiful, but the Naga will do harm to him.’ 

7. And when that night had elapsed, the flames 
of the Naga were extinguished, but the various- 
coloured flames of Him who is possessed of magical 
powers remained. Dark blue and red, light red, 
yellow, and crystal-coloured flames of various colours 


any other instance in the Pali Pifakas of a similar repetition, ex- 
cepting a short passage at the end of chap. 24. 3; and one other 
in the Maha-padhana Sutta. 

1 Literally, ‘the Snake among men,’ or ‘the Elephant among 
men’ (manussan4go). 
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appeared on the Angirasa’s! body. Having put 
the chief of Serpents into his alms-bowl, he showed 
him to the Br&hmamza (saying), ‘Here you see the 
Naga, Kassapa; his fire has been conquered by 
my fire.’ | | 

And the Ga¢ila Uruvel4 Kassapa, having con- 
ceived an affection for the Blessed One in con- 
sequence of this wonder, said to the Blessed One: 
‘Stay with me, great Samaza, I will daily provide 
you with food.’ 


End of the first Wonder. 


16. 


1. And the Blessed One resided in a certain 
grove near the hermitage of the Gafila Uruvela 
Kassapa. And on a beautiful night the four 
Maharagas?%, filling the whole grove with light by 
the brilliancy of their complexion, went to the place 
where the Blessed One was; having approached 
him and respectfully saluted the Blessed One, they 
stood in the four directions like great firebrands. 

2. And when that night had elapsed, the Gadila 
Uruvela Kassapa went to the place where the 
Blessed One was; having approached him, he said 
to the Blessed One: ‘It is time, great Samama, the 
meal is ready. Who were they, great Samavza, who 
came, this beautiful night, filling the whole grove 
with light by the brilliancy of their complexion, to 


' According to Vedic tradition the Gautamas, as is well known, 
belong to the Angirasa tribe. 
2 See chap. 4. 4. 
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the place where you were, and having approached 
you and respectfully saluted you, stood in the four 
directions like great firebrands ?’ 

‘They were the four Mahdardgas, Kassapa, who 
came to me in order to hear my preaching.’ 

Then the Gadila Uruvela Kassapa thought : ‘ Truly 
the great Samaza possesses high magical powers 
and great faculties, since even the four Mahdrdgas 
come to hear his preaching. He is not, however, 
holy like me.’ 

And the Blessed One ate the food offered by the 
Gatila Uruvela Kassapa, and continued to stay in 
that same grove. 


End of the second Wonder. 


17. 


1. And on a beautiful night Sakka (Sakra or 
Indra) the king of the devas, filling the whole grove 
with light by the brilliancy of his complexion, went 
to the place where the Blessed One was; having 
approached him and respectfully saluted the Blessed 
One, he stood near him like a great firebrand, sur- 
passing in beauty and brilliancy the splendour of the 
former appearances. 

2. And when that night had elapsed (&c., as in 
chap. 16. 2). 


End of the third Wonder. 
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18, 


And on a beautiful night Brahm& Sahampati (&c., 
as in chap. 17). 


End of the fourth Wonder. 


19. 


1. At that time a great sacrifice which the Gadila 
Uruvela Kassapa used to celebrate was approaching, 
and all the people of Anga and Magadha wished 
to go to that sacrifice carrying abundant food, both 
hard and soft. Now the Gaféila UruvelA Kassapa 
thought : ‘Presently my great sacrifice is approaching, 
and all the people of Anga and Magadha will come 
and bring with them abundant food, both hard and 
soft. If the great Samavza should perform a wonder 
before that great assembly, gain and honour would 
increase to the great Samavza, and my gain and 
honour would diminish. Well, the great Samaza 
shall not appear here to-morrow.’ 

2. Then the Blessed One, understanding by the 
power of his mind this reflection which had arisen 
in the mind of the Ga¢ila UruvelA Kassapa, went 
to Uttara Kuru; having begged alms there, he took 
the food (he had received) to the Anotatta lake}; 
there he took his meal and rested during the heat 
of the day at the same place. 

And when the night had elapsed, the Ga/ila 
Uruvela Kassapa went to the place where the Blessed 
One was; having approached him, he said to the 


1 One of the supposed seven great lakes in the Himavant. 
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Blessed One: ‘It is time, great Samaza, the meal 
is ready. Why did you not come yesterday, great 
Samaza? We have thought of you: “Why does 
the great Samaza not come ?” and your portions of 
food, both hard and soft, were served up for you.’ 

3. (Buddha replied): ‘Did you not think, Kassapa: 
“Presently my great sacrifice(&c., as above down to:). 
Well, the great Samaza shall not appear here to- 
morrow ?” 

4. ‘Now I understood, Kassapa, by the power of 
my mind this reflection which had arisen in your 
mind, and'I went to Uttara Kuru; having begged 
alms there, I took the food to the Anotatta lake; 
there I took my meal and rested during the heat 
of the day at the same place.’ 

Then the Gafila Uruvel4 Kassapa thought: 
‘Truly the great Samaza possesses high magical 
powers and great faculties, since he is able to under- 
stand by the power of his mind the thoughts of other 
people. He is not, however, holy like me.’ 

And the Blessed One ate (&c., as in chap. 16. 2). 


End of the fifth Wonder. 


20, 


1. At that time the Blessed One had rags 
taken from a dust heap (of which he was going to 
make himself a dress). Now the Blessed One 
thought: ‘Where shall I wash these rags?’ Then 
Sakka the king of the devas, understanding in his 
mind the thought which had arisen in the mind of 
the Blessed One, dug a tank with his own hand, 
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and said to the Blessed One: ‘Lord, might the 
Blessed One wash the rags here.’ 

And the Blessed One thought : ‘What shall I rub 
the rags upon ?’ Then Sakka the king of the devas, 
understanding, &c., put there a great stone and said: 
‘Lord, might the Blessed One rub the rags upon 
this stone.’ 

2, And the Blessed One thought: ‘What shall 
I take hold of when going up (from the tank)?’ 
Then a deity that resided in a Kakudha tree, under- 
standing, &c., bent down a branch and said: ‘ Lord, 
might the Blessed One take hold of this branch when 
going up (from the tank).’ 

And the Blessed One thought: ‘What shall I 
lay the rags upon (in order to dry them)?’ Then 
Sakka the king of the devas, understanding, &c., 
put there a great stone and said: ‘ Lord, might the 
Blessed One lay the rags upon this stone.’ 

3. And when that night had elapsed, the Ga/ila 
Uruvela Kassapa went to the place where the 
Blessed One was; having approached him, he said 
to the Blessed One: ‘It is time, great Samaza, 
the meal is ready. What is this, great Samaza? 
Formerly there was here no tank, and now here 
is this tank. Formerly no stone was put here; by 
whom has this stone been put here? Formerly this 
Kakudha tree did not bend down its branch, and 
now this branch is bent down.’ 

4. ‘I had rags, Kassapa, taken from a dust heap; 
and I thought, Kassapa: “ Where shall I wash these 
rags?” Then, Kassapa, Sakka the king of the devas, 
understanding in his mind the thought which had 
arisen in my mind, dug a tank with his hand and 
said to me: “Lord, might the Blessed One wash the 
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rags here.” Thus this tank has been dug by the 
hand of a non-human being. 

‘And I thought, Kassapa: “ What shall I rub the 
rags upon?” Then, Kassapa, Sakka,&c. Thus this 

stone has been put here by a non-human being. 
5, ‘And I thought, Kassapa: “What shall I take 
hold of when going up (from the tank)?” Then, 
Kassapa, a deity, &c. Thus this Kakudha tree has 
served me as a hold for my hand. 

‘And I thought, Kassapa: “ Where shall I lay the 
rags upon (in order to dry them)?” ‘Then, Kassapa, 
Sakka, &c. Thus this stone has been put here by 
a non-human being.’ 

6. Then the Gatila Uruvel4 Kassapa thought: 
‘Truly the great Samaza possesses high magical 
powers and great faculties, since Sakka the king of 
the devas does service to him. He is not, however, 
holy like me.’ 

And the Blessed One ate (&c., as in chap. 16. 2). 

7. And when that night had elapsed, the Gadila 
Uruvel4 Kassapa went to the place where the 
Blessed One was; having approached him, he 
announced to the Blessed One that it was time, 
by saying, ‘It is time, great Samaza, the meal is 
ready.’ 

(Buddha replied): ‘Go you, Kassapa; I will follow 
you.’ 

Having thus sent away the Gadila Uruvelé Kas- 
sapa, he went to pluck a fruit from the gambu tree 
after which this continent of Gambudtpa (the Gambu 
Island, or India) is named?; then arriving before 


1 See about this gambu tree, which grows in the forest of Hima- 
vant, Hardy’s Manual, p. 18 seq. 
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Kassapa he sat down in the room where Kassapa’s 
(sacred) fire was kept 1. 

8. Then the Gadila Uruvel4 Kassapa saw the 
Blessed One sitting in the fire room; seeing him 
he said to the Blessed One: ‘By what way have 
you come, great Samaza? I have departed before 
you, and you have arrived before me and are sitting 
in the fire room.’ 

9. ‘When I had sent you away, Kassapa, I went 
to pluck a fruit from the gambu tree after which 
this continent of Gambudtpa is named; then I arrived 
before you and sat down in the fire room. Here 
is the gambu fruit, Kassapa, it is beautiful, fragrant, 
and full of flavour; you may eat it, if you like.’ 

‘Nay, great Samaza, to you alone it is becoming 
to eat it; eat it yourself.’ 

And the Ga¢ila Uruvel4 Kassapa thought: ‘Truly 
the great Samaza possesses high magical powers 
and great faculties, since he is able, having sent 
me away before him, to go and pluck a fruit from 
the gambu tree after which this continent of 
Gambudipa is named, and then to arrive before 
me and to sit down in the fire room. He is not, 
however, holy like me.’ 

And the Blessed One ate (&c., as in chap. 16. 2). 

10. And when that night had elapsed (&c., as in 
§ 7, down to:). Having thus sent away the Ga/ila 
Uruvela Kassapa, he went to pluck a fruit from a 
mango tree growing near the gambu tree after which 
this continent of Gambudipa is named, &c. He 


1 Very probably it is this story in which a similar legend has 
originated that the Ceylonese tell about Mahinda, the converter of 
their island; see Dipavamsa XII, 75. 
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went to pluck a fruit from an emblic myrobalan 
tree, &c., from a yellow myrobalan tree growing 
near the gambu tree, &c. He went to the TAva- 
timsa heaven to pluck a pariféfattaka (or pari- 
gataka) flower; then arriving before Kassapa he 
sat down in the fire room. Then the Ga/sila Uru- 
vel Kassapa saw (&c., as in § 8). 

11. ‘When I had sent you away, Kassapa, I went 
to the TAvatiszsa heaven to pluck a pari#éhattaka 
flower; then I arrived before you and sat down in 
the fire room. Here is the pari#éhattaka flower, 
Kassapa; it is beautiful and fragrant; you may take 
it, if you like.’ | 

‘Nay, great Samavza, to you alone it is becoming 
to keep it; keep it yourself.’ 

And the Gatila (&c., as in § 9). ‘He is not, 
however, holy as I am.’ 


12. At that time one day the Ga/éilas, who wished 
to attend on their sacred fires, could not succeed 
in splitting fire-wood. Now these Ga/éilas thought: 
‘Doubtless this is the magical power and the high 
faculty of the great Samaza that we cannot succeed 
in splitting fire-wood.’ Then the Blessed One said 
to the Ga¢ila Uruvela Kassapa: ‘ Shall the fire-wood 
be split, Kassapa ?’ 

‘Let it be split, great Samavza.’ 

Then in a moment the five hundred pieces of 
fire-wood! were split. And the Gafila Uruvela 


’ Bigandet (Life of Gaudama, p. 135) translates this passage 
from the Burmese version; ‘Gaudama split it in a moment, in five 
hundred pieces.’ Doubtless the true meaning is, that there were 
five hundred pieces of wood, one for each of the five hundred 
Gafilas over whom was Kassapa chief. In the following two 
Stories (§§ 13, 14):we have five hundred sacred fires. 


[13] K 


130 MAHAVAGGA. I, 20, 13. 


Kassapa thought: ‘Truly the great Samama pos- 
sesses high magical powers and great faculties, since 
even the fire-wood splits itself (at his command). He 
is not, however, holy like me.’ 

13. At that time the Gafilas who wished to attend 
on their sacred fires, could not succeed in lighting 
up the fires (&c., as in the preceding story). 

14. At that time the Ga/ilas, after having attended 
on their sacred fires, could not succeed in extinguish- 
ing the fires (&c., as above). 

15. At that time in the cold winter nights, in the 
time between the ash/ak4 festivals!, when snow falls, 
the Gaéilas plunged into the river Nerazgara, and 
emerged again, and repeatedly plunged into the 
water and emerged. And the Blessed One created 
five hundred vessels with burning fire?; at those 
the Gazilas coming out of the river warmed them- 
selves. And the Gafilas thought: ‘ Doubtless this 
is the magical power and the high faculty of the 
great Samavza that these vessels with fire have been 
caused to appear here. And the Gadila Uruvela 
Kassapa thought: ‘Truly the great Samama pos- 
sesses high magical powers and great faculties, since 
he can create such great vessels with fire. He is 
not, however, holy like me.’ 

16. At that time a great rain fell out of season; 
and a great inundation arose. The place where the 
Blessed One lived was covered with water. Then 


1 The ash/aka festivals, about which accurate details are given 
in the Grzhya Sftras, were celebrated about the wane of the moon 
of the winter months margasirsha, taisha, and magha; see Weber, 
Die vedischen Nachrichten von den Naxatra, II, p. 337, and 
H. O.’s note on the Sankhayana Grehya, 3, 12, ap. Indische 
Studien, XV, p. 145. 

2 Buddhaghosa explains mandamukhiyo by aggibhagan4ni. 
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the Blessed One thought: ‘ What if I were to cause 
the water to recede round about, and if I were to 
walk up and down in the midst of the water on 
a dust-covered spot. And the Blessed One caused 
the water to recede round about, and he walked 
up and down in the midst of the water on a dust- 
covered spot. 

And the Ga/ila Uruvel4 Kassapa, who was afraid 
that the water might have carried away the great 
Samaza, went with a boat together with many 
Gatilas to the place where the Blessed One lived. 
Then the Gafila Uruvel4 Kassapa saw the Blessed 
One, who had caused the water to recede round 
about, walking up and down in the midst of the 
water on a dust-covered spot. Seeing him, he said to 
the Blessed One: ‘Are you there, great Samaza?’ 

‘Here I am, Kassapa, replied the Blessed One, 
and he rose in the air and stationed himself in the 
boat. | 

And the Ga¢ila Uruvela Kassapa thought: ‘Truly 
the great Samaza possesses high magical powers 
and great faculties, since the water does not carry 
him away. He is not, however, holy like me.’ 

17. Then the Blessed One thought : ‘ This foolish 
_ man will still for a long time think thus: “ Truly the 
great Samaza possesses high magical powers and 
great faculties; he is not, however, holy like me.” 
What if I were to move the mind of this Gadila (in 
order to show him my superiority).’ 

And the Blessed One said to the Gafila Uruvela 
Kassapa: ‘You are not holy (arah4), Kassapa, nor 
have you entered the path of Arahatship, nor do you 
walk in such a practice as will lead you to Arahatship, 
or to entering the path of Arahatship.’ 

K 2 
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Then the Gaéila Uruveld Kassapa prostrated 
himself, inclining his head to the feet of the Blessed 
One, and said to the Blessed One: ‘Lord, let me 
receive the pabbagg4 and upasampadaé ordina- 
tions from the Blessed One.’ 

18. (Buddha replied): ‘You, Kassapa, are chief, 
leader, foremost, first, and highest of five hundred 
Gadilas; go first and inform them of your intention, 
and let them do what they think fit.’ 

Then the GaZila Uruvel4 Kassapa went to those 
Gatilas; having gone to them, he said to those 
Gatilas: ‘I wish, Sirs, to lead a religious life under 
the direction of the great Samaza; you may do, 
Sirs, what you think fit.’ : 

(The Gadilas replied): ‘We have conceived, Sir, 
an affection for the great Samavza long since; if you 
will lead, Sir, a religious life under the great Samaza’s 
direction, we will all lead a religious life under the 
great Samava’s direction.’ 

19. Then the Gatilas flung their hair’, their 
braids, their provisions*, and the things for the 
agnihotra sacrifice into the river, and went to the 
place where the Blessed One was ; having approached 
him and prostrated themselves before him, inclining 
their heads to the feet of the Blessed One, they 
said to the Blessed One: ‘ Lord, let us receive the 


pabbagga and upasampada ordinations from the 
Blessed One.’ 


1 Which they had cut off in order to receive the pabbagga 
ordination, see chap. 12. 3. 

2 We are extremely doubtful about the meaning of kharikaga, 
which Buddhaghosa explains by kharibhara. Perhaps it may 
mean provisions of any description of which each Ga/ila used to 
keep one khari (a certain dry measure). 
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‘Come, O Bhikkhus,’ said the Blessed One, ‘ well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering.’ 

Thus these venerable persons received the upa- 
sampada ordination. 

20. And the Gat¢ila Nadi Kassapa saw the hair, 
the braids, the provisions, the things for the agni- 
hotra sacrifice, which were carried down by the 
river; when he saw that, he became afraid that 
some misfortune might have befallen his brother. 
He sent some Ga/silas, saying, ‘Go and look after 
my brother, and went himself with his three hundred 
Gatilas to the venerable UruvelA Kassapa; having 
approached him, he said to the venerable Uruvela 
Kassapa: ‘ Now, Kassapa, is this bliss ?’ 

(Uruvelé Kassapa replied): ‘Yes, friend, this is 
bliss.’ 

21. And the Ga/silas (who had come with Nadi 
Kassapa (&c., as in § 19). 

22. And the Gatila Gay4 Kassapa saw (&c., as 
in § 20); when he saw that, he became afraid that 
some misfortune might have befallen his brothers. 
He sent some Ga/dilas, saying,‘Go and look after 
my brothers,’ and went himself with his two hundred 
Gatilas to the venerable Uruveld Kassapa (&c., as 
above). , 

23. And the Gatilas (who had come with Gaya 
Kassapa (&c., as in § 19). 

24. 1 At the command of the Blessed One the 
five hundred pieces of fire-wood could not be split 
and were split, the fires could not be lit up and 


1 This is evidently a remark added to the text by a reader or 
commentator. 
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were lit up, could not be extinguished and were ex- 
tinguished; besides he created five hundred vessels 
with fire. Thus the number of these miracles 
amounts to three thousand five hundred. 


~ 


21. 


1, And the Blessed One, after having dwelt at 
Uruvela as long as he thought fit, went forth to 
GayAsisa!, accompanied by a great number of Bhik- 
khus, by one thousand Bhikkhus who all had been 
Gatilas before. There near Gaya, at Gaydsisa, the 
Blessed One dwelt together with those thousand 
Bhikkhus. 

2. There the Blessed One thus addressed the 
Bhikkhus: ‘Everything, O Bhikkhus, is burning. 
And how, O Bhikkhus, is everything burning ? 

‘The eye, O Bhikkhus, is burning; visible things 
are burning; the mental impressions based on the 
eye are burning; the contact of the eye (with visible 
things) is burning; the sensation produced by the 
contact of the eye (with visible things), be it pleasant, 
be it painful, be it neither pleasant nor painful, that 
also is burning. With what fire is it burning? I 
declare unto you that it is burning with the fire of 
lust, with the fire of anger, with the fire of ignorance ; 
it is burning with (the anxieties of) birth, decay, 
death, grief, lamentation, suffering, dejection, and 
despair. 

3. ‘The ear is burning, sounds are burning, &c. 
....+ Lhe nose is burning, odours are burning, &c. 


1 According to General Cunningham, Gaydsisa (‘the head of 
Gaya’) is the mountain of Brahmayoni near Gaya. Arch. Rep. 
III, 107. 


I,21,4. ADMISSION TO THE ORDER OF BHIKKHUS. 135 


.... Lhe tongue is burning, tastes are burning, 
&c..... The body is burning, objects of contact are 
burning, &c. .... The mind is burning, thoughts 
are burning, &c.... 2) 

4. ‘Considering this, O Bhikkhus, a disciple 
learned (in the scriptures), walking in the Noble 
Path, becomes weary of the eye, weary of visible 
things, weary of the mental impressions based on 
the eye, weary of the contact of the eye (with visible 
things), weary also of the sensation produced by the 
contact of the eye (with visible things), be it pleasant, 
be it painful, be it neither pleasant nor painful. He 
becomes weary of the ear (&c..... , down to,... 
thoughts!). Becoming weary of all that, he divests 
himself of passion; by absence of passion he is made 
free; when he is free, he becomes aware that he 
is free; and he realises that re-birth is exhausted ; 
that holiness is completed; that duty is fulfilled ; 
and that there is no further return to this world.’ 

When this exposition was propounded, the minds 
of those thousand Bhikkhus became free from at- 
tachment to the world, and were released from the 
Asavas. 


Here ends the sermon on ‘ The Burning.’ 


End of the third Bhazavara concerning the 
Wonders done at Uruvela. 


1 Here the same exposition which has been given relating to 
the eye, its objects, the sensations produced by its contact with 
objects, &c., is repeated with reference to the ear and the other 
organs of sense. 
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22, 


1, And the Blessed One, after having dwelt at 
Gay4sisa as long as he thought fit, went forth to 
Ragagaha, accompanied by a great number of Bhik- 
khus, by one thousand Bhikkhus who all had been 
Gatilas before. And the Blessed One, wandering 
from place to place, came to Ragagaha. There the 
Blessed One dwelt near Ragagaha, in the Lafthi- 
vana pleasure garden, near the sacred shrine of 
Supatiztha?, 

2. Then the Magadha king Seniya Bimbisdra 
heard : ‘ The Samaza Gotama Sakyaputta, an ascetic 
of the Sakya tribe, has just arrived at Ragagaha and 
is staying near Ragagaha, in the La¢¢ivana pleasure 
garden, near the sacred shrine of Supati¢é‘Za. Of 
Him the blessed Gotama such a glorious fame is 
spread abroad: “ Truly he is the blessed, holy, abso- 
lute Sambuddha, endowed with knowledge and con- 
duct, the most happy One, who understands all 
worlds, the highest One, who guides men as a driver 
curbs a bullock, the teacher of gods and men, the 
blessed Buddha. He makes known the Truth, which 
he has understood himself and seen face to face, to 
this world system with its devas, its M4ras, and its 
Brahmas; to all beings, Samazas and Brahmamzas, 


* La//hivana (Sansk. yash/ivana), literally, ‘stick forest,’ means a 
forest consisting of bambus. General Cunningham has the following 
note about this bambu forest: ‘In 1862, when I was at Rajgir 
(i.e. Ragagaha), I heard the bambu forest always spoken of as 
Jaktiban; ... I fixed the position of the bambu forest to the 
south-west of Rajgir on the hill lying between the hot-springs of 
Tapoban and old Ragagrtha.’ Reports, III, 140. 

The word we have rendered sacred shrine is Ketiya. 
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gods and men; he preaches that Truth (Dhamma) 
which is glorious in the beginning, glorious in the 
middle, glorious at the end, in the spirit and in the 
letter ; he proclaims a consummate, perfect, and pure 
life.” It is good to obtain the sight of holy men 
(Arahats) like that.’ 

3. And the Magadha king Seniya Bimbisara, sur- 
rounded by twelve myriads of Magadha Brahmazas 
and householders!, went to the place where the 
Blessed One was; having approached him and 
respectfully saluted the Blessed One, he sat down 
near him. And of those twelve myriads of Magadha 
Brahmamzas and householders some also respectfully 
saluted the Blessed One and sat down near him; 
some exchanged greeting with the Blessed One, 
having exchanged with him greeting and complaisant 
words, they sat down near him; some bent their 
clasped hands towards the Blessed One and sat 
down near him; some shouted out their name and 
their family name before the Blessed One and sat 
down near him; some silently sat down near him. 

4. Now those twelve myriads of Magadha Brah- 
mazas and householders thought: ‘How now is 
this? has the great Samaza placed himself under 
the spiritual direction of Uruvelé Kassapa, or has 
Uruvela Kassapa placed himself under the spiritual 
direction of the great Samaza ?’ 

And the Blessed One, who understood in his mind 
the reflection which had arisen in the minds of those 
twelve myriads of Magadha Brahmamas and house- 
holders, addressed the venerable Uruvel4 Kassapa 

1 The word householder (gahapati) is used here, as is the case 


not unfrequently, to denote householders of the third caste. Com- 
pare Rh. D.’s note on Maha-sudassana Sutta, p. 260. 
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in this stanza: ‘What knowledge have you gained, 
O inhabitant of Uruvela, that has induced you, who 
were renowned for your penances}, to forsake your 
sacred fire? I ask you, Kassapa, this question: How 
is it that your fire sacrifice has become deserted ?’ 

(Kassapa replied): ‘It is visible things and sounds, 
and also tastes, pleasures and woman that the sacri- 
fices speak of ?; because I understood that whatever 
belongs to existence® is filth, therefore I took no 
more delight in sacrifices and offerings*.’ 

5. ‘But if your mind, Kassapa (said the Blessed 
One°), found there no more delight,—either in visible 
things, or sounds, or tastes,—what is it in the world 
of men or gods in which® your mind, Kassapa, now 
finds delight? Tell me that.’ 

(Kassapa replied): ‘I have seen the state of peace 
(i.e. Nirvaza) in which the basis of existence 
(upadhi*) and the obstacles to perfection (ki#- 


1 Literally, ‘who is known as emaciate.’ This is said with 
reference to the mortifications practised by the Gaflas or Vana- 
prasthas. The Mahabharata (III, 1499) uses the same adjective 
(krisa) of a Gafila. Vaddno we take for a participle, but it is 
possible also to read vada no, ‘tell us,’ which Professor Jacobi 
(Zeitschrift der Deutschen Morg. Ges., XXXIV, p. 187) prefers. 
Buddhaghosa takes kisakovadano for a compound of kisaka and 
ovadana: tapasanam ovadako anusdsako. | 

4 The meaning is: The mantras which are recited at the 
sacrifices contain praises of visible things, &c., and the rewards 
that are promised to him who offers such sacrifices do not extend 
beyond that same sphere. 

§ The Pali word is upadhi, which is translated by Childers, 
‘substratum of being.’ See our note on chap. 5. 2. In this 
passage upadhi is said to refer to the Khandhas (Buddhaghosa). 

* Here we have the Vedic distinction of greater and smaller 
sacrifices (yagatayas and guhotayas). 

5 The words ‘said the Blessed One’ (ti Bhagava avoéa) are 
probably interpolated from a gloss, as they destroy the metre. 

® Doubtless Buddhaghosa is right in explaining ko by kva. 
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kana?) have ceased, which is free from attachment 
to sensual existence, which cannot pass over into 
another state, which cannot be led to another state; 
therefore I took no more delight in sacrifices and 
offerings.’ 

6. Then the venerable Uruvelé Kassapa rose from 
his seat, adjusted his upper robe so as to cover one 
shoulder, prostrated himself, inclining his head to the 
feet of the Blessed One, and said to the Blessed One: 
‘My teacher, Lord, is the Blessed One, I am his pupil ; 
my teacher, Lord, is the Blessed One, I am his 
pupil.” Then those twelve myriads of Magadha 
Brdhmamas and householders understood: ‘ Uruvela 
Kassapa has placed himself under the spiritual direc- 
tion of the great Samama.’ 

7,8. And the Blessed One, who understood in 
his mind the reflection that had arisen in the minds 
of those twelve myriads of Magadha Braéhmazas 
and householders, preached to them in due course 
(&c., as in chap. 7, §§ 5, 6, down to:). Just as a clean 
cloth free from black specks properly takes the dye, 
thus eleven myriads of those Magadha Brahmazas 
and householders with Bimbisdra at their head, while 
sitting there, obtained the pure and spotless Eye 
of the Truth (that is, the knowledge) : ‘ Whatsoever 
is subject to the condition of origination is subject 


1 Akiwi&ana here, and elsewhere, used as an epithet of 
Arahatship, refers to the state of mind in which the kivifanas, 
that is, lust, malice, and delusion (so in the Samgiti Sutta of the 
Digha Nik4ya), have ceased to be. It is literally ‘being without the- 
somethings, which are the things that stand in the way, the 
obstacles to Buddhist perfection; and Buddhaghosa (in the Su- 
mangala Vilasint on the passage in the Samgiti Sutta) explains 
accordingly kinzana by pa/ibodha. 


Ud 
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also to the condition of cessation.’ One myriad 
announced their having become lay-pupils. 

9. Then the Magadha king Seniya Bimbisara, 
having seen the Truth (&c..... down to) de- 
pendent on nobody else for the knowledge of the 
Teacher’s doctrine, said to the Blessed One: ‘In 
former days, Lord, when I was a prince, I entertained 
five wishes ; these are fulfilled now. In former days, 
Lord, when I was a prince,I wished: “ O that I might 
be inaugurated as king.” This was my first wish, 
Lord; this is fulfilled now. “And might then the holy, 
absolute Sambuddha come into my kingdom.” This 
was my second wish, Lord; this is fulfilled now. 

to. ‘“And might I pay my respects to Him, the 
Blessed One.” This was my third wish, Lord; this 
is fulfilled now. “And might He the Blessed One 
preach his doctrine (Dhamma) to me.” This was my 
fourth wish, Lord ; this is fulfilled now. “ And might I 
understand His,the Blessed One’s doctrine.” This was 
my fifth wish, Lord; this is fulfilled now. These were 
the five wishes, Lord, which I entertained in former 
days when I was a prince; these are fulfilled now. 

11. ‘Glorious, Lord! (&c., as in chap. 7. 10, down 
to:) who has taken his refuge in Him. And might 
the Blessed One, Lord, consent to take his meal 
with me to-morrow together with the fraternity of 
Bhikkhus.’ | 

The Blessed One expressed his consent by re- 
maining silent. 

12, Then the Magadha king Seniya Bimbisara, 
when he understood that the Blessed One had 
accepted his invitation, rose from his seat, respect- 
fully saluted the Blessed One, and, passing round 
him with his right side towards him, went away. 
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And when the night had elapsed, the Magadha king 
Seniya Bimbisara ordered excellent food, both hard 
and soft, to be prepared, and had dinner-time an- 
nounced to the Blessed One in the words: ‘It is 
time, Lord, the meal is ready.’ And in the forenoon 
the Blessed One, having put on his under-robes, 
took his alms-bowl, and with his #ivara on entered 
the city of Ragagaha accompanied by a great number 
of Bhikkhus, by one thousand Bhikkhus who all had 
been Gatilas before. 

13. At that time Sakka the king of the devas, 
assuming the appearance of a young Brahman, walked 
in front of the Bhikkhu fraternity with Buddha 
at its head, singing the following stanzas: ‘The 
self-controlled One with the self-controlled, with the 
former Ga/ilas, the released One with the released, 
the Blessed One, gold-coloured like an ornament 
of singt gold', has entered Ragagaha. 

‘The emancipated One with the emancipated, with 
the former Gadilas, &c. 

‘He who has crossed (the ocean of passion) with 
them who have crossed (it), with the former Ga/ilas, 
the released One with the released, the Blessed 
One, gold-coloured like an ornament of singt gold, 
has entered Ragagaha. 

‘He who ts possessed of the ten Noble States? 


* Gold colour is one (the 17th) of the thirty-two lakkhaza 
which form the characteristics of Buddha as a mahapurisa. 

2 The ten ariyavasas. Buddhaghosa says: dasasu ariyava- 
sesu vutthavaso. The Samgiti Sutta gives the ten Noble States, 
as follows: 1. being free from the five bad qualities (pavzA#anga), 
2. being possessed of the six good qualities (kka/anga), 3. being 
guarded in the one thing (ekarakkha), 4. observing four things 
(Aaturapassena), 5. rejecting each of the four false truths (pa- 
nunna pakseka-sakka), 6, seeking right things (samavayasa- 


142 MAHAVAGGA. I, 22, 14. 


and of the ten Powers!, who understands the ten 
Paths of Kamma? and possesses the ten (attributes 
of Arahatship)*, the Blessed One, surrounded by 
ten hundred of followers, has entered Ragagaha.’ 

14. The people when they saw Sakka the king 
of the devas, said: ‘ This youth indeed is handsome; 
this youth indeed has a lovely appearance; this 
youth indeed is pleasing. Whose attendant may 
this youth be?’ 

When they talked thus, Sakka the king of the 
devas addressed those people in this stanza: ‘He 
who is wise, entirely self-controlled, the unrivalled 
Buddha, the Arahat, the most happy upon earth: 
his attendant am I.’ 

15. And the Blessed One went to the palace 
of the Magadha king Seniya Bimbisdéra. Having 
gone there, he sat down with the Bhikkhus who 
followed him, on seats laid out for them. Then the 
Magadha king Seniya Bimbisdara with his own hands 
served and offered excellent food, both hard and soft, 
to the fraternity of Bhikkhus with the Buddha at 


dhesana), 7. having pure aims (an4vila-samkappa), 8. being 
full of ease (passaddhakaya-samkh4ra), 9. being emancipated 
in heart (suvimuttafitta), ro. being emancipated in ideas (suvi- 
muttapazna). The Samgiti then further enlarges on the meaning 
of each of these ten. 

1 The ten Balas, which are ten kinds of knowledge (fz); see 
Burnouf, Lotus, p. 781 and following, and compare Gataka I, 78. ° 

* Buddhaghosa explains dasadhammavidi by dasakammapatha- 
vida. 

8 Buddhaghosa explains dasabhi & fipeto by supplying ase- 
khehi dhammehi. The first eight of the ten asekha dhamma 
consist in the full perfection of samm4di//Ai (right belief) and the 
other categories enumerated in the formula of the Noble Eightfold 
Path; the ninth and tenth are the perfection of sammanaza (right 
knowledge) and sammA4vimutti (right emancipation). 
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its head; and when the Blessed One had finished 
his meal and cleansed his bowl and his hands, he 
sat down near him. 

16. Sitting near him the Magadha king Seniya | 
Bimbiséra thought: ‘Where may I find a place for 
the Blessed One to live in, not too far from the 
town and not too near, suitable for going and coming, 
easily accessible for all people who want (to see 
him), by day not too crowded, at night not exposed 
to much noise and alarm, clean of the smell of 
people, hidden from men, well fitted for a retired 
life ?’ 

17, And the Magadha king Seniya Bimbisara 
thought: ‘There is the Ve/uvana!, my pleasure 
garden, which is not too far from the town and not. 
too near, suitable for going and coming,.... (&c., 
down to a retired life), What if I were to make 
an offering of the Veéuvana pleasure garden to 
the fraternity of Bhikkhus with the Buddha at its 
head ?’ 

18, And the Magadha king Seniya Bimbisdra 
took a golden vessel (with water in it, to be poured 
over the Buddha’s hand); and dedicated (the garden) 
to the Blessed One (by saying), ‘I give up this 
Veluvana pleasure garden, Lord, to the fraternity 
of Bhikkhus with the Buddha at its head.” The 
Blessed One accepted the 4rdma (park). Then 
the Blessed One, after having taught, incited, 
animated, and gladdened the Magadha king Seniya 


1 The site of the Ve/uvana (‘bambu forest’) near Ragagaha has 
not yet been discovered. ‘It must have occupied about the position 
where the ancient basements, marked K. K. K. and G. in Cunning- 
ham’s map of R4gagriha (pl. xiv, Reports, vol. i), were found by 
him’ (Rh. D., ‘ Buddhism,’ p. 62 note). 
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Bimbisdra by religious discourse, rose from his seat 
and went away. 

And in consequence of this event the Blessed 
One, after having delivered a religious discourse, 
thus addressed the Bhikkhus: ‘I allow you, O Bhik- 
khus, to receive the donation of an 4rama (a park),’ 


23. 


1. At that’ time Sa#gaya, a paribb4gaka (wan- 
dering ascetic), resided at RAgagaha with a great 
retinue of paribbagakas, with two hundred and 
fifty paribbagakas. At that time S4ariputta and 
Moggallana (two young Brahmamas) led a religious 
life as followers of Sa%gaya the paribbagaka; these 
had given their word to each other: ‘He who first 
attains to the immortal (amata, i.e. Nirv4za) shall 
tell the other one.’ 

2. Now one day the venerable Assagi in the fore- 
noon, having put on his under-robes, and having 
taken his alms-bowl, and with his étvara on, entered 
the city of Ragagaha for alms; his walking, turning 
back, regarding, looking, drawing (his arms) back, 
and stretching (them) out was decorous; he turned 
his eyes to the ground, and was dignified in deport- 
ment. Now the paribbagaka S4riputta saw the 
venerable Assagi, who went through Ragagaha for 
alms, whose walking, &c., was decorous, who kept his 
eyes on the ground, and was dignified in deportment. 
Seeing him he thought: ‘ Indeed this person is one 
of those Bhikkhus who are the worthy ones (Arahats) 
in the world, or who have entered the path of Arahat- 
- ship. What if I were to approach this Bhikkhu and 
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to ask him: “In whose name, friend, have you retired 
from the world? Who is your teacher? Whose 
doctrine do you profess?” 

3. Now the paribbagaka Sariputta thought : ‘This 
is not the time to ask this Bhikkhu; he has entered 
the interior yard of a house, walking for alms. What 
if I were to follow this Bhikkhu step by step, accord- 
ing to the course recognised by those who want. 
something *’ 

And the venerable Assagi, having finished his 
alms-pilgrimage through Ragagaha, went back with 
the food he had received. Then the paribbagaka 
Sariputta went to the place where the venerable 
Assagi was; having approached him, he exchanged 
greeting with the venerable Assagi; having ex- 
changed with him greeting and complaisant words, 
he stationed himself at his side; standing at his side 
the paribbagaka Sdriputta said to the venerable 
Assagi: ‘Your countenance, friend, is serene; your 
complexion is pure and bright. In whose name, 
friend, have you retired from the world? Who is 
your teacher? Whose doctrine do you profess? ?’ 

4. (Assagi replied): ‘There is, friend, the great 
Samaza Sakyaputta, an ascetic of the Sakya tribe; 
in His, the Blessed One’s, name have I retired from 
the world; He, the Blessed One, is my teacher; and 
His, the Blessed One’s, doctrine do I profess.’ 


w Wa 


1 This seems to us the meaning of atthikehi upannatam 
maggam. Sériputta followed Assagi as suppliants are accustomed 
to follow their proposed benefactor till a convenient season arrives 
for preferring their request. 

2 The same words as are put in the mouth of Upaka, when 
addressing the Buddha, above, chap. 6, § 7 (and see below, § 6). 


[13] L 
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‘And what is the doctrine, Sir, which your teacher 
holds, and preaches to you ?’ 

‘I am only a young disciple, friend; I have but 
recently received the ordination; and I have newly 
adopted this doctrine and discipline. I cannot explain 
to you the doctrine in detail; but I will tell you in 
short what it means.’ 

Then the paribbagaka Sariputta said to the vener- 
able Assagi: ‘ Well, friend, tell me much or little as 
you like, but be sure to tell me the spirit (of the doc- 
trine); I want but the spirit; why do you make so 
much of the letter ?’ 

5. Then the venerable Assagi pronounced to the 
paribbégaka Sariputta the following text of. the 
Dhamma: ‘Of all objects which proceed from a 
cause, the Tathagata has explained the cause, and 
He has explained their cessation also; this is the 
doctrine of the great Samaza’’ 

And the paribbagaka Sériputta after having heard 
this text obtained the pure and spotless Eye of the 
Truth (that is, the following knowledge): ‘ Whatso- 
ever is subject to the condition of origination ts subject 
also to the condition of cessation.’ (And he said): ‘If 
this alone be the Doctrine (the Dhamma), now you 
have reached up to the state where all sorrow ceases 
(i. e. Nirvaza), (the state) which has remained unseen 


1 This famous stanza doubtless alludes to the formula of the 
twelve Nidanas (see chap. 1. 2) which explains the origination 
and cessation of what are called here ‘dhamma hetuppabhava.’ 
Hetu and pakéaya (the word so frequently used in the formula 
of the Nidanas) are nearly synonymous. Colebrooke (Life and 
Essays, vol. ii. p. 419) says that the Bauddhas distinguish between 
hetu, ‘proximate cause,’ and paksaya (pratyaya), ‘concurrent 
occasion ;’ but, in practical use, this slight difference of meaning, if 
it really existed, has but little weight attached to it, 
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through many myriads of Kappas (world-ages) of the 
past.’ 

6. Then the paribbagaka S4riputta went to the 
place where the paribb4gaka Moggallana was. And 
the paribbaégaka Moggallana saw the paribbagaka 
Sariputta coming from afar; seeing him he said 
to the paribbagaka SAariputta: ‘Your countenance, 
friend, is serene ; your complexion is pure and bright. 
Have you then really reached the immortal, friend ?’ 

‘Yes, friend, I have attained to the immortal.’ 

‘And how, friend, have you done so ?’ 

7-9. ‘I saw, friend, the Bhikkhu Assagi who went 
through RAégagaha for alms (&c.', down to:); “ But 
I will tell you in short what it means.” 

‘“ Tell me much or little as you like, but be sure 
to tell me the spirit (of the doctrine); I want but the 
spirit; why do you make so much of the letter ?” 

10. ‘Then, friend, the Bhikkhu Assagi pronounced 
the following Dhamma sentence: “ Of all objects 
which proceed from a cause, the Tathagata has ex- 
plained the cause, and He has explained their cessa- 
tion also ; this is the doctrine of the great Samaza.””’ 

And the paribbagaka Moggallana, after having 
heard (&c., as in § 5, down to the end). 


24. 


1. Then the paribbagaka Moggallana said to the 
paribba4gaka Sdriputta: ‘Let us go, friend, and join 


1 See §§ 2-4. Instead of ‘ The paribbagaka Sariputta,’ of course, 
the pronoun of the first person is to be read; instead of ‘The 
venerable Assagi’ read, ‘The Bhikkhu Assagi;’ and further, the 
vocative ‘Friend’ (Avuso), addressed to Moggallana, is inserted 
three or four times in the course of this narration. 


L 2 
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the Blessed One; that He, the Blessed One, may 
be our teacher.’ 

(Sdriputta replied): ‘It is on our account, friend, 
that these two hundred and fifty paribbagakas live 
here (as followers of Sa#gaya), and it is we whom 
they regard; let us first inform them also of our 
intention; then they may do what they think fit.’ 

Then Sariputta and Moggallana went to the place 
where those paribbagakas were; having approached 
them, they said to the paribbagakas: ‘Friends, we 
are going to join the Blessed One; that He, the 
Blessed One, may be our teacher.’ 

(The paribba4gakas replied): ‘It is on your account, 
Sirs, that we live here, and it is you whom we regard ; 
if you, Sirs, are about to place yourselves under the 
spiritual direction of the great Samamza, we all will 
place ourselves also under the spiritual direction of 
the great Samaza.’ 

2. Then Sdriputta and Moggallana went to the 
place where the paribbagaka Sazgaya was; having 
approached him, they said to the paribbagaka Sa#- 
gaya: ‘Friend, we-are going to join the Blessed One ; 
that He, the Blessed One, may be our teacher.’ 

(Sazgaya replied): ‘ Nay, friends, do not go; let 
us all three share in the leadership of this body (of 
disciples).’ 

And a second time Sariputta and Moggallana said, 
&c. And a third time Sdriputta and Moggallana 
said, &c. (And a third time he replied): ‘ Nay, 
friends, do not go; let us all three share in the 
leadership of this body (of disciples).’ 

3. But Sariputta and Moggallana took with them 
those two hundred and fifty paribbagakas and went 
to the Ve/uvana. But the paribbagaka Sazgaya 
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began, on the spot, to vomit hot blood from his 
mouth?. 

And the Blessed One saw them, Sdriputta and 
Moggallana, coming from afar; on seeing them he 
thus addressed the Bhikkhus: ‘There, O Bhikkhus, 
two companions arrive, Kolita and Upatissa?; these 
will be a pair of (true) pupils, a most distinguished, 
auspicious pair,’ 

When® (Sariputta and Moggall4na), who had 
reached emancipation in the perfect destruction of 
the substrata (of existence), which is a profound 
subject accessible only to knowledge, came to the 
Ve/uvana, the Teacher, who saw them, foretold about 


1 The later Burmese and Chinese works translated by Bigandet 
(Life of Gaudama, p. 152) and by Beal (Romantic Legend, 
p. 330) add that he died. This is not in the Pali text, and the 
Sinhalese account given by Hardy (Manual, p. 197) is directly 
opposed to that statement. 

2 Upatissa was called Sdriputta after his mother (‘The Son 
of Sari’); Kolita had the family name Moggallana (compare Beal, 
Romantic Legend, pp. 324, 331). The name Upatissa occurs in 
Asoka’s well-known edict which has been found at Bairat. The 
king there quotes ‘The Question of Upatissa’ among the texts, 
the study of which he recommends to the brethren and sisters 
of the fraternity and to the laymen of either sex. This very 
probably refers to the dialogue between Assagi and Sariputta. 

§ As to this repetition of what had been related before, comp. 
the note on chap. 15. 6, 7. The words from gambhire down to 
upadhisamkhaye form a sloka. This is one of several instances 
where an older passage in verse, and probably first composed in 
some nearly related dialect, appears in the Pali Pi/akas in prose. 
It is this which explains the extraordinary grammatical construction 
of the first seven words. Compare Rh. D.’s note on the similar 
instance at Maha-parinibbana Sutta V, 62. The exclamation put 
into the mouth of Sariputta, and afterwards of Moggallana (above, 
chap. 23, §§ 5, 10), ought also, perhaps, to be included in the 
same category. 
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them: ‘These two companions who are now coming— 
Kolita and Upatissa—these will be a pair of (true) 
pupils, a most distinguished, auspicious pair.’ 

4. Then Sériputta and Moggallana went to the 
place where the Blessed One was; having approached 
him, they prostrated themselves, inclining their heads 
to the feet of the Blessed One, and said to the 
Blessed One: ‘Lord, let us receive the pabbagga 
and upasampad4 ordinations from the Blessed 
One.’ 

‘Come, O Bhikkhus,’ said the Blessed One, ‘ well 
taught is the doctrine; lead a holy life for the sake 
of the complete extinction of suffering.’ Thus these 
venerable persons received the upasampada ordi- 
nation. 

5. At that time many distinguished young Maga- 
dha noblemen led a religious life under the direction 
of the Blessed One. The people were annoyed, 
murmured, and became angry (saying), ‘The Sa- 
maza Gotama causes fathers to beget no sons; the 
Samaza Gotama causes wives to become widows ; 
the Samaza Gotama causes families to become 
extinct. Now he has ordained one thousand Ga/ilas, 
and he has ordained these two hundred and fifty 
paribbagakas who were followers of Sa#gaya; and 
these many distinguished young Magadha noblemen 
are now leading a religious life under the direction 
of the Samaza Gotama.’ And moreover, when they 
saw the Bhikkhus, they reviled them in the following 
stanza: ‘The great Samavza has come to Giribbaga 
(i.e. Ragagaha) of the Magadha people, leading with 
him all the followers of Sazgaya; who will be the | 
next to be led by him?’ 

6. Some Bhikkhus heard those people that were 
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annoyed, murmured, and had become angry; these 
Bhikkhus told this thing to the Blessed One. (He 
replied): ‘This noise, O Bhikkhus, will not last 
long; it will last only seven days; after seven days © 
it will be over. And if they revile you, O Bhikkhus, 
in this stanza: “ The great Samava has come, &c.,” 
you should reply to the revilers in the following 
stanza : “It is by means of the true doctrine that the 
great heroes, the Tath4gatas, lead men. Who will 
murmur at the wise, who lead men by the power of 
the Truth ?”’ 

7. At that time the people, when seeing the Bhik- 
khus, reviled them in the following stanza: ‘The 
great Samamza has come, &c.’ 

Then the Bhikkhus replied to the revilers in the 
following stanza: ‘It is by means of the true doc- 
trine, &c.’ 

Then the people understood: ‘It is by truth, and 
not by wrong, that the Sakyaputtiya Samamzas lead 
men ;’ and thus that noise lasted only seven days, 
and after seven days it was over. 


Here ends the narration of the ordination of 
S4riputta and Moggallana. 


End of the fourth Bhazavara. 


25}, 
1. At that time some Bhikkhus, as they had no 
upaggayas (preceptors) and received no exhorta- 


1 The chief object of the first book being to discuss the regu- 
lations for the upasampada ordination, at which the preceptor 
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tion and instruction, went on their rounds for alms 
wearing improper under and upper garments (or, 
wearing their under and upper garments improperly), 
and in an improper attire. While people were 
eating, they held out their alms-bowls in which were 
leavings of food', over the hard food (which the 
people were eating), and held them out over soft 
food, and held them out over savoury food, and 
held them out over drinks. They asked for soup 
and boiled rice themselves, and ate it; in the dining 
halls they made a great and loud noise. 

2. The people were annoyed, murmured, and 
became angry (saying), ‘How can the Sakyaputtiya 
Samazas go on their rounds for alms wearing im- 
proper under and upper garments, .... (&c., as in 
§ 1, down to drinks)? How can they make so great 
and loud a noise in the dining halls? They behave 
like Brahmazas at the dinners given to them.’ 

3. Some Bhikkhus heard those people that were 
annoyed, murmured, and had become angry. Those 
Bhikkhus who were moderate, frugal, modest, con- 


(upaggh4Aya) of the candidate has a principal part, the text now 
goes on to relate the institution of the office and upaggh4yas, 
and to explain the mutual duties incumbent on upagghayas and 
pupils (saddhivih4rikas). 

1 Buddhaghosa has the following note on utti//Aapatta: ‘utti//ha- 
pattan ti pizddya karanakapattam, tasmim hi manussa ufAisthasan- 
fino (this word is spelt so in the Paris MS. as well as in the Berlin 
MS. of the Samanta Pasadika ; the usual spelling is u&shissha), 
tasma utti//hapattan ti vuttam. athava uéfhahitva pattam upana- 
mentiti evam ettha attho da//habbo.’ We take the word, as the 
former of Buddhaghosa’s two explanations implies, for a com- 
position of ukkhittha. For the conversion of palatal consonants 
into dentals, see E. Kuhn, Beitrage zur Pali-Grammatik, p. 36, 
and on the use of the word compare Trenckner’s Milinda Paztho, 
pp. 213, 214. 
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scientious, anxious for training, were annoyed, mur- 
mured, and became angry: ‘ How can the Bhikkhus 
go on their rounds for alms wearing improper under 
and upper garments, &c.? How can they make so 
great and loud a noise in the dining halls ?’ 

4. These Bhikkhus told this thing to the Blessed 
One. 

In consequence of that and on this occasion the 
Blessed One, having ordered the fraternity of Bhik- 
khus to assemble, questioned the Bhikkhus: ‘Is it 
true, O Bhikkhus, that some Bhikkhus go on their 
rounds, .... (&c., down to), that they make a great 
and loud noise in the dining halls ?’ 

‘It is true, Lord.’ 

5. Then the Blessed Buddha rebuked those Bhik- 
khus: ‘It is improper, O Bhikkhus, what these 
foolish persons are doing, it is unbecoming, indecent, 
unworthy of Samazas, unallowable, and to be avoided. 
How can these foolish persons, O Bhikkhus, go on 
their rounds, &c.? How can they make so great and 
loud a noise in the dining halls? This will not 
do, O Bhikkhus, for converting the unconverted, and 
for augmenting the number of the converted; but 
it will result, O Bhikkhus, in the unconverted being 
repulsed (from the faith), and in many of the con- 
verted being estranged.’ 

6. And the Blessed One rebuked those Bhikkhus 
in many ways, spoke against unfrugality, ill-nature, 
immoderation, insatiableness, delighting in society, 
and indolence; spoke in many ways in praise of 
frugality, good-nature, of the moderate, contented, 
who have eradicated (sin), who have shaken off (sin), 
of the gracious, of the reverent, and of the energetic. 
And having delivered before the Bhikkhus a religious 
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discourse in accordance to, and in conformity with 
these subjects, he thus addressed the Bhikkhus: 
‘I prescribe, O Bhikkhus, (that young Bhikkhus 
choose) an upaggA4ya (or preceptor). 

‘The upagghaya, O Bhikkhus, ought to con- 
sider the saddhivihdarika (i.e. pupil) as a son; 
the saddhivihdarika ought to consider the upag- 
ghaya as a father. Thus these two, united by 
mutual reverence, confidence, and communion of 
life, will progress, advance, and reach a high stage 
in this doctrine and discipline. 

7. ‘And let them choose, O Bhikkhus, an upag- 
ghaya in this way: Let him (who is going to choose 
an upaggaya) adjust his upper robe so as to cover 
one shoulder, salute the feet (of the intended upag- 
gh&ya), sit down squatting, raise his joined hands, 
and say: “Venerable Sir, be my upagg#4ya; vene- 
rable Sir, be my upagghaya; venerable Sir, be 
my upaggaya.” (Ifthe other answer) : “ Well,’ or, 
“Certainly,” or, “Good,” or, “ All right,” or, “Carry 
on (your work) with friendliness (towards me),” or 
should he express this by gesture (lit. by his body), 
or by word, or by gesture and word, then the upag- 
ghaya has been chosen. If he does not express 
this by gesture, nor by word, nor by gesture and 
word, the upagg/4ya has not been chosen. 

8. ‘The saddhiviharika, O Bhikkhus, ought to 
observe a strict conduct towards his upaggaya. 
And these are the rules for his conduct: Let him 
arise betimes, and having taken off his shoes! and 
adjusted his upper robe so as to cover one shoulder, 


? If he had put on shoes for having a walk early in the morning 
or for keeping his feet clean (Buddhaghosa). 


I, 25, 10. ADMISSION TO THE ORDER OF BHIKKHUS. I55 


let him give (to the upagg#dya) the teeth-cleanser 
and water to rinse his mouth with. Then let him 
prepare a seat (for the upagg/dya). If there is rice- 
milk, let him rinse the jug and offer the rice-milk 
(to the upagg/aya). When he has drunk it, let him 
give water (to the upagg#4ya), take the jug, hold 
it down, rinse it properly without (damaging it by) 
rubbing, and put it away. When the upagghaya 
has risen, let him take away the seat. If the place 
is dirty, let him sweep the place. 

9. ‘If the upaggAya wishes to go into the 
village, let (the saddhivihdrika) give (to the upag- 
ghaya) his under garment, take (from him) his 
second under garment (i.e. his house-dress ?), give 
him his girdle, lay the two upper garments upon 
each other! and give them (to the upaggAaya), rinse 
the alms-bowl, and give it him with some water 
in it. If the upagghaya wishes (to go with) an 
attendant Bhikkhu, let him put on his under garment 
so as to conceal the three circles (viz. the navel and 
the two knees) and as to cover the body all around ; 
then let him put on his girdle, lay the two upper 
garments upon each other and put them on, tie the 
knots, take his alms-bowl, after having it rinsed, and 
follow the upaggZaya as his attendant. Let him 
not go too far (from the upagg/4ya) nor too near. 
Let him take (from the upagg4ya) what has been 
put into his alms-bowl 2. 

10. ‘When the bi te dclaie da speaks, let (the sad- 


1 Buddhaghosa spite sagunzam katva by ekato katva. 

2 According to Buddhaghosa the meaning of these words is: 
If the alms-bowl of the upaggaya has become too heavy or hot 
by the food put into it, the saddhivih4rika ought to take it and 
give his own bowl to the upagg Aaya. 
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dhivihérika) not interrupt him. If the upag- 
ghaya is in danger of committing an offence by the 
words he says, let (the saddhiviharika) keep him 
back. When (the upagg#4ya) turns back (from his 
alms-pilgrimage), let the saddhivihdarika go back 
(to the Vihara) before (the upagg/Aya), prepare a seat, 
get water for the washing of his feet, a foot-stool, 
and a towel; then let him go to meet the upag- 
ghaya, take his bowl and his robe, give him his 
second under garment (his house-dress ?), and take 
his under garment. If the robe (of the upagg/aya) 
is wet with perspiration, let him dry it a while in 
a hot place, but let him not leave the robe in a hot 
place. Let him fold up the robe. When folding 
up the robe, let him fold it up so as to leave (every 
day) four inches (more than the day before) hanging 
over at the corners, in order that no fold may arise 
in the middle of it?» Let him.... the girdle® If 
there is any food received in the alms-bowl, and the 
upagghaya desires to eat it, let him give water (to 
the upagg4 aya) and then offer him the food. 

11, ‘Let him offer to the upagg/4ya (water) to 
drink. When the upagghadya has finished his 
meal, let (the saddhiviharika) give him water, take 
his alms-bowl, hold it down, rinse it properly without 
(damaging it by) rubbing, pour the water out, and 
dry (the bowl) a while in some hot place, but let 


1 See Chap. 6. 11, with the note. 

2 T.e. in order that the folds might not fall upon the same place 
every day, and the robe might be worn out at that place (Buddha- 
ghosa). 

’ The Pali text is: ‘Obhoge kayabandhanam k&tabbam.’ Bud- 
dhaghosa’s note runs as follows: ‘Kayabandhanam samgharitva 
(read samharitva) Aivarabhoge pakkhipitva ‘hapetabbam.’ We do not 
venture to offer any conjectures as to the meaning of this passage. 
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him not leave the bowl in the hot place. Let him 
put away the alms-bowl and the robe. When he 
puts away the alms-bowl, let him do so holding 
the alms-bowl with one hand, and first feeling with 
the other hand under the bed or under the chair 
(where he is going to put the bowl), and let him 
not put the bowl on the bare ground. When he 
hangs up the robe, let him take the robe with one 
hand and stroke with the other hand along the 
bambu peg or rope on which the robe is to be 
hung up, and hang up the robe so that the border 
is turned away from him (and turned to the wall), 
and the fold is turned towards him. When the 
upagghaya has risen, let him take away the seat 
and put away the water for the washing of the feet, 
the foot-stool, and the towel’. If the place is dirty, 
let him sweep the place. 

12. ‘Ifthe upaggdaya wishes to bathe, let him 
prepare a bath. If he wants cold water, let him 
get cold water; if he wants hot water, let him get 
hot water. Ifthe upagg/aya wishes to go to the 
gantaghara?, let (the saddhivihdérika) knead the 
powder *, moisten the clay*, take up the chair 
belonging to the gant4ghara, follow the upag- 
ghaya from behind, give him the chair, take his 


1 See Chap. 6.11, with the note. 

2 A gantaghara (Sansk. yantragrzha, according to Dr. Biihler’s 
conjecture) is a bathing-place for hot sitting baths. See Aullavagga 
V,14, 3; VIII, 8; Kuhn’s Zeitschrift fiir vergleichende Sprachf,, 
XXV, 325. 

§ It is first moistened by water and then kneaded into lumps 
(Buddhaghosa),—no doubt to be rubbed over the person who is 
bathing. 

* The face was besmeared with moistened clay in order to pro- 
tect it from the heat. See Aullavagga V, 14, 3. 
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robe and put it aside, give him the powder and the 
clay. If he is able’, let him also enter the ganté- 
ghara. When he is going to enter the gant4- 
ghara, let him besmear his face with clay, cover 
himself from before and behind, and thus enter the 
gantaghara. 

13. ‘Let him not sit down so as to encroach on 
senior Bhikkhus, nor let him dislodge junior Bhik- 
khus from their seats. Let him wait upon the 
upaggaya in the gantaghara. When he is going 
to leave the gant4ghara, let him take up the chair 
belonging to the gantaghara, cover himself from 
before and behind, and thus leave the gantaghara. 
Let him wait upon the upagg/4ya also in the water. 
When he has bathed, let (the saddhiviharika) go out 
of the water first, let him dry his own body, put on 
his dress, then wipe off the water from his upag- 
ghaya’s body, give him his under garment and his 
upper garment, take the chair belonging to the gan- 
taghara, go before the upaggaya, prepare a seat 
for him, and get water for the washing of his feet, a 
foot-stool, and a towel*, Let him offer to the upag- 
ghaya (water) to drink. 

14. ‘If (the upagg#dya) likes being called upon to 
deliver a discourse, let him call upon (the upaggh4ya 
to do so). If (the upaggZ4ya) likes questions being 
put to him, let him put questions (to the upagg/4ya). 

‘If the Vihara, in which the upaggaya dwells, 
is dirty, let him clean that Vih4ra, if he is able to do 
so. When cleaning the Vih4ra, let him first take 
away the alms-bowl and the robe (of the upaggaya) 


1 Te. if he is not prevented by indisposition (Buddhaghosa). 
? See Chap. 6. 11, with the note. 
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and lay them aside. Let him take away the mat and 
the sheet! and lay them aside. Let him take away 
the mattress and the pillow and lay them aside. 

15. ‘Let him turn down the’ bed, take it away 
properly without rubbing it (against the floor) and 
without knocking it against door or doorpost, and 
put it aside. Let him turn down the chair, take it 
away properly without rubbing it (against the floor) 
and without knocking it against door or doorpost, 
and put it aside. Let him take away the supporters 
of the bed? and put them aside. Let him take away 
the spitting-box and put it aside. Let him take away 
the board to recline on® and put it aside. Let him 
take away the carpet, after having noticed how it 
was spread out, and put it aside. If there are cob- 
webs in the Vih4ra, let him remove them as soon as 
he sees them. Let him wipe off the casements* and 
the corners of the room. Ifa wall which is coated 
with red chalk, is dirty, let him moisten the mop, 
wring it out, and scour the wall. If the floor is 
coated black and ts dirty, let him moisten the mop, 
wring it out, and scour the floor. If the floor is not 
blacked, let him sprinkle it with water and scrub it in 
order that the Vihdra may not become dusty. Let 
him heap up the sweepings and cast them aside. 

16. ‘Let him bask the carpet in the sunshine, 
clean it, dust it by beating, take it back, and spread 
it out as it was spread before. Let him put the 
supporters of the bed in the sunshine, wipe them, 


1 See VITI, 16, 3. 4. 

2 The bedstead rested on movable supporters. See Aullavagga 
VI, 2, 5. | 

5 See Xullavagga VI, 20, 2. 

* See the Samanta Pasddika, ap. Minayeff, Pratimoksha, p. 87. 
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take them back, and put them in their place. Let 
him put the bed in the sunshine, clean it, dust it 
by beating, turn it down, take it back properly with- 
out rubbing it (against the floor) and without knock- 
ing it against door and doorpost, and put it in its 
place. Let him put the chair in the sunshine, &c.! 
Let him put mattress and pillow in the sunshine, 
clean them, dust them by beating, take them back, 
and lay them out as they were laid out before. Let 
him put the mat and sheet in the sunshine, &c.! 
Let him put the spittoon in the sunshine, wipe it, 
take it back, and put it in its place. Let him put 
in the sunshine the board to recline on, &c.! 

17. ‘Let him put away the alms-bowl and the robe. 
When he puts them away (&c., as in § 11, down to:), 
and hang up the robe so that the border is turned 
away from him and the fold is turned towards him. 

18. ‘If dusty winds blow from the East, let him 
shut the windows on the East. If dusty winds blow 
from the West, let him shut the windows on the 
West, &c.? If it is cold weather, let him open the 
windows by day and shut them at night. If it is hot 
weather, let him shut the windows by day and open 
them at night. 

19. ‘If the cell is dirty, let him sweep the cell. 
If the store-room is dirty, let him sweep the store- 
room. If the refectory, &c. If the fire ‘room, &c. 
If the privy is dirty, let him sweep the privy. If 
there is no drinkable water, let him provide drinkable 
water. If there is no food, let him provide food. 
If there is no water in the waterpot for rinsing the 
mouth with, let him pour water into the pot. 


1 As in the preceding clause. 
* The same for North and South. 
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20. ‘If discontent has arisen within the upag- 
ghaya’s heart, let the saddhivihdarika appease 
him}, or cause him to be appeased (by another), or 
compose him by religious conversation. If indecision 
has arisen in the upaggaya’s mind, let the saddhi- 
viharika dispel it, or cause it to be dispelled, or 
compose him by religious conversation. If the 
upagghaya takes to a false doctrine, let the sad- 
dhivihdarika discuss it, or cause another to discuss 
it, or compose (the upagg#Aya) by religious con- 
versation. 

21. ‘Iftheupaggaya is guilty of a grave offence, 
and ought to be sentenced to pariv4sa discipline’, 
let the saddhivihdrika take care that the Samgha 
sentence the upagg#Aya to parivasa discipline. 
If the upaggaya ought to be sentenced to recom- 
mence his penal discipline, let the saddhiviharika 
take care that the Samgha may order the upag- 
ghaya to recommence his penal discipline. If the 
mdnatta discipline ought to be imposed on the 
upagghaya, let the saddhivihdrika take care 
that the Samgha impose the m4natta discipline 
on the upagghaya. If the upagghaya is to be 
rehabilitated (when his penal discipline has been 
duly undergone), let the saddhiviharika take care 
that the Samgha rehabilitate the upaggaya. 


1 Literally, make it (the discontentedness) clear. Buddhaghosa 
reads viipakdsetabbo viipakasapetabbo, which he explains 
_ thus: ‘vipakasetabbo means, “ Let (the saddhiviharika) lead him 
to another place;” vapakasapetabbo means, “Let him tell another 
Bhikkhu to take the Thera and go with him elsewhere.” ’ 

3 The second and third books of the Xullavagga contain a de- 
tailed explanation of parivasa and of the other technical terms 
contained in this paragraph. 


(13] M 
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22. ‘If the Samgha wishes to proceed against 
the upagghaya by the tagganiyakamma’, or 
the nissaya, or the pabbaganiyakamma, or the 
pa‘isdraziyakamma, or the ukkhepaniyakam- 
ma, let the saddhiviharika do what he can in 
order that the Samgha may not proceed against the 
upage#dya or may mitigate the proceeding. Or if 
the Samgha has instituted a proceeding against 
him, the tagganiyakamma, &c., or the ukkhepaniya- 
kamma, let the saddhivihdrika do what he can 
in order that the upaggAya may behave himself 
properly, live modestly, and aspire to get clear of 
his penance, and that the Samgha may revoke its 
sentence. 

23. ‘If the robe of the upagghAya must be 
washed, let the saddhivihdrika wash it or take 
care that the upagg#Aya’s robe is washed. Ifa 
robe must be made for the upaggfAaya, let the 
saddhiviharika make it or take care that the 
upagghaya’s robe is made. If dye must be boiled 
for the upagg/Aya, &c. If the robe of the upag- 
ghaya must be dyed, &c. When he dyes the robe, 
let him dye it properly and turn it whenever required, 
and let him not go away before the dye has ceased 
to drop. a 

24. ‘Let him not give his alms-bowl to any one 
without the permission of his upaggf4ya. Let him 
not accept an alms-bowl from any one else without 
the permission of his upaggZ4ya. Let him not give 
his robe to any one else, &c. Let him not accept 
a robe from any one else; let him not give articles 


1 The discussion about the tagganiyakamma and the other 
disciplinary proceedings alluded to in this paragraph is given in 
the first book of the Xullavagga. 
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(required for a Bhikkhu) to any one else; let him 
not receive (such) articles from any one else; let him 
not shave the hair of any one else; let him not have 
his hair shaven by any one else; let him not wait 
upon any one else; let him not have done service by 
any one else; let him not execute commissions for 
any one else; let him not have commissions executed 
by any one else; let him not go with any one else as 
his attendant; let him not take any one else with 
him as his attendant; let him not carry any one’s 
food received by him in alms (to the Vih4ra); let 
him not have the food received by himself in alms 
_carried by any one (to the Vih4ra) without the per- 
mission of his upaggaya. Let him not enter the 
village, or go to acemetery, or go abroad on journeys 
without the permission of his upagg4ya. If his 
upagghaya is sick, let him nurse him as long as his 
life lasts, and wait until he has recovered.’ 


End of the duties towards an upaggaya. 


26. 


1. ‘The upaggaya, O Bhikkhus, ought to ob- 
serve a strict conduct towards his saddhivihdarika. 
And these are the rules-for his conduct: Let the 
upagghaya, O Bhikkhus, afford (spiritual) help and 
furtherance to the saddhiviharika by teaching, by 
putting questions to him, by exhortation, by instruc- 
tion. Ifthe upagg/4ya has an alms-bowl and the 
saddhiviharika has not, let the upaggadya give 
the alms-bowl to the saddhivih4rika or take care 

M 2 
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that the saddhivih4rika gets an alms-bowl. If the 
upagghAya has a robe and the saddhiviharika 
has not, let the upagghaya give the robe, &c. If 
the upaggh4ya has the articles (required for a 
Bhikkhu) and the saddhivih4rika has not, &c. 

2-6. ‘If the saddhivihdrika is sick, let (the 
upagghaya) arise betimes and give him the teeth- 
cleanser and water to rinse his mouth with. Then let 
him prepare a seat (for the saddhiviharika). If there 
is rice-milk (&c., as in chap. 25. 8, 9, down to:), and 
give it him with some water init. When he expects: 
‘“ Now he must be about to return,” let him prepare 
a seat, get water for the washing of his feet (&c., 
as in chap. 25. 10-131, down to:). Let him offer to 
the saddhiviharika water to drink. 

7-10. ‘If the Vihara in which the saddhiviha- 
rika dwells, is dirty (&c., as in chap. 25. 14-22). 

11. ‘If the robe of the saddhivihérika must 
be washed, let the upaggAaya tell the saddhi- 
viharika: “Thus must you wash your robe,” or 
let him take care that the saddhivihdarika’s robe 
is washed. Ifa robe must be made for the saddhi- 
vih4rika, let the upaggAya tell the saddhivi- 
harika: “Thus must you make the robe,” or let 
him take care that the saddhivih4rika’s robe is 
made. If dye must be boiled for the saddhivi- 
harika, &c. If the robe of the saddhivihdarika 
must be dyed, let the upaggAya tell, &c. When 
he dyes the robe, let him dye it properly, and turn 
it whenever required, and let him not go away before 
the dye has ceased to drop. If the saddhiviharika 


* Instead of, ‘ Follow the upaggh4ya from behind’ (chap. 23. 12), 
read here, ‘Go (with the saddhiviharika),’ 
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is sick, let him nurse him as long as his life lasts, 
and wait until he has recovered.’ 


End of the duties towards a saddhivihAarika. 


27. 


1. At that time the saddhivihdarikas did not 
observe a proper conduct towards their upaggayas. 
The moderate Bhikkhus! were annoyed, murmured, 
and became angry, saying, ‘How can the saddhi- 
viharikas not observe a proper conduct towards 
their upagghayas?’ These Bhikkhus told this 
thing to the Blessed One. 

(Then Buddha questioned the Bhikkhus): ‘Is it 
true, O Bhikkhus, that the saddhivihdrikas do 
not observe a proper conduct towards their upag- 
ghayas?’ | 

(They replied) : ‘It is true, Lord.’ 

Then the blessed Buddha rebuked those Bhik- 
khus: ‘How can the saddhivihdrikas, O Bhik- 
khus, not observe a proper conduct towards their 
upagghayas?’ Having rebuked them and deli- 
vered a religious discourse, he thus addressed the 
Bhikkhus?: ‘Let a saddhiviharika, O Bhikkhus, 
not forbear to observe a proper conduct towards 


1 We believe that the words ‘The moderate Bhikkhus’ are in- 
tended here and throughout the whole work as an abbreviation of 
the fuller phrase, ‘Those Bhikkhus who were moderate, frugal, 
modest, conscientious, anxious for training’ (chap. 25. 3). 

2 All this is an abbreviation of what has been given at full 
length in chap. 25. 4-6. 
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his upaggkaya. He who does not observe it, is 
guilty of a dukka/a! offence.’ 

2. Notwithstanding this, they did not observe 
a proper conduct. They told this thing to the 
Blessed One. | 

‘I ordain, O Bhikkhus, to turn away (a saddhi- 
vihdarika) who does not observe a proper conduct. 
And he ought, O Bhikkhus, to be turned away in 
this way: (The upagg4ya is to say): “I turn you 
away, or, “Do not come back hither,” or, “ Take 
away your alms-bowl and robe,’ or, “I am not to 
be attended by you any more.” Whether he ex- 
press this by gesture, or by word, or by gesture 
and word, the saddhivihdrika has then been 
turned away. If he does not express this by gesture, 
nor by word, nor by gesture and word, the saddhi- 
vihdrika has not been turned away.’ 

3. At that time saddhivihdrikas who had been 
turned away did not beg pardon (of their upagghé- 
yas). They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that (a saddhivi- 
harika who has been turned away) should beg 
pardon (of his upaggaya).’ 

They did not beg pardon notwithstanding. They 
told, &c. 

‘I prescribe, O Bhikkhus, that (a saddhiviha- 
rika) who has been turned away shall not forbear 
to beg pardon (of his upagghAya). If he does not 
beg pardon, it is a dukka/Za offence.’ 


1 Those slight offences which were not embodied in the Pati- 
mokkha are called dukka/a offences. They range, as to their 
gravity, with the pafittiya offences of the Patimokkha. For him 
who had committed a dukka/a offence, no further penance was 
required than a simple confession of his fault. See Xullavagga 
XI, 1, 10. 
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4. At that time upaggdyas, when the saddhi- 
viharikas begged their pardon, would not forgive 
them. They told, &c. | 

‘I prescribe, O Bhikkhus, forgiving.’ 

Notwithstanding this they did not forgive. The 
saddhiviharikas went away, or returned to the 
world, or went over to other schools. They told, &c. 

‘Let him who is asked for his pardon, not with- 
hold it. He who does not forgive, is guilty of a 
dukkaZa offence.’ 

5. At that time upaggZayas turned away (a sad- 
dhivihdarika) who observed a proper conduct, and 
did not turn away one who did not observe it. They 
told, &c. 

‘Let no one, O Bhikkhus, who observes a proper 
conduct, be turned away. He who turns him away 
is guilty of a dukka/Za offence. And let no one, 
O Bhikkhus, who does not observe a proper conduct, 
not be turned away. (An upagghAya) who does 
not turn him away is guilty of a dukka/Za offence. 

6. ‘In five cases, O Bhikkhus, a saddhiviharika 
ought to be turned away: when he does not feel 
great affection for his upagg4ya, nor great incli- 
nation (towards him), nor much shame, nor great 
reverence, nor great devotion (towards the upag- 
ghaya). In these five cases, O Bhikkhus, a sad- 
dhiviharika ought to be turned away. 

‘In five cases, O Bhikkhus, a saddhivihdrika 
ought not to be turned away: when he feels great 
affection for his upagg4ya, great inclination (to- 
wards him), &c. In these five cases, O Bhikkhus, 
a saddhivihdarika ought not to be turned away. 

7. ‘In five cases, O Bhikkhus, it is right to turn 
away a saddhivihdrika: when he does not feel 
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great affection, &c. In these five cases,O Bhikkhus, 
it is right to turn away a saddhivih4arika. 

‘In five cases, O Bhikkhus, it is not right, &c. 

8. ‘In five cases, O Bhikkhus, an upagghaya 
who does not turn away a saddhivihdérika, tres- 
passes (against the law), and an upagghaya who 
turns him away, does not trespass: when he does 
not feel great affection, &c. In these five cases, &c. 

‘In five cases, O Bhikkhus, an upaggaya who 
turns away a saddhivih4arika, trespasses (against 
the law), and an upaggaya who does not turn him 
away, does not trespass, &c.’ 


28. 


1. At that time a certain Brahmaza came to the 
Bhikkhus and asked them for the pabbagyvaé ordi- 
nation. The Bhikkhus were not willing to ordain 
him. Ashe did not obtain the pabbagyv4 ordina- 
tion from the Bhikkhus, he became emaciated, lean, 
discoloured, more and more livid, and the veins be- 
came visible all over his body. 

And the Blessed One saw this Brahmaza, who 
had become emaciated, &c. When he had seen him, . 
he said to the Bhikkhus: ‘ How ts it, O Bhikkhus, 
that this Brahmaza has become emaciated, &c. ?’ 

‘This Brahmaza, Lord, came to the Bhikkhus and 
asked them for the pabbagga ordination (&c., as 
above, down to:), and the veins became visible all 
over his body.’ 

2. Then the Blessed One said to the Bhikkhus: 
‘Now, O Bhikkhus, who remembers anything about 
this Brahmaza ?’ 
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When he had spoken thus, the venerable Sariputta 
said to the Blessed One: ‘I remember something, 
Lord, about this Brahmaza.’ 

'*And what is it you remember, S4riputta, about 
this Brahmaza ?’ 

‘This Brahmaza, Lord, one day, when I went 
through Ragagaha for alms, ordered a spoonful of 
food to be given to me; this is what I remember, 
Lord, about this Brahmaza.’ 

3. ‘Good, good, Sariputta; pious men, Sariputta, 
are grateful and remember what has been done to 
them. Therefore, Sdriputta, confer you the pab- 
bagga and upasampadé ordinations on _ that 
Braéhmaaza.’ 

‘Lord, how shall I confer the pabbagg4é and 
upasam pada ordinations on this Brahmaza ?’ 

Then the Blessed One on this occasion, after 
having delivered a religious discourse, thus addressed 
the Bhikkhus: ‘I abolish, O Bhikkhus, from this 
day the upasampada ordination by the threefold 
declaration of taking refuge’, which I had prescribed. 
I prescribe, O Bhikkhus, that you confer the upa- 
sampada4 ordination by a formal act of the Order 
in which the announcement (#atti) is followed by 
three questions?. 

4. ‘And you ought, O Bhikkhus, to confer the 


1 See chap. 12 and the note on chap. 1. 1. 

2 The form for bringing a formal motion before the Order is the 
following: The mover first announces to the assembled Bhikkhus 
what resolution he is going to propose; this announcement is 
called vatti (see, for instance, § 4). After the “atti follows the 
question put to the Bhikkhus present if they approve the resolution. 
This question is put either once or three times; in the first case we 
have a fiattidutiya kamma (see, for instance, II, chap. 6); in the 
second case, a fiattizatuttha kamma (as in this chapter). | 
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upasampada ordination in this way: Let a learned, 
competent Bhikkhu proclaim the following Zatti 
before the Samgha: 

‘Let the Samgha, reverend Sirs, hear me. This 
person N.N. desires to receive the upasampada 
ordination from the venerable N.N. (i.e. with the 
venerable N. N.ashisupagghaya). Ifthe Samgha 
is ready, let the Samgha confer on N.N. the upa- 
sampada ordination with N. N. as upaggdaya. 
This is the #atti. 

5,6. ‘Let the Samgha, reverend Sirs, hear me. 
This person N.N. desires to receive the upasam- 
pada ordination from the venerable N. N. The 
Samgha confers on N.N. the upasampada ordi- 
nation with N.N.as upagghaya. Let any one of 
the venerable brethren who is in favour of the upa- 
sampada ordination of N. N. with N. N. as upag- 
ghaya, be silent, and any one who is not in favour 
of it, speak. 

‘And for the second time I thus speak to you: 
Let the Samgha (&c., as before). 

‘And for the third time I thus speak to you: Let 
the Samgha, &c. 

‘N.N. has received the upasam pada ordination 
from the Samgha with N.N. as upagghaya. The 
Samgha is in favour of it, therefore it is silent. 
Thus I understand?.’ 


29. 
1. At that time a certain Bhikkhu shortly after 
having received the upasampada ordination, aban- 


1 With this and the following chapters should be compared the 
corresponding ordinance laid down in chapters 74-76. 
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doned himself to bad conduct. The Bhikkhus said 
to him: ‘You ought not to do so, friend; it is not 
becoming.’ 

He replied: ‘I never asked you, Sirs, saying, 
“Confer on me the upasampada ordination.” Why 
have you ordained me without your being asked ?’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, ordain a person unless 
he has been asked to do so. He who does, commits 
a dukkad¢a offence. I prescribe, O Bhikkhus, that 
you ordain only after having been asked. 

2. ‘And (a Bhikkhu) ought: to be asked in this 
way: Let him who desires to receive the upasam- 
pada ordination, go to the Samgha, adjust his upper 
robe so as to cover one shoulder, salute the feet of 
the Bhikkhus with his head, sit down squatting, raise 
his joined hands, and say: “I ask the Samgha, 
reverend Sirs, for the upasampad4 ordination ; 
might the Samgha, reverend Sirs, draw me out (of 
the sinful world) out of compassion towards me.” 
And for the second time, &c.; and for the third time 
let him ask, &c. 

3. ‘Then let a learned, competent Bhikkhu pro- 
claim the following zatti before the Samgha: “Let 
the Samgha, reverend Sirs, hear me. This person 
N.N. desires to receive the upasampada ordina- 
tion from the venerable N. N.; N.N. asks the Sam- 
gha for the upasampada4 ordination with N.N. 
as upagghaya. If the Samgha is ready, &c.'””’ 

* Here follows the complete formula of a #attizatuttha 
kamma, as in chap. 28. 4-6. The only difference is, that here 
in the “atti, as well as in the three questions, the words ‘N. N. 
asks the Samgha for the upasampada ordination with N. N. as 


upagghaya’ are inserted after the words ‘ desires to receive the 
upasampad@ ordination from the venerable N. N.’ 


172 MAHAVAGGA. I, 30, 1. 


30. 


1. At that time an arrangement had been made 
at Ragagaha that the Bhikkhus were to receive 
excellent meals successively (in the houses of different 
rich updsakas). Now (one day) a certain Br&h- 
maza thought: ‘Indeed the precepts which these 
Sakyaputtiya Samamzas keep and the life they live are 
commodious ; they have good meals and lie down on 
beds protected from the wind!. What if I were to 
embrace the religious life among the Sakyaputtiya 
Samazas?’ Then this Bradhmaza went to the Bhik- 
khus and asked them for the pabbag 4 ordination ; 
the Bhikkhus conferred the pabbaggaé and upa- 
sam pada ordinations on him. 

2. When he had been ordained, the arrangement 
of successive meals (with the rich updsakas) came to 
anend. The Bhikkhus said to him: ‘Come, friend, 
let us now go on our rounds for alms.’ 

He replied: ‘I have not embraced the religious 
life for that purpose—to going about for alms; if 
you give me (food), I will eat; if you do not, I will 
return to the world.’ 

(The Bhikkhus said): ‘What, friend! have you 
indeed embraced the religious life for your belly’s 
sake ?’ 

‘Yes, friends.’ 

3. The moderate Bhikkhus were annoyed, mur- 
mured, and became angry: ‘How can a Bhikkhu 
embrace the religious life in so well-taught a doctrine 
and discipline for his belly’s sake ?’ 


1 On this curious expression, compare Kullavagga IV, 4, 8. It 
is frequently repeated below, 
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These Bhikkhus told this thing to the Blessed One. 

(The Buddha said): ‘Is it true, O Bhikkhu, that 
you have embraced the religious life for your belly’s 
sake ?’ 

(He replied): ‘It is true, Lord.’ 

Then the blessed Buddha rebuked that Bhikkhu: 
‘How can you, foolish person that you are, embrace 
the religious life in so well-taught a doctrine and 
discipline for your belly’s sake? This will not do, 
O foolish one, for converting the unconverted and 
for augmenting the number of the converted.’ 

Having rebuked him and delivered a religious 
discourse, he thus addressed the Bhikkhus: | 

4. ‘I prescribe, O Bhikkhus, that he who confers 
the upasampada4 ordination (on a Bhikkhu), tell 
him the four Resources: | 

‘The religious life has morsels of food given 
in alms for its resource. Thus you must endeavour 
to live all your life. Meals given to the Samgha, to 
certain persons, invitations, food distributed by ticket, 
meals given each fortnight, each uposatha day (i.e. 
the last day of each fortnight), or the first day of 
each fortnight, are extra allowances. 

‘The religious life has the robe made of rags 
taken from a dust heap for its resource. Thus 
you must endeavour to live all your life. Linen, 
cotton, silk, woollen garments, coarse cloth, hempen 
cloth are extra allowances. 

‘The religious life has dwelling at the foot 
of a tree for its resource. Thus you must endea- — 
vour to live all your life. Vihdras, addhayogas, 
storied dwellings, attics, caves! are extra allowances. 


1 These are the five kinds of dwellings (pa4a lenani) which are 
declared to be allowable, Aullavagga VI,1, 2. The single expres- 
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‘The religious life has decomposing urine as 
medicine! for its resource. Thus you must endea- 
vour to live all your life. Ghee, butter, oil, honey, 
and molasses are extra allowances.’ 


Here ends the fifth Bhazavdra, which contains 
the duties towards upaggayas. 


31, 


1. At that time a certain youth came to the Bhik- 
khus and asked them to be ordained. The Bhikkhus 
told him the (four) Resources before his ordination. 
Then he said: ‘If you had told me the Resources, 
venerable Sirs, after my ordination, I should have 
persisted (in the religious life); but now, venerable 
Sirs, I will not be ordained; the Resources are 
repulsive and loathsome to me.’ 

The Bhikkhus told this thing to the Blessed One. 

‘You ought not, O Bhikkhus, to tell the Resources 
(to the candidates) before their ordination. He who 
does, is guilty of a dukka/Za offence. I prescribe, 
O Bhikkhus, that you tell the Resources (to the 
newly-ordained Bhikkhus) immediately after their 
upasampada, 


sions are explained by Buddhaghosa in his note on Kullavagga 1.1. 
as follows: ‘addhayogo ’ti suvammavangageham, pasado ’ti digha- 
pasado, hammiyan ti upariak4satale pati//AitakOagdro pasado yeva, 
guha ’ti i/#/rakaguha silaguha daruguha pamsuguhi,’ i.e. ‘Addha- 
yoga is a gold-coloured Bengal house. Pdasdda is a long storied 
mansion (or, the whole of an upper storey). Hammiya is a 
Pasada, which has an upper chamber placed on the topmost 
storey. Guha is a hut made of bricks, or in a rock, or of wood.’ 
1 Compare Mahavagga VI, 14, 6. 
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2. At that time some Bhikkhus performed the 
upasampada service with a chapter of two or 
three Bhikkhus, 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, receive the upasam- 
pad4_ordination before a chapter of less than ten 
Bhikkhus. He who performs the upasampad4 
service (with a smaller number of Bhikkhus), is 
guilty of a dukka¢a offence. I prescribe you, O 
Bhikkhus, the holding of upasampada services 
with a chapter of ten Bhikkhus or more than ten.’ 

3. At that time some Bhikkhus conferred the 
upasampada4 ordination on their saddhiviha- 
rikas one or two years after their own upasam- 
pad&. Thus also the venerable Upasena Van- 
gantaputta conferred the upasampada ordination 
on a saddhivihdarika of his one year after his own 
upasampada. When he had concluded the vassa 
residence, after two years from his own upasam- 
pada had elapsed, he went with his saddhiviha- 
rika, who had completed the first year after his 
upasampadé, to the place where the Blessed One 
was; having approached him and respectfully saluted 
the Blessed One, he sat down near him. 

4. Now it is the custom of the blessed Buddhas 
to exchange greeting with incoming Bhikkhus. And 
the Blessed One said to the venerable Upasena 
Vangantaputta: ‘Do things go well with you, Bhik- 
khu? Do you get enough to support your life? 
Have you made your journey with not too great 
fatigue ?’ 

‘Things go pretty well with us, Lord; we get 


1 This story recurs in the Gataka Commentary II, 449. 


176 MAHAVAGGA. I, 31, 5. 


enough, Lord, to support our life, and we have made 
our journey, Lord, with not too great fatigue.’ 

The Tathagatas sometimes ask about what they 
know; sometimes they do not ask about what they 
know. They understand the right time when to 
ask, and they understand the right time when not 
to ask. The Tath4gatas put questions full of sense, 
not void of sense ; to what is void of sense the bridge 
is pulled down for the Tathagatas. For two pur- 
poses the blessed Buddhas put questions to the 
Bhikkhus, when they intend to preach the doctrine 
or when they intend to institute a rule of conduct to 
their disciples. | 

5. And the Blessed One said to the venerable 
Upananda Vangantaputta: ‘How many years have 
you completed, O Bhikkhu, since your upasam- 
pada?’ | 

‘Two years, Lord.’ 

‘And how many years has this Bhikkhu com- 
pleted ?’ | 

‘One year, Lord.’ 

‘In what relation does this Bhikkhu stand to you?’ 

‘He is my saddhivihé@rika, Lord.’ 

Then the blessed Buddha rebuked him: ‘This 
is improper, O foolish one, unbecoming, unsuitable, 
unworthy of a Samaza, unallowable, and to be 
avoided. How can you, O foolish one, who ought 
to receive exhortation and instruction from others, 
think yourself fit for administering exhortation and 
instruction to another Bhikkhu? Too quickly, O 
foolish one, have you abandoned yourself to the 
ambition of collecting followers. This will not do 
(&c., as in chap. 30. 3). Let no one, O Bhikkhus, 
confer the upasampada ordination who has not 
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completed ten years. He who does, is guilty of a 
dukkaZa offence. I prescribe, O Bhikkhus, that 
only he who has completed ten years, or mote than 
ten years, may confer the upasampadaA ordination.’ 

6. At that time ignorant, unlearned Bhikkhus 
(who said), ‘We have completed ten years (since 
our upasampad§4), we have completed ten years,’ 
conferred the upasampada ordination ; (thus) igno- 
rant upagghA&yas were found and clever saddhi- 
viharikas; unlearned upagghAyas were found 
and learned saddhivihdarikas; upagghayas were 
found who had small knowledge, and saddhivi- 
harikas who had great knowledge; foolish upag- 
ghayas were found and wise saddhivihdarikas. 
And a certain Bhikkhu who had formerly belonged to 
a Titthiya school, when his upagg/4ya remonstrated 
with him (on certain offences) according to the 
Dhamma, brought his upaggaya (by reasoning) to 
silence and went back to that same Titthiya school}. 

7. The moderate Bhikkhus were annoyed, mur- 
mured, and became angry: ‘How can those ignorant, 
unlearned Bhikkhus confer the upasampada ordi- 
nation (saying), “We have completed ten years, we 
have completed ten years?” (Thus) ignorant upag- 
ghayas are found and clever saddhivihdarikas 
(&c., down to:), foolish upaggA4yas are found and 
wise saddhivih4rikas,’ 

These Bhikkhus told, &c. 

‘Is it true, O Bhikkhus, &c. ?’ 

‘It is true, Lord.’ 

8. Then the blessed Buddha rebuked those Bhik- 
khus : ‘ How can these foolish persons, O Bhikkhus, 


See the conclusion of this in chapter 38. 
[13] N 
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confer the upasampadA ordination (saying), “We 
have, &c ?” (Thus) ignorant upaggayas are found, 
&c. This will not do, O Bhikkhus, for converting 
the unconverted and for augmenting the number 
of the converted.’ 

Having rebuked those Bhikkhus and delivered 
a religious discourse, he thus addressed the Bhik- 
khus: ‘Let no ignorant, unlearned Bhikkhu, O 
Bhikkhus, confer the upasampada ordination. If 
he does, he is guilty of a dukka/¢a offence. I pre- 
scribe, O Bhikkhus, that only a learned, competent 
Bhikkhu who has completed ten years, or more than 
ten years, may confer the upasampada ordination.’ 


32, 


1. At that time some Bhikkhus whose upag- 
ghayas were gone away, or had returned to the 
world, or had died, or were gone over to a (schismatic) 
faction, as they had no Aéariyas and received no 
' exhortation and instruction, went on their rounds 
for alms wearing improper under and upper gar- 
ments (&c., as in chap. 25. 1-6, down to:), he thus 
addressed the Bhikkhus: ‘I prescribe, O Bhikkhus, 
(that young Bhikkhus choose) an 4£ariya?”. 


1 Buddhaghosa can scarcely be right in explaining pakkha- 
samkanta by titthiyapakkhasamkanta. 

- * Akariya as well as upagghdya means ‘teacher,’ or ‘ pre- 
ceptor.’ It is very difficult or rather impossible to draw a sharp 
line of distinction between 4ariya and-upagghaya. The duties 
of an Akariya towards his antevdsika, and of an antevasika 
towards his afariya, as indicated in chaps. 32, 33 (=ullavagga 
VIII, 13, 14), are exactly the same as those of an upagghaya 
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‘The 4Zariya,O Bhikkhus, ought to consider the 
antevAsika (i.e. disciple) as a son; the antev4- 
sika ought to consider the 4ariya as a father. 
Thus these two, united by mutual reverence, con- 
fidence, and communion of life, will progress, advance, 
and reach a high stage in this doctrine and discipline. 

‘I prescribe, O Bhikkhus, that you live (the first) 
ten years in dependence (on an 4éariya); he who 


has completed his tenth year may give a nissaya! 
himself. 


towards his saddhiviharika and vice versa (chaps. 25, 26 =ul- 
lavagga VIII, 11, 12). The position of an upagghaya, however, 
was considered as the more important of the two; at the upa- 
sampada service the upaggaya had a more prominent part 
than the 4ariya, as we may infer from chaps. 28, 29, and from 
the explanations on the 65th paAittiya rule which are given in 
the Sutta Vibhanga. There it is said that, if the upasampada 
ordination had been conferred, against the rule, on a person that 
has not yet attained his twentieth year, the upagghaya has made 
himself guilty of a paAittiya offence, the 4fariya and the other 
present Bhikkhus only of a dukka/a offence. We may add that 
the succession of Vinaya teachers from Upali down to Mahinda, 
which is given in the Dipavamsa (Bhazavaras IV and V), is a suc- 
cession of upagghayas and saddhiviharikas (see IV, 36, 42, 
43, &c.), not of 4£ariyas and antevasikas; the duty of instruct- 
ing the young Bhikkhus in the holy doctrines and ordinances 
seems, therefore, to belong to the upaggAaya rather than to 
the 4kariya; compare also Dipavamsa VII, 26. So among the 
Braéhmazas, on the contrary, the 44arya is estimated higher than 
the upadhy4dya; see Manu II,145; Yagnavalkya I, 35. Com- 
pare also chap. 36.1 (end of the paragraph), and Buddhaghosa’s 
explanation of that passage. 

1 Nissaya (i.e. dependence) is the relation between afariya and 
antevdsika. The antevasika lives ‘nissaya’ with regard to 
the dariya, i.e. dependent on him; the 4ariya gives his nis- 
saya to the antevdasika, i.e. he receives him into his protection 
and care. At chap. 36.1, ‘nissaya’ is said also of the relation 
between upaggfaya and saddhiviharika. 


N 2 


180 MAHAVAGGA. I, 32, 2. 


2. ‘And let (the antevdsika), O Bhikkhus, 
choose his Afariya in this way: Let him adjust 
his upper robe so as to cover one shoulder, salute 
the feet (of the A#ariya), sit down squatting, raise 
his joined hands, and say: ‘“ Venerable Sir, be nty 
Akariya, I will live in dependence on you, Sir.”’ 
(This formula is repeated thrice.) 

‘(If the other answers): “ Well” (&c., as in chap. 
25. 7). 

3. ‘The antevdsika, O Bhikkhus, ought to 
observe a strict conduct towards his aéariya’ (&c., 
as in chap. 25. 8-24). 


End of the duties towards an A&ariya. 


33. 


‘The afariya, O Bhikkhus, ought to observe a 
strict conduct towards his antevasika’ (&c., as in 
chap. 26). 


End of the duties towards an antevAsika. 


End of the sixth BhazavaAra. 


34, 


At that time the antevdsikas did not observe 
a proper conduct towards their 4#ariyas (&c., as 
in chap. 27. 1-8). 
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35, 


1,2. At that time ignorant, unlearned Bhikkhus 
(who said), ‘We have completed ten years (since our 
upasam pada), we have completed ten years,’ gave 
a nissaya (i.e. they received young Bhikkhus as 
their antevasikas); (thus) ignorant 4dariyas were 
found and clever antevasikas; unlearned Aéariyas 
were found and learned antevdsikas; Afariyas 
were found who had small knowledge, and ante- 
vasikas who had great knowledge; foolish Aéari- 
yas were found and wise antevdsikas. The 
moderate Bhikkhus were annoyed (&c., as in chap. 
31. 7, 8). 

‘Let no ignorant, unlearned Bhikkhu, O Bhikkhus, 
give a nissaya. If he does, he is guilty of a duk- 
ka¢a offence. I prescribe, O Bhikkhus, that only 
a learned, competent Bhikkhu who has completed 
ten years, or more than ten years, may give a 
nissaya.’ 


36. 


1. At that time the Bhikkhus whose 4éariyas 
and upagghAyas were gone away, or had returned 
to the world, or had died, or were gone over to a 
(schismatic) faction, were not acquainted with (the 
rules about) the cessation of their nissayas’. 

They told this thing to the Blessed One. 

‘There are five cases of cessation of a nissaya, 
O Bhikkhus, between (saddhivihdrika and) upag- 


1 That is, ‘did not know how to decide whether their nissaya 
was destroyed, or not.’ 
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ghaya: When the upaggh4ya is gone away, or he 
has returned to the world, or has died, or is gone 
over to a (schismatic) faction; the fifth case is that 
of order (given by the upagg/aya to the saddhivi- 
hérika!), These, O Bhikkhus, are the five cases of 
the cessation of a nissaya between (saddhiviha- 
rika and) upaggaya. 

‘There are six cases of cessation of a nissaya, 
O Bhikkhus, between (antev4sika and) 4Zariya: 
When the 4Zariya ts gone away, &c.; the fifth case 
is that of order (given by the 4Zariya to the ante- 
vasika); or (sixthly) when the 44ariya and the 
upagghaya have come together at the same place? 
These, O Bhikkhus, are the six cases of cessation of 
a nissaya between (antevd4sika and) 4£ariya. 

2. ‘In five cases, O Bhikkhus, a Bhikkhu should 
not confer the upasampada4 ordination, nor give 
a nissaya, nor ordain a novice®: When he does not 
possess full perfection in what belongs to moral 
practices ; or does not possess full perfection in what 
belongs to self-concentration; or does not possess 
full perfection in what belongs to wisdom; or does 


1 This refers, according to Buddhaghosa, to the paxdmana 
(turning away of the saddhiviharika); see chap. 27. 2. 

2 Buddhaghosa: ‘Coming together may be understood either by 
seeing or by hearing. Ifa saddhiviharika who lives in depend- 
ence (nissaya) on his 4ariya sees his upagghaya paying 
homage to a sacred shrine in the same Vihara, or going on his 
rounds in the same village, cessation of the nissaya (towards the 
akariya) is the consequence. If he hears the voice of his upag- 
gh&ya, who preaches the Dhamma or gladdens (lay-people by reli- 
gious discourse), in the Vihara or in the interior of a house, and if 
he recognises that it is his upagghaya’s voice, cessation of the 
nissaya (towards the afariya) is the consequence.’ 

5 About the ordination of novices, see chap. 54. 3. 
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not possess full perfection in what belongs to eman- 
cipation; or does not possess full perfection in what 
belongs to knowledge and insight into emancipation. 
In these five cases, O Bhikkhus, a Bhikkhu should 
not confer the upasampada ordination, nor give 
a nissaya, nor ordain a novice. 

3. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer the upasampada ordination, give a nissaya, 
and ordain a novice: When he possesses full per- 
fection in what belongs to moral practices, &c. In 
these five cases, O Bhikkhus, a Bhikkhu may, &c. 

4. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When he does not 
possess for himself full perfection in what belongs to 
moral practices, and is not able to help others to full 
perfection in what belongs to moral practices; or 
does not possess for himself full perfection in what 
belongs to self-concentration, and is not able to help 
others to full perfection in what belongs to self-con- 
centration, &c. 

5. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he possesses for himself full per- 
fection in what belongs to moral practices, and is 
able to help others to full perfection, &c. 

6. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When he is unbe- 
lieving, shameless, fearless of sinning, indolent, for- 
getful. In these five cases, &c. 

7. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he is believing, modest, fearful of 
sinning, strenuous, of ready memory. In these five 
cases, &c. 

8. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When as regards 


vy 
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moral practices he is guilty of moral transgressions ; 
or when as regards the rules of conduct? he 1s guilty 
of transgressions in his conduct; or when as regards 
belief he is guilty of heresy ; or when he is unlearned ; 
or when he is foolish. In these five cases, &c. 

9. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When as regards moral practices he is 
not guilty of ‘moral transgressions, &c.; when he 
is learned; and when he is wise. In these five 
cases, &c. 

10. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When he is not 
able to nurse or to get nursed an antev4sika ora 
saddhivihdrika when he is sick, to appease him or 
to cause him to be appeased when discontent with 
religious life has sprung up within him, to dispel or 
to cause to be dispelled according to the Dhamma 
doubts of conscience which have arisen in his mind; 
when he does not know what is an offence; or does 
not know how to atone for an offence. In these five 
cases, &c. 

11, ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he is able (&c., down to:); when 
he knows what is an offence; and knows how to 
atone for an offence. In these five cases, &c. 

12. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When he is not 
able to train an antevAsika ora saddhivih4rika 
in the precepts of proper conduct?, to educate him 


* According to Buddhaghosa, moral transgression (adhisfla) is 
said with regard to offences against the paragika and samgh4a- 
disesa rules, while transgressions in conduct (agghaara) consist _ 
in offences against the minor rules of the Patimokkha. Buddha- 
ghosa’s explanation is confirmed by the Mah4vagga IV, 16, 12. 

* According to Buddhaghosa, this refers to instruction in the 


@ 
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in the elements of morality!, to instruct him in what 
pertains to the Dhamma, to instruct him in what 
pertains to the Vinaya, to discuss or to make another 
discuss according to the Dhamma a false doctrine 
that might arise. In these five cases, &c. 

13. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he is able, &c. 

14. ‘And also in other five cases, O Bhikkhus, a 
Bhikkhu should not confer, &c.: When he does not 
know what is an offence; or does not know what is 
no offence; or does not know what is a light offence ; 
or does not know what is a grave offence ; when the 
two Patimokkhas are not perfectly known to him in 
their entirety, with all their divisions and their whole 
course, and with the entire discussion according to 
the single rules and to the single parts of each rule. 
In these five cases, &c. 

15. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he knows, &c. 

16. ‘And also in other five cases, O Bhikkhus, 
a Bhikkhu should not confer, &c.: When he does 
not know what is an offence; or does not know what 
is no offence; or does not know what is a light 
offence; or does not know what is a grave offence ; 


khandhakavatta (i.e. in the rules contained in the Khandhaka 
texts, Mahavagga and Kullavagga?). See also Spence Hardy, 
Manual, p. 492. 

1 This means instructing him in the sekhapaw“atti (Buddha- 
ghosa). We cannot say what is the accurate meaning of the last 
term, which apparently, as its verbal meaning seems to imply, refers 
to ordinances for those Bhikkhus who have entered the path of 
sanctification, but have not yet attained Arahatship. Spence Hardy 
(Manual, p. 493) gives the term sekha-sifla, which he explains 
as the observance of precepts in order to become a sekha. See 
also Hardy’s note on adibrahmafariya-sfla, 1.]. p. 492. 
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_or when he has not completed the tenth year (after 
his upasampad4). In these five cases, &c. 

17. ‘In five cases, O Bhikkhus, a Bhikkhu may 
confer, &c.: When he knows (&c., down to:); when 
he has completed ten years or more than ten years 
(after his upasampada). In these five cases, &c.’ _ 


End of the sixteen times five cases concerning 
the admissibility of upasampada. 


37. 


‘In six cases, O Bhikkhus, a Bhikkhu should not 
confer, &c.!’ 


End of the sixteen times? six cases concerning 
the admissibility of upasampada. 


38, 


1, At that time that Bhikkhu who, having formerly 
belonged to a Titthiya school, had (by reasoning) 
put to silence his upagg#aya, when he remonstrated 
with him according to the Dhamma, and had returned 
to that same Titthiya school*, came back again and 
asked the Bhikkhus for the upasampada ordination. 
The Bhikkhus told, &c. 

‘That Bhikkhu, O Bhikkhus, who having formerly 


1 Chap. 37 is exactly identical with chap. 36. 2-15, but for the 
sixth case, which, throughout chap. 37, is added each time at the 
end of the five cases given in chap. 36, ‘When he has not com- 
pleted the tenth year (after his upasampad§4) ;’ and respectively, 
‘When he has completed ten years or more than ten years (after 
his upasampada),’ 

2 It should be, ‘ Fourteen times.’ § See chap. 31, § 6. 
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belonged to a Titthiya school, has put to silence his 
upaggAaya when he remonstrated with him accord- 
ing to the Dhamma, and has returned to that same 
Titthiya school, must not receive the upasampada 
ordination, if he comes back. On other persons, 
O Bhikkhus, who have formerly belonged to Titthiya 
schools and desire to receive the pabbagg& and 
upasampada ordinations in this doctrine and disci- 
pline, you eught to impose a parivasa (a probation- 
time) of four months. 

2. ‘And you ought, O Bhikkhus, to impose it in 
this way: Let him (who desires to receive the ordi- 
nation) first cut off his hair and beard; let him put on 
yellow robes, adjust his upper robe so as to cover 
one shoulder, salute the feet of the Bhikkhus (with 
his head), and sit down squatting; then let him raise 
his joined hands, and tell him to say: “I take my 
refuge in the Buddha, I take my refuge in the 
Dhamma, I take my refuge in the Samgha. And 
for the second time, &c. And for the third time 
take I my refuge in the Buddha, and for the third 
time take I my refuge in the Dhamma, and for the 
third time take I my refuge in the Samgha.” 

3. ‘Let that person, O Bhikkhus, who has formerly 
belonged to a Titthiya school, approach the Samgha, 
adjust his upper robe so as to cover one shoulder, 
salute the feet of the Bhikkhus (with his head), sit 
down squatting, raise his joined hands, and say: “I, 
N. N., reverend Sirs, who have formerly belonged to 
a Titthiya school, desire to receive the upasam- 
pad4 ordination in this doctrine and discipline, and 
ask the Samgha, reverend Sirs, for a parivasa of 
four months.” Let him ask thus a second time. Let 
him ask thus a third time. 
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‘Then let a learned, competent Bhikkhu proclaim 
the following #zatti before the Samgha: “Let the Sam- 
gha, reverend Sirs, hear me. This person N. N., who 
has formerly belonged to a Titthiya school, desires to 
receive the upasampada ordination in this doctrine 
and discipline. He asks the Samgha for a parivadsa 
of four months. If the Samgha is ready, let the 
Samgha impose on N. N., who has formerly belonged 
to a Titthiya school, a parivdsa of four months. 
This is the #atti. 

4. ‘“Let the Samgha, reverend Sirs, hear me. 
This person N. N., who has, &c. He asks the 
Samgha for a parivdsa of four months. The 
Samgha imposes on N.N., who has formerly be- 
longed to a Titthiya school, a parivdsa of four 
months. Let any one of the venerable brethren 
who is in favour of imposing a parivdsa of four. 
months on N. N., who has formerly belonged to a 
Titthiya school, be silent, and any one who 1s not 
in favour of it, speak. A parivdsa of four months 
has been imposed by the Samgha on N. N., who 
has formerly belonged to a Titthiya school. The 
Samgha is in favour of it, therefore it is silent. Thus 
I understand.” 

5. ‘And this, O Bhikkhus, is the way in which 
a person that has formerly belonged to a Titthiya 
school, succeeds or fails in satisfying (the Bhikkhus 
and obtaining upasampada when the probation- 
time is over). 

‘What is the way, O Bhikkhus, in which a person 
that has formerly belonged to a Titthiya school, 
fails in satisfying (the Bhikkhus)? 

‘In case, O Bhikkhus, the person that has formerly 
belonged to a Titthiya school, enters the village 
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too early, and comes back (to the Vihdra) too late, 
thus, O Bhikkhus, a person that has formerly be- 
longed to a Titthiya school, fails in satisfying (the 
Bhikkhus). a 

‘And further, O Bhikkhus, in case the person 
that has formerly belonged to a Titthiya school, 
frequents the society of harlots, or of widows, or of 
adult girls, or of eunuchs, or of Bhikkhunts, thus also, 
O Bhikkhus, a person that has formerly belonged to 
a Titthiya school, fails in satisfying (the Bhikkhus). 

6. ‘And further, O Bhikkhus, in case the person 
that has formerly belonged to a Titthiya school, does 
not show himself skilled in the various things his 
fellow Bhikkhus have to do, not diligent, not able to 
consider how those things are to be done, not able 
to do things himself, not able to give directions to 
- others, thus also, O Bhikkhus, &c. 

‘And further, O Bhikkhus, in case the person that 
has formerly belonged to a Titthiya school, does not 
show keen zeal, when the doctrine is preached to 
him or when questions are put, in what belongs to 
morality, to contemplation, and to wisdom, thus 
also, O Bhikkhus, &c. 

7. ‘And further, O Bhikkhus, in case the person 
that has formerly belonged to a Titthiya school, 
becomes angry, displeased, and dissatisfied, when 
people speak against the teacher, the belief, the 
opinions, the persuasion, the creed of the school he 
formerly belonged to; and is pleased, glad, and satis- 
fied, when people speak against the Buddha, the 
Dhamma, and the Samgha; or he is pleased, glad, 
and satisfied, when people speak in praise of the 
teacher, &c.; and becomes angry, displeased, dissatis- 
fied, when people speak in praise of the Buddha, the 
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Dhamma, and the Samgha; this, O Bhikkhus, is a 
decisive moment for the failure of a person that has 
formerly belonged to a Titthiya school (in obtaining 
admission to the Samgha). 

‘Thus, O Bhikkhus, a person that has formerly 
belonged to a Titthiya school, fails in satisfying (the 
Bhikkhus). When a person comes, O Bhikkhus, that 
has formerly belonged to a Titthiya school, and has 
thus failed in satisfying (the Bhikkhus), the upasam- 
pada ordination should not be conferred on him. 

8-10. ‘And what is the way, O Bhikkhus, in which 
a person that has formerly belonged to a Titthiya 
school, succeeds in satisfying (the Bhikkhus) ? 

‘In case, O Bhikkhus, the person that has formerly 
belonged to a Titthiya school, does not enter the 
village too early (&c., point by point the contrary of 
the preceding). | : 

‘When a person comes, O Bhikkhus, that has 
formerly belonged to a Titthiya school, and has thus 
succeeded in satisfying (the Bhikkhus), the upasam- 
pada ordination ought to be conferred on him. 

11. ‘If a person, O Bhikkhus, that has formerly | 
belonged to a Titthiya school, comes (to the Bhik- 
khus) naked, it is incumbent on his upagghaya to 
get a robe for him. If he comes with unshaven hair, 
the Samgha’s permission ought to be asked for having 
his hair shaved?. 

‘If fire-worshippers and Gadéilas come to you, O 
Bhikkhus, they are to receive the upasampada 
ordination (directly), and no pariv4sa is to be im- 
posed on them. And for what reason? These, O 
Bhikkhus, hold the doctrine that actions receive their 


1 Compare chap. 48. 


=> 
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reward, and that our deeds have their result som 
ing to their moral merit). 

‘If a Sakya by birth, O Bhikkhus, who has be- 
longed to a Titthiya school, comes to you, he is to 
receive the upasampada ordination (directly), and 
no parivAsa is to be imposed on him. This ex- 
ceptional privilege, O Bhikkhus, I grant to my 
kinsmen.’ 


Here ends the exposition on the ordination of persons 
that have formerly belonged to Titthiya schools. 


End of the seventh Bhdzavara. 


39. 


1. At that time these five diseases prevailed 
among the people of Magadha :—leprosy, boils, dry 
leprosy, consumption, and fits. The people who 
were affected with these five diseases went to Givaka 
Komarabhaféa! and said: ‘ Pray, doctor, cure us.’ 

‘I have too many duties, Sirs, and am too occu- 
pied. I have to treat the Magadha king Seniya 
Bimbis4ra, and the royal seraglio, and the fraternity 
of Bhikkhus with the Buddha at their head. I 
cannot cure you.’ 

‘All that we possess shall be yours, doctor, and 
we will be your slaves; pray, doctor, cure us.’ 

‘Thave too many duties, Sirs, &c.; ] cannot cure you.’ 

2. Now those people thought: ‘Indeed the pre- 
cepts which these Sakyaputtiya Samazas keep and 


1 Givaka was physician to king Bimbisara, and one of the chief 
partisans of Buddha at the court of Ragagaha. See VIII, 1, the 
introduction of the SAmagmaphala Sutta, &c. 
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the life they live are commodious; they have good 
meals and lie down on beds protected from the wind. 
What if we were to embrace the religious life among 
the Sakyaputtiya Samawas: then the Bhikkhus will 
nurse us, and Givaka KomA4rabhaé£a will cure us.’ 

Thus these persons went to the Bhikkhus and 
asked them for the pabbag 4 ordination; the Bhik- 
khus conferred on them the pabbagga and upa- 
sampada ordinations; and the Bhikkhus nursed 
them, and Givaka Kom4rabhaéfa cured them. 

3. At that time the Bhikkhus, who had to nurse 
many sick Bhikkhus, began to solicit (lay people) 
with many demands and many requests: ‘Give us 
food for the sick; give us food for the tenders of 
the sick; give us medicine for the sick.’ And also 
Givaka KomarabhaZfa, who had to treat many sick 
Bhikkhus, neglected some of his duties to the king. 

4. Now one day a man who was affected with the 
five diseases went to Givaka Komférabhaéfa and 
said: ‘ Pray, doctor, cure me.’ 

‘IT have too many duties, Sir, and am too occupied ; 
I have to treat the Magadha king Seniya Bimbisara, 
and the royal seraglio, and the fraternity of Bhikkhus 
with the Buddha at their head ; I cannot cure you.’ 

‘All that I possess shall be yours, doctor, and 
I will be your slave; pray doctor, cure me.’ 

‘T have too many duties, Sir, &c.; Icannot cure you.’ 

5. Now that man thought: ‘Indeed the precepts 
which these Sakyaputtiya Samawas keep (&c., down 
to:): then the Bhikkhus will nurse me, and Givaka 
KoméarabhaZ&a will cure me. When I have become 
free from sickness, then I will return to the world.’ 

Thus that man went to the Bhikkhus and asked 
them for the pabbagg4 ordination; the Bhikkhus 
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conferred on him the pabbagg4A and upasampada 
ordinations; and the Bhikkhus nursed him, and 
Givaka Kom4rabha&éa cured him. When he had 
become free from sickness, he returned to the world. 
Now Givaka Komérabhaééa saw this person that 
had returned. to the world; and when he saw him he 
asked that person: ‘Had you not embraced the 
religious life, Sir, among the Bhikkhus ?’ 

‘Yes, doctor.’ 

‘And why have you adopted such a course, Sir?’ 

Then that man told Givaka Koméarabhaséa the 
whole matter. 

6. Then Givaka Komfrabhaéka was annoyed, 
murmured, and became angry: ‘ How can the vener- 
able brethren confer the pabbag 4 ordination on a 
person affected with the five diseases ?’ 

And Givaka Komérabhaéséa went to the place 
where the Blessed One was; having approached 
him and having respectfully saluted the Blessed One, 
he sat down near him. Sitting near him, Givaka 
Koméarabhaséa said to the Blessed One: ‘ Pray, 
Lord, let their reverences not confer the pabbagga 
ordination on persons affected with the five diseases.’ 

7. Then the Blessed One taught, incited, ani- 
mated, and gladdened Givaka Komérabhassa by 
religious discourse; and Givaka Kom§arabhaééa, 
having been taught... . and gladdened by the 
Blessed One by religious discourse, rose from his 
seat, respectfully saluted the Blessed One, and pass- 
ing round him with his right side towards him, went 
away. 

In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘ Let no one, 


[13] O 
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O Bhikkhus, who is affected with the five diseases, 
receive the pabbag 4 ordination. He who confers 
the pabbagga ordination (on such a person), is 
guilty of a dukkaZa offence.’ 


40. 


1. At that time the border provinces (of the king- 
dom) of the Magadha king Senitya Bimbisadra were 
agitated. Then the Magadha king Seniya Bimbisdra 
gave order to the officers who were at the head of 
the army: ‘Well now, go and search through the 
border provinces! The officers who were at the 
head of the army accepted the order of the Maga- 
dha king Seniya pimbisara (by saying), ‘Yes, Your 
Majesty.’ 

2. Now many distinguished warriors thought : 
‘We who go (to war) and find our delight in fight- 
ing, do evil and produce great demerit. -Now what 
shall we do that we may desist from evil-doing and 
may do good ?’ 

Then these warriors thought: ‘ These Sakyaput- 
tiya Samazas lead indeed a virtuous, tranquil, holy 
life;.they speak the truth; they keep the precepts 
of morality, and are endowed with all virtues. If 
we could obtain pabbagg4 with the Sakyaputtiya 
Samazas, we should desist from evil-doing and do 
good.’ | 

Thus these warriors went to the Bhikkhus and 


1 On uk&sinatha, compare the use of ukkhekkhami at Maha- 
parinibbana Sutta I, 1 (p.1), which Buddhaghosa rightly explains 
by u&k&Aindissami. But we think it better to adhere here to the 
reading u&&inatha, in accordance with the MSS. 
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asked them for the pabbaggd4 ordination; the 
Bhikkhus conferred on them the pabbagga and 
upasampada ordinations. 

3. The officers at the head of the army asked 
the royal soldiers: ‘Why, how is it that the war- 
riors N. N. and N. N. are nowhere to be seen ?’ 

‘The warriors N. N. and N.N., Lords, have em- 
braced religious life among the Bhikkhus.’ 

Then the officers at the head of the army were 
annoyed, murmured, and became angry: ‘ How can 
the Sakyaputtiya Samazas ordain persons in the 
royal service ?’ 

The officers who were at the head of the army. 
told the thing to the Magadha king Seniya Bim- 
bisAra. And the Magadha king Seniya Bimbisdra 
asked the officers of justice: ‘Tell me, my good 
Sirs, what punishment does he deserve who ordains 
a person in the royal service ?’ 

‘The upagghaya, Your Majesty, should be be- 
headed ; to him who recites (the kammav4&4), the 
tongue should be torn out; to those who form the 
chapter, half of their ribs should be broken.’ 

4. Then the Magadha king Sentya Bimbis4ra 
went to the place where the Blessed One was; 
having approached him and having respectfully 
saluted the Blessed One, he sat down near him. 
Sitting near him the Magadha king Seniya Bim- 
bisAra said to the Blessed One: ‘Lord, there are 
unbelieving kings who are disinclined (to the faith) ; 
these might harass the Bhikkhus even on trifling 
occasions. Pray, Lord, let their reverences not 
confer the pabbagg4 ordination on persons in 
royal service.’ 

Then the Blessed One taught (&c., see chap. 39. 7, 

O 2 
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down to:), thus addressed the Bhikkhus: ‘Let no 
one, O Bhikkhus, who is in the royal service, re- 
ceive the pabbagg4 ordination. He who confers 
the pabbagg4 ordination (on such a person), is 
guilty of a dukka/¢a offence. 


41, 


At that time the robber Angulim4la? had em- 
braced religious life among the Bhikkhus. When 
the people saw that, they became alarmed and terri- 
fied; they fled away, went elsewhere, turned away 
their heads, and shut their doors. The people were 
annoyed, murmured, and became angry: ‘How can 
the Sakyaputtiya Samazas ordain a robber who 
openly wears the emblems (of his deeds)?’ 

Some Bhikkhus heard those people that were 
annoyed, murmured, and had become angry; these 
Bhikkhus told the thing to the Blessed One. 

The Blessed One thus addressed the Bhikkhus: 
‘Let no robber, O Bhikkhus, who wears the emblems 
(of his deeds), receive the pabbagg4 ordination. He 
who confers the pabbaggd ordination (on such a 
person), is guilty of a dukka/éa offence.’ 


1 The robber Angulim4la (i.e. he who wears a necklace of 
fingers), whose original name was Ahimsaka, had received this 
surname from his habit of cutting off the fingers of his victims 
and wearing them as a necklace. See Spence Hardy, Manual, 


Pp. 249 seq. 
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42. 


1. At that time the Magadha king Seniya Bim- 
bis4ra had issued the following decree: ‘No one is 
to do any harm to those who are ordained among 
the Sakyaputtiya Samazas ; well taught is their doc- 
trine ; let them lead a holy life for the sake of the 
complete extinction of suffering.’ 

Now at that time a certain person who had com- 
mitted robbery was imprisoned in the jail. He 
broke out of the jail, ran away, and received the 
pabbaggé ordination with the Bhikkhus. 

2. The people who saw him, said: ‘ Here is the 
robber who has broken out of jail ; come, let us bring 
him (before the authorities), 

But some people replied: ‘Do not say so, Sirs. 
A decree has been issued by the Magadha king 
Seniya Bimbis4ra: ‘No one is to do any harm to 
those who are ordained, &c. 

People were annoyed, murmured, and became 
angry, thinking: ‘Indeed these Sakyaputtiya Sama- 
mas are secure from anything; it is not allowed 
to do any harm to them. How can they ordain 
a robber who has broken out of jail?’ 

They told this thing to the Blessed One. 

‘Let no robber, O Bhikkhus, who has broken out 
of jail, receive the pabbaga ordination. He who 
confers the pabbag 4 ordination (on such a person), 
is guilty of a dukka/a offence. 
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43. 


At that time a certain person who had committed 
robbery had run away and had become ordained 
with the Bhikkhus. At the royal palace a proclama- 
tion was written: ‘Wherever he is seen, he is to 
be killed. 

The people who saw him, said: ‘ Here is the pro- 
claimed robber; come, let us kill him’ (&c., as in 
chap. 42). 

‘Let no proclaimed robber, O Bhikkhus, receive 
the pabbagg4 ordination. He who confers the 
pabbagg4 ordination (on such a robber), is guilty 
of a dukka/a offence. 


44, 


At that time a certain person who had been 
punished by scourging had been ordained with the 
Bhikkhus. People were annoyed, &c.: ‘How can 
these Sakyaputtiya Samazas ordain a person that 
has been punished by scourging ?’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, who has been punished 
by scourging, receive the pabbag v4 ordination. He 
who confers the pabbagg4a ordination (on such a 
person), is guilty of a dukka/Za offence.’ 


45. 
At that time a certain person who had been 


punished by branding (&c., as in a 44, down to 
the end). 
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46. 


At that time a certain person who was in debt, 
ran away and was ordained with the Bhikkhus. 
When his creditors saw him, they said: ‘ There is 
our debtor; come, let us lead him (to prison).’ But 
some people replied : ‘Do not say so, Sirs. A decree 
has been issued by the Magadha king Seniya Bim- 
bisara: ‘ No one is to do any harm to those who are 
ordained with the Sakyaputtiya Samazas; well taught 
is their doctrine; let them lead a holy life for the 
sake of the complete extinction of suffering.’ 

People were annoyed, murmured, and became 
angry: ‘Indeed these Sakyaputtiya Samawas are 
secure from anything; it is not allowed to do any- 
thing to them. How can they ordain a debtor ?’ 

They told this thing to the Blessed One. 

‘Let no debtor, O Bhikkhus, receive the pabbagg4 
ordination. He who confers the pabbag 4 ordina- 
tion (on a debtor), is guilty of a dukkaZa offence.’ 


47. 


At that time a slave ran away and was ordained 
with the Bhikkhus. When his masters saw him, they 
said: ‘There is our slave; come, let us lead him 
away (back to our house),’ (&c., as in chap. 46). 

‘Let no slave, O Bhikkhus, receive the pabbaggaé 
ordination. He who confers the pabbagya ordina- 
tion (on a slave), is guilty of a dukkaZa offence.’ 
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48. 


1. At that time a certain smith! who was bald- 
headed, having had a quarrel with his father and 
mother, had gone to the Arama and received pab- 
baggaA with the Bhikkhus. Now the father and 
mother of that bald-headed smith, searching. after 
that bald-headed smith, came to the ArAma and 
asked the Bhikkhus: ‘Pray, reverend Sirs, have you 
seen such and such a boy ?’ 

The Bhikkhus, who did not know him, said: ‘We 
do not know him;’ having not seen him, they said: 
‘We have not seen him.’ 

2. Now the father and mother of that bald-headed 
smith, searching after that bald-headed smith, found 
him ordained with the Bhikkhus ; they were annoyed, 
&c.: ‘These Sakyaputtiya Samazas are shameless, 
wicked, and liars. They knew him and said: “ We 
do not know him;” they had seen him and said: 
“We have not seen him.” This boy has been or- 
dained with the Bhikkhus.’ 

Now some Bhikkhus heard the father and mother 
of that bald-headed smith, who were annoyed, &c. 
Those Bhikkhus told the thing to the Blessed One. 

‘IT prescribe, O Bhikkhus, that the Samgha’s per- 
mission is asked for having (the new coming Bhik- 
khus) shaved. 


1 Buddhaghosa explains kamm4arabhazdu by tulataramun- 
dako (read tuladharam.) suvammakaraputto. At Dhammapada, 
v. 239, kamméara is said of a silversmith. There was probably 
no distinction in these early times between gold, silver, copper, 
and iron smiths; the same man being an artificer in all kinds 
of metal. 
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49, 


1. At that time there was in Ragagaha a company 
of seventeen boys, friends of each other; young 
Upali! was first among them. Now Updli’s father 
and mother thought: ‘How will Upali after our 
death live a life of ease and without pain?’ Then 
Upali’s father and mother said to themselves: ‘If 
Upéli could learn writing, he would after our death 
live a life of ease and without pain.’ But then Updali’s 
father and mother thought again: ‘If Upali learns 
writing, his fingers will become sore. But if Upali 
could learn arithmetic, he would after our death live 
a life of ease and without pain.’ _ 

2. But then Upali’s father and mother thought 
again: ‘If Upali learns arithmetic, his breast will 
become diseased®. But if Upali could learn money- 
changing’, he would after our death live a life of 
ease and comfort, and without pain. But then 
Upéali’s father and mother said to themselves: ‘If 
Upali learns money-changing, his eyes will suffer. 
Now here are the Sakyaputtiya Samazas, who keep 
commodious precepts and live a commodious life; 
they have good meals and lie down on beds protected 
from the wind. If Upali could be ordained with the 


1 This Upali is different from the famous Upali who belonged 
to the chief disciples of Buddha; the latter came not from Raga- 
gaha, but from the Sakya country. 

? Buddhaghosa: ‘ He who learns arithmetic, must think much; 
therefore his breast will become diseased.’ 

° We prefer this translation of rfipa to translating it by ‘ paint- 
ing,’ on account of Buddhaghosa’s note: ‘He who learns the 
rdpa-sutta must turn over and over many karshdpazas and 
look at them,’ 
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Sakyaputtiya Samazas, he would after our death live 
a life of ease and without pain.’ 

3. Now young Upali heard his father and mother 
talking thus. Then young Upéli went to the other 
boys; having approached them, he said to those 
boys: ‘Come, Sirs, let us get ordained with the 
Sakyaputtiya Samazas.’ (They replied): ‘If you 
will get ordained, Sir, we will be ordained also.’ 
Then those boys went each to his father and mother 
and said to them: ‘Give me your consent for leaving 
the world and going forth into the houseless state.’ 
Then the parents of those boys, who thought, ‘It isa 
good thing what all these boys are wishing so unani- 
mously for,’ gave their consent. They went to the 
Bhikkhus and asked them for the pabbagy4A ordi- 
nation. The Bhikkhus conferred the pabbaggaé 
and upasam pada ordinations on them. 

4. In the night, at dawn, they rose and began to 
cry: ‘Give us rice-milk, give us soft food, give us 
hard food!’ The Bhikkhus said: ‘ Wait, friends, till 
day-time. If there is rice-milk, you shall drink; if 
there is food, soft or hard, you shall eat; if there 
is no rice-milk and no food, soft or hard, you must 
go out for alms, and then you will eat.’ 

But those Bhikkhus, when they were thus spoken 

to by the other Bhikkhus, threw their bedding about 
and made it wet, calling out : ‘Give us rice-milk, give 
us soft food, give us hard food!’ 
5. Then the Blessed One, having arisen in the 
night, at dawn, heard the noise which those boys 
made; hearing it he said to the venerable Ananda : 
‘Now, Ananda, what noise of boys is that ?’ 

Then the venerable Ananda told the thing to the 
Blessed One, 
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‘Is it true, O Bhikkhus, that the Bhikkhus know- 
ingly confer the upasampada ordination on persons 
under twenty years of age ?’ 

‘It-is true, Lord.’ 

Then the Blessed One rebuked those Bhikkhus: 
‘ How can those foolish persons, O Bhikkhus, know- 
ingly confer the upasampadaA ordination on persons 
under twenty years of age? 

6. ‘A person under twenty years, O Bhikkhus, 
cannot endure coldness and heat, hunger and thirst, 
vexation by gadflies and gnats, by storms and sun- 
heat, and by reptiles; (he cannot endure) abusive, 
offensive language; he is not able to bear bodily 
pains which are severe, sharp, grievous, disagreeable, 
unpleasant, and destructive to life; whilst a person 
that has twenty years of age, O Bhikkhus, can en- 
dure coldness, &c. This will not do, O Bhikkhus, 
for converting the unconverted and for augmenting 
the number of the converted.’ 

Having rebuked those Bhikkhus and delivered a 
religious discourse, he thus addressed the Bhikkhus: 
‘Let no one, O Bhikkhus, knowingly confer the | 
upasampada4 ordination on a person under twenty 
years of age. He who does, is to be treated accord- 
ing to the law!.’ | 


1 The law alluded to is the 65th paAittiya rule. Generally in 
the Khandhakas, which presuppose, as we have stated in our pre- 
face, the existence of the Patimokkha, direct repetition of the rules 
laid down there has been avoided. If, nevertheless, in the Khan- 
dhakas a transgression alluded to in the Patimokkha had to be men- 
tioned again, then in most cases the Khandhakas, instead of directly 
indicating the penance incurred thereby, use of the guilty Bhikkhu 
the expression, ‘yathddhammo k4retabbo,’ i.e. ‘he is to be 
treated according to the law.’ See H. O.’s Introduction to his 
edition of the Mahavagga, p. xx note. 
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50. 


At that time a certain family had died of pesti- 
lence!; only a father and his son were left; they 
received the pabbag 4 ordination with the Bhikkhus 
and went together on their rounds for alms. Now 
that boy, when food was given to his father, ran up 
to him and said: ‘Give some to me too, father; 
give some to me too, father. 

People were annoyed, &c.: ‘These Sakyaputtiya 
Samaxas live an impure life; this boy is a Bhik- 
khuni's son. 

Some Bhikkhus heard, &c. 

They told this thing to the Blessed One, &c. 

‘Let no one, O Bhikkhus, confer the pabbagga 
ordination on a boy under fifteen years of age. He 
who does, is guilty of a dukkaZa offence. 


51. 


At that time a believing, pious family, who de- 
voted themselves to the (especial) service of the 
venerable Ananda, had died of pestilence. Only 
two boys were left; these, when seeing Bhikkhus, 
ran up to them according to their old custom, but 
the Bhikkhus turned them away. When they were 
turned away by the Bhikkhus, they cried. Now 
the venerable Ananda thought: ‘The Blessed One 
has forbidden us to confer the pabbag v4 ordination 


1 Buddhaghosa explains ahivatakaroga by m4riby4dhi, and 
says: ‘When this plague befalls a house, men and beasts in that 
house die; but he who breaks through wall or roof, or is “roga 
madigato(?),” may be saved.’ 
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on a boy under fifteen years of age, and these boys 
are under fifteen years of age. What can be done in 
order that these boys may not perish ?’ And the vene- 
rable Ananda told this thing to the Blessed One. 

‘ Are these boys able, Ananda, to scare crows ?’ 

‘They are, Lord. 

In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘I allow you, 
O Bhikkhus, to confer the pabbag 4 ordination on 
crow-keeper boys even under fifteen years of age.’ 


52. 

At that time the venerable Upananda, of the 
Sakya tribe, had two novices, Kazdaka and Ma- 
haka; these committed sodomy with each other. 
The Bhikkhus were annoyed, &c.: ‘How can 
novices abandon themselves to such bad conduct ?’ 

They told this thing to the Blessed One, &c. 

‘Let no one, O Bhikkhus, ordain two novices. He 
who does, is guilty of a dukka/a offence!’ 


53. 


1. At that time the Blessed One dwelt at Ragagaha 
during the rainy season, and remained at the same 
place during winter and summer. The people were 
annoyed, &c.: ‘The (four) regions are?.... and 


1 This seems very unpractical: and the rule is accordingly prac- 
tically abrogated again by chapter 55. 

3 We must leave ‘ 4hundarika’ untranslated ; Buddhaghosa says 
nothing about this obscure word. 
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covered by darkness to the Sakyaputtiya Samazas ; 
they cannot discern the (four) regions.” Some Bhik- 
khus heard, &c. 

2. Then the Blessed One said to the venerable 
Ananda: ‘Go, Ananda, take a key and tell the 
Bhikkhus in every cell: “ Friends, the Blessed One 
wishes to go forth to Dakkhiagiri. Let any one 
of the venerable brethren who thinks fit, come to 
him.” ’ : 
The venerable Ananda accepted this order of the 
Blessed One (by saying), ‘Yes, Lord,’ took a key, 
and said to the Bhikkhus in vey cell: ‘ Friends, 
the Blessed One, &c. 

3. The Bhikkhus replied: ‘Friend Ananda, the 
Blessed One has prescribed? that Bhikkhus are to 
live (the first) ten years in dependence (on their 
Azariyas and upaggfAyas), and that he who has 
completed his tenth year, may give a nissaya him- 
self. Now if we go there, we shall be obliged to 
take a nissaya there; then we shall stay there for 
a short time, then we must go back again and take 
a new nissaya. If our Afariyas and upag- 
ghayas go, we will go also; if our 44ariyas and 
upagghayas do not go, we will not go either. 
Otherwise our light-mindedness, friend Ananda, will 
become manifest.’ 

4. Thus the Blessed One went forth to Dakkhi- 
nagiri followed only by a few Bhikkhus. And the 
Blessed One, after having.dwelt at Dakkhiz4giri as 
_ long as he thought fit, went back to Ragagaha again. 

Then the Blessed One said to the venerable 
Ananda: ‘How is it, Ananda, that the perfect 


1 See chap. 32. 1. 
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One has gone forth to DakkhizAgiri with so few 
Bhikkhus ?’ 

Then the venerable Ananda told the thing to the 
_ Blessed One. 

In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘I prescribe, 
O Bhikkhus, that a learned, competent Bhikkhu lives 
five years in dependence (on his 4£ariya and upag- 
ghaya), an unlearned one all his life. 

5. ‘In five cases, O Bhikkhus, a Bhikkhu should 
not live without a nissaya (i.e. independent of 
dkariya and upagghaya): when he does not pos- 
sess full perfection in what belongs to moral prac- 
tices (&c., as in chap. 36. 2). In these five cases, 
O Bhikkhus, a Bhikkhu should not live without a 
nissaya. 

‘In five cases, O Bhikkhus, a Bhikkhu may live 
without a nissaya: when he possesses full perfection 
in what belongs to moral practices (&c., as in chap. 36. 
- 3). In these five cases, O Bhikkhus, a Bhikkhu may 
live without a nissaya. 

6-13. ‘And also in other five cases, &c.?’ 


End of the eighth BhAzavara, which is called the 
Abhaytvara Bhazavara?, 


54, 


1. Then the Blessed One, after having resided at 
RAgagaha as long as he thought fit, went forth to 


1 Supply these pentads and hexads, respectively, from chaps. 36. 
6,7; 8,9; 14,153 16,17; 37-1, 2; 5,6; 7,8; 13, 14. 

2 Abhayfivara means, ‘secure from anything.’ This refers to 
the expression used in chap. 42, § 2. 
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Kapilavatthu. Wandering from place to place he 
came to Kapilavatthu. There the Blessed One 
dwelt in the Sakka country, near Kapilavatthu, in 
the Nigrodh4rama (Banyan Grove). 

And in the forenoon the Blessed One, having 
put on his under-robes, took his alms-bow] and with 
his £ivara on went to the residence of the Sakka 
Suddhodana (his father). Having gone there, he 
sat down on a seat laid out for him. 

Then the princess, who was the mother of Rahula!, 
said to young Rahula: ‘This is your father, RAhula ; 
go and ask him for your inheritance.’ 

2. Then young Rahula went to the place where 
the Blessed One was; having approached him, he 
stationed himself before the Blessed One (and said) : 
‘Your shadow, Samama, is a place of bliss.’ 

Then the Blessed One rose from his seat and 
went away, and young Rahula followed the Blessed 
One from behind and said: ‘Give me my inherit- 
ance, Samaza; give me my inheritance, Samama.’ 

Then the Blessed One said to the venerable 
Sariputta: ‘Well, Sdriputta, confer the pabbagg& 
ordination on young Rahula.’ 

(Sd4riputta replied): ‘How shall I confer, Lord, 
the pabbagg4 ordination on young R4ahula?’ 

3. In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘I prescribe, 


1 The Buddha’s former wife. This is, as far as we know, the 
only passage in the Pali Pifakas which mentions this lady, and 
it deserves notice that her name is not mentioned. Probably this 
name was unknown to the Buddhists in early times, and thus we 
may best account for the difference of the simply invented names 
given to this lady by later writers. Compare Rh. D., Buddhism, 


Pp. 50 seq. 
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O Bhikkhus, the pabbagg4 ordination of novices 
by the threefold declaration of taking refuge. 

‘And you ought, O Bhikkhus, to confer the pab- 
bagg4 ordination (on a novice) in this way: Let him 
first have his hair and beard cut off; let him put on 
yellow robes, adjust his upper robe so as to cover 
one shoulder, salute the feet of the Bhikkhus (with his 
head), and sit down squatting ; then let him raise his 
joined hands and tell him to say: “I take my refuge 
in the Buddha, I take my refuge in the Dhamma, I 
take my refuge in the Samgha. And for the second 
time, &c. And for the third time, &c.” 

‘I prescribe, O Bhikkhus, the pabbagg4 ordi- 
nation of novices by this threefold declaration of 
taking refuge.’ 

Thus the venerable Sariputta conferred the pab- 
bagg4 ordination on young R&hula. 

4. Then the Sakka Suddhodana went to the place 
where the Blessed One was; having approached 
him and having respectfully saluted the Blessed 
One, he sat down near him. Sitting near him the 
Sakka Suddhodana said to the Blessed One: ‘ Lord, 
I ask one boon of the Blessed One.’ (The Buddha 
replied): ‘The perfect Ones, Gotama, are above 
granting boons (before they know what they are’).’ 
(Suddhodana said): ‘ Lord, it is a proper and unob- 
jectionable demand.’ ‘Speak, Gotama.’ 

5. ‘Lord, when the Blessed One gave up the 


1 Granting a boon (vara) is a constant phrase used of princes 
when making an open promise to give to any one whatever they 
should ask. See, for instance, the GAtaka Story, No. 9, where the 
person to whom the boon was given laid it by for a convenient 
season ; and then asked the king to make her son heir-apparent, 
in violation of all ancient law and custom. 


[13] P 
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world, it was a great pain to me; so it was when 
Nanda? did the same ; my pain was excessive when 
Réhula too did so. The love for a son, Lord, cuts 
into the skin; having cut into the skin, it cuts into 
the hide; having cut into the hide, it cuts into the 
flesh,. . . . the ligaments, . . . . the bones; having 
cut into the bones, it reaches the marrow and dwells 
in the marrow. Pray, Lord, let their reverences not 
confer the pabbag vA ordination on a son without 
his father’s and mother’s permission.’ 

Then the Blessed One taught the Sakka Suddho- 
dana (&c., see chap. 39. 7). 

‘Let no son, O Bhikkhus, receive the pabbagga 
ordination without his father’s and mother’s per- 
mission. He who confers the pabbagg4 ordination 
(on a son without that permission), is guilty of a 
dukka/a offence.’ 


55. 


Then the Blessed One, after having resided at 
Kapilavatthu as lorig as he thought fit, went forth 
to Savatthi. Wandering from place to place he 
came to Savatthi. There the Blessed One dwelt 
at Savatthi, in the Getavana, the Ardma of Ané- 
thapizdika. | 

At that time a family who devoted themselves to 
the (especial) service of the venerable Sariputta sent 
a boy to the venerable Sariputta (with this message) : 


* Nanda was a son of Mahapag4patf, a half-brother of the 
Buddha. See the story of his conversion in Rh. D.’s Buddhist 
Birth Stories, p. 128 (later and fuller accounts can be seen in 
Hardy, Manual, p. 204 seq.; Beal, Romantic Legend, p. 369 seq.) 
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‘Might the Thera confer the pabbagg4 ordination 
on this boy.’ Now the venerable Sariputta thought: 
‘The Blessed One has established the rule’ that 
no one may ordain two novices, and I have already 
one novice, Rahula. Now what am I to do?’ 

He told the thing to the Blessed One. 

‘I allow, O Bhikkhus, a learned, competent 
Bhikkhu to ordain two novices, or to ordain as 
many novices as he is able to administer exhorta- 
tion and instruction to.’ 


56. 


Now the novices thought: ‘ How many precepts? 
are there for us, and in what (precepts) are we to 
exercise ourselves ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, ten precepts for the 
novices, and the exercise of the novices in these 
(ten precepts), viz. abstinence from destroying life; 
abstinence from stealing; abstinence from impu- 
rity; abstinence from lying; abstinence from 
arrack and strong drink and intoxicating 
liquors, which cause indifference (to religion); 
abstinence from eating at forbidden times; 
abstinence from dancing, singing, music, and 
seeing spectacles; abstinence from garlands, 
scents, unguents, ornaments, and finery; absti- 
nence from (the use of) high or broad beds; 
abstinence from accepting gold or silver. I pre- 


1 See chap. 52. 
* Sikkh4padani, literally, ‘Paths of Training.’ Compare chap. 60. 


P-2 
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scribe, O Bhikkhus, these ten precepts for the 
novices, and the exercise of the novices in these 
(ten precepts).’ 


57. 


1. At that time novices did not show reverence 
and confidence towards the Bhikkhus, and did not 
live in harmony with them. The Bhikkhus were 
annoyed, murmured, and became angry: ‘ How can 
the novices not show reverence and confidence 
towards the Bhikkhus, and not live in harmony 
with them ?’ | 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you inflict punish- 
ment upon a novice in five cases: When he is 
intent on the Bhikkhus’ receiving no alms; when he 
is intent on the Bhikkhus’ meeting with misfortune ; 
when he is intent on the Bhikkhus’ finding no resi- 
dence; when he abuses and reviles the Bhikkhus; 
when he causes divisions between Bhikkhus and 
Bhikkhus. I prescribe, O Bhikkhus, that in these 
five cases you inflict punishment upon a novice.’ 

2. Now the Bhikkhus thought: ‘ What punish- 
ment are we to inflict ?’ 

They told this thing to the Blessed One. . 

‘I prescribe, O Bhikkhus, that you forbid them 
(certain places, for instance, their own residences).’ 

At that time Bhikkhus forbad novices the whole 
Samgharama. The novices, who were not admitted 
to the Samgharama, went away, or returned to the 
world, or went over to Titthiya schools. 

They told this thing to the Blessed One. 
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‘Let them not, O Bhikkhus, forbid (novices) the 
whole Samghardma. He who does so, commits 
a dukkadZa offence. I prescribe, O Bhikkhus, that 
(the Bhikkhus) forbid (a novice) the place where he 
lives or which he uses to frequent.’ 

3. At that time Bhikkhus forbad the novices the 
use of (certain kinds of) food that is taken with the 
mouth. People, when they prepared rice-milk to 
drink or meals for the Samgha, said to the novices: 
‘Come, reverend Sirs, drink rice-milk; come, reve- 
rend Sirs, take food.’ The novices replied: ‘It is 
impossible, friends; the Bhikkhus have issued a fore- 
warning (against us). The people were annoyed, 
murmured, and became angry, thinking: ‘ How can 
their reverences forbid novices the use of all food 
that is taken with the mouth ?’ 

They told this thing to the Blessed One. 

‘Let them not, O Bhikkhus, forbid (novices) food 
that is taken with the mouth. He who does so, 
commits a dukka/a offence.’ 


End of the section about punishment (of novices). 


58. 


At that time the AZabbaggiya! Bhikkhus laid 
a ban upon novices without the consent of the 
upagghdyas (of those novices). The upaggayas 


1 Here first appear the Khabbaggiya Bhikkhus (the company of 
the ‘six Bhikkhus’, with their attendants), the constant and indefati- 
gable evil-doers throughout the whole Vinaya-Pifaka, Buddhaghosa 
(on Aullavagga I, 1) says that Pazduka and Lohitaka belonged to 
this company, and also Assagi and Punabbasu are mentioned as 
Khabbaggiyas (see Childers s.v. habbaggiyo). 
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searched after them, thinking: ‘ How is it that our 
novices have disappeared?’ The Bhikkhus said: 
‘The Xhabbaggiya Bhikkhus, friends, have laid a ban 
upon them. The upagg4yas were annoyed, &c.: 
‘How can the Akabbaggiya Bhikkhus lay a ban 
upon our novices without having obtained our 
consent ?’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, lay a ban (upon novices) 
without consent of the upagg/ayas. He who does, 
commits a dukka/a offence.’ 


59. 


At that time the X/abbaggiya Bhikkhus drew the 
novices of senior Bhikkhus over (to themselves). 
The Theras, who were obliged to get themselves 
teeth-cleansers and water to rinse their mouths with, 
became tired. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, draw the followers of 
another Bhikkhu over to himself. He who does, 
commits a dukkadZa offence.’ 


60. 

At that time a novice, Kazdaka by name, who 
was a follower of the venerable Upananda Sakya- 
putta, had sexual intercourse with a Bhikkhunt, 
Kandaka by name. The Bhikkhus were annoyed, 
&c.: ‘How can a novice abandon himself to such 
conduct ?’ 
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They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you expel a novice 
(from the fraternity) in the following ten cases: 
When he destroys life; when he commits theft ; 
when he commits impurity; when he is a liar; when 
he drinks strong drinks; when he speaks against 
the Buddha; when he speaks against the Dhamma; 
when he speaks against the Samgha; when he holds 
false doctrines; when he has sexual intercourse with 
Bhikkhunis!. In these ten cases I prescribe, O 
Bhikkhus, that you expel the novice (from the 
fraternity). 


61. 

At that time, &c.? 

‘Let a eunuch, O Bhikkhus, who has not received 
the upasampada ordination, not receive it; if he 
has received it, let him be expelled (from the fra- 
ternity).’ 


1 The case of the novice’s committing sexual intercourse with 
a Bhikkhunf can have found its place here only by a negligence of 
the redactor, as it is comprised already in the third of the ten 
cases (the novice’s committing impurity). Buddhaghosa (who of 
course never admits anything like an inadvertence of the holy 
Theras by whom the Vinaya is compiled) says that the third case 
and the tenth are distinguished here, because a person that has 
simply committed an impurity may receive the ordination, if he is 
willing to refrain himself in future; whilst a bhikkhunfdfsaka 
cannot be ordained in any case (see chap. 67). 

* Tena kho pana samayena afifiataro pamdako bhikkhfsu pab- 
bagito hoti, so dahare dahare bhikkh upasamkamitva evam 
vadeti: etha mam dyasmanto dfsetha ’ti. Bhikkhft apasddenti: 
nassa pazdaka, vinassa pazdaka, ko taya attho’ti. So bhikkhdhi 
apasadito mahante mahante moligalle (Buddhaghosa: thilasartre) 
sdmamere upasamkamitva evam vadeti: etha mam avuso dfisetha 
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62. 


1. At that time there was a certain person of an 
old family, whose kinsmen had died away; he was 
delicately nurtured. Now this person of an old 
family, whose kinsmen had died away, thought: 
‘I am delicately nurtured; I am not able to acquire 
new riches or to augment the riches which I possess. 
What shall I do in order that I may live a life of 
ease and without pain?’ 

Then this person of an old family, whose kinsmen 
had died away, gave himself the following answer: 
‘There are the Sakyaputtiya Samazas, who keep 
commodious precepts and live a commodious life ; 
they have good meals and lie down on beds pro- 
tected from wind. What if I were to procure myself 
an alms-bowl and robes on my own account, and 
were to have my hair and beard cut off, to put on 
yellow robes, to go to the Ardma, and to live there 
with the Bhikkhus.’ 

2. Then that person of an old family, whose 
kinsmen had died away, procured himself an alms- 
bowl and robes on his own account, had his hair and 
beard cut off, put on yellow robes, went to the 
ArAma, and respectfully saluted the Bhikkhus. The 


’ti. SAamamner4 apasddenti: nassa pamzdaka, vinassa pandaka, ko 
tay4 attho ti. So samamnerehi apasadito hatthibhazde assabhande 
upasamkamitva evam vadeti: etha mam 4vuso dfisethé ’ti. Hatthi- 
bhamda assabhand4 disesum. Te ugghayanti khiyanti vipasenti: 
pamdaka ime samavza Sakyaputtiya, ye pi imesam na pazdaké te pi 
pandake dfisenti, evam ime sabbeva abrahmafarino ’ti. Assosum 
kho bhikkhfi hatthibhazdanam assabhandanam ugghayantanam khi- 
yantanam vipakentanam. Atha kho te bhikkhf bhagavato etam 
attham arokesum. 
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Bhikkhus said to him: ‘ How many years, friend, 
have elapsed since your upasam pada ?’ 

‘What does that mean, friends, “years elapsed 
since the upasampada?””’ 

‘And who is your upagg Aaya, friend ?’ 

‘What does that word upaggAya mean, friends?’ 

The Bhikkhus said to the venerable Upali: ‘ Pray, 
friend Upali, examine this ascetic.’ 

3. Then that person of an old family, whose 
kinsmen had died away, when being examined by 
the venerable Updli, told him the whole matter. 
The venerable U p4li told this thing to the Bhikkhus ; 
the Bhikkhus told this thing to the Blessed One. 

‘Let a person, O Bhikkhus, who has furtively 
attached himself to the Samgha, if he has not re- 
ceived the upasampada ordination, not receive it ; 
if he has received it, let him be expelled (from the 
fraternity). | 

‘Let a person, O Bhikkhus, who has gone over to 
the Titthiyas’ (&c., as in chap. 61). 


63, 


1. At that time there was a serpent who was 
aggrieved at, ashamed of, and conceived aversion 
for his having been born as a serpent. Now this 
serpent thought: ‘What am I to do in order to 
become released from being a serpent, and quickly 
to obtain human nature?’ Then this serpent gave 
himself the following answer: ‘ These Sakyaputtiya 
Samamzas lead indeed a virtuous, tranquil, holy life ; 
they speak the truth; they keep the precepts of 
morality, and are endowed with all virtues. If 
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I could obtain pabbagga4 with the Sakyaputtiya 
Samazas, I should be released from being a ser- 
pent and quickly obtain human nature.’ - 

2. Then that serpent, in the shape of a youth, 
went to the Bhikkhus, and asked them for the 
pabbaggA ordination; the Bhikkhus conferred on 
him the pabbagg4 and upasampada ordinations. 

At that time that serpent dwelt together with 
a certain Bhikkhu in the last Vihara (near the boun- _ 
dary wall of the Getavana). Now that Bhikkhu, 
having arisen in the night, at dawn, was walking 
up and down in the open air. When that Bhikkhu 
had left (the Vih4ra), that serpent, who thought 
himself safe (from discovery), fell asleep (in his 
natural shape). The whole Vihara was filled with 
the snake’s body; his windings jutted out of the 
window. 

3. Then that’ Bhikkhu thought: ‘I will go back 
to the Vih4ra,’ opened the door, and saw the whole 
Vihara filled with the snake's body, the windings 
jutting out of the window. Seeing that he was 
terrified and cried out. The Bhikkhus ran up, and 
said to that Bhikkhu: ‘Why did you cry out, 
friend ?’ ‘ This whole Vihara, friends, is filled with a 
snake's body; the windings jut out of the window.’ 

Then that serpent awoke from that noise and sat 
down on his seat. The Bhikkhus said to him: 
‘Who are you, friend?’ ‘Iam a serpent, reverend 
Sirs. ‘And why have you done such a thing, 
friend?’ Then that Naga told the whole matter 
to the Bhikkhus; the Bhikkhus told it to the 
Blessed One. 

4. In consequence of that and on this occasion 
the Blessed One, having ordered the fraternity of 
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Bhikkhus to assemble, said to that serpent: ‘You 
serpents are not capable of (spiritual) growth in 
this doctrine and discipline. However, serpent, go 
and observe fast on the fourteenth, fifteenth, and | 
eighth day of each half month; thus will you be 
released from being a serpent and quickly obtain 
human nature. 

Then that serpent, who thought, ‘I am not 
capable of (spiritual) growth in this doctrine and 
discipline, became sad and sorrowful, shed tears, 
made an outcry, and went away. 

5. Then the Blessed One said to the Bhikkhus: 
‘There are two occasions, O Bhikkhus, on which 
a serpent (who has assumed human shape) manifests 
his true nature: when he has sexual intercourse with 
a female of his species, and if he thinks himself 
safe (from discovery) and falls asleep. These, O 
Bhikkhus, are the two occasions on which a serpent 
manifests his true nature. 

‘Let an animal, O Bhikkhus, that has not received 
the upasampada4 ordination, not receive it; if it 
has received it, let it be expelled (from the fra- 
ternity).’ 


64, 


1. At that time a certain young man deprived his 
mother of life. He was grieved, ashamed, and 
loathed this sinful deed. Now this young man 
thought: ‘What am I to do to get rid of my sinful 
deed?’ Then this young man gave himself this 
answer: ‘ These Sakyaputtiya Samawas lead indeed 
a virtuous, tranquil, holy life, &c. If I could obtain 
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pabbagga with the Sakyaputtiya Samamzas, I might 
get rid of my sinful deed.’ 

2. Then that young man went to the Bhikkhus 
and asked them for the pabbag 4 ordination. The 
Bhikkhus said to the venerable Upali: ‘ Formerly, 
friend Updli, a serpent in the shape of a youth 
received the pabbagg4a ordination with the Bhik- 
khus; pray, friend Upali, examine this young man. 
Then that young man, when examined by the 
venerable Upali, told him the whole matter. The 
venerable Updali told it to the Bhikkhus; the 
Bhikkhus told it to the Blessed One. 

‘Let a person, O Bhikkhus, that is guilty of matri- 
cide, if he has not received the upasampada ordi- 
nation, not receive it; if he has received it, let him 
be expelled (from the fraternity).’ 


65. 


At that time a certain young man deprived his 
father of life (&c., as in chap. 64). 

‘Let a person, O Bhikkhus, that is guilty of par- 
ricide, &c.’ 


66. 


1, At that time a number of Bhikkhus were travel- 
ling on the road from Saketa to SAvatthi. On the 
road robbers broke forth, robbed some of the Bhik- 
khus, and killed some of them. Then royal soldiers 
came from Savatthi and caught some of the robbers; 
others of them escaped. Those who had escaped, 
received pabbag 4 with the Bhikkhus; those who 
had been caught, were led to death. 


se 
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2. Then those who had been ordained, saw those 
robbers who were being led to death; seeing them 
they said: ‘It is well that we have escaped; had we 
been caught, we should also be killed thus.” The 
Bhikkhus said to them: ‘Why, what have you 
done, friends?’ Then those (robbers) who had 
been ordained, told the whole matter to the Bhik- 
khus. The Bhikkhus told this thing to the Blessed 
One. 

‘Those Bhikkhus, O Bhikkhus, were Arahats. 
Let a person, O Bhikkhus, that has murdered an 
Arahat, if this person has not received the upa- 
sampadA4 ordination, not receive it; if he has re- 
ceived it, let him be expelled (from the fraternity).’ 


67. 


At that time a number of Bhikkhunts were tra- 
velling on the road from SAketa to Savatthi. On 
the road robbers broke forth, robbed some of the 
Bhikkhunis, and violated some of them. Then royal 
soldiers (&c., as in chap. 66). 

The Bhikkhus told this thing to the Blessed One. 

‘Let a person, O Bhikkhus, that has violated a 
Bhikkhuni (or, that has had sexual intercourse with 
a Bhikkhunf), (&c., as in chap. 66). 

‘Let a person, O Bhikkhus, that has caused a 
schism among the Samgha, &c. 

‘Let a person, O Bhikkhus, that has shed (a 
Buddha's) blood,’ &c. 


222 MAHAVAGGA. I, 68. 


68. 


At that time a certain hermaphrodite had received 
pabbagg4é with the Bhikkhus; so karoti pi kara- 
peti pi. 

They told this thing to the Blessed One. 

‘Let a hermaphrodite, O Bhikkhus,’ &c. 


69. 


1, At that time the Bhikkhus conferred the 
upasampada ordination on a person that had no 
upagghaya. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, who has no upagg Aaya, 
receive the upasampad4 ordination. He who con- 
fers the upasampada ordination (on such a person), 
commits a dukka/a offence.’ 

2. At that time the Bhikkhus conferred die upa- 
sampada ordination with the Samgha as upag- 
ghaya. 

They told this thing to the Blessed One. 

‘Let no one receive the upasampada ordination 
with the Samgha as upagghd4ya. He who confers 
the upasampada ordination (in such a way), com- 
mits a dukka/Za offence.’ 

3. At that time the Bhikkhus conferred the upa- 
sampada4 ordination with a number of Bhikkhus? 
as upagghaya (&c., as before). 

4. At that time the Bhikkhus conferred the upa- 


1 T.e. not with the whole fraternity residing at that place, but 
with a part of it. 
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sampad4 ordination with a eunuch as upaggaya, 
&c.; with a person that had furtively attached him- — 
self (to the Samgha) as upaggaya; with a person 
that was gone over to the Titthiyas as upaggaya; 
with an animal as upagg#Aya; with a person that 
was guilty of matricide as upaggAaya; with a per- 
son that was guilty of parricide as upagghaya; with 
a person that had murdered an Arahat as upag- 
ghaya; with a person that had violated a Bhikkhuni 
as upagghaya; with a person that had caused a 
schism among the Samgha as upagghaya; with a 
person that had shed (a Buddha's) blood as upag- 
ghaya; with a hermaphrodite as upagghaya. 

They told this thing to the Blessed One. 

‘Let no one,’ &c. (as in the first clause). 


70. 


1. At that time the Bhikkhus conferred the upa- 
sampada ordination on persons that had no alms- 
bowl. They received alms with their hands. People 
were annoyed, murmured, and became angry, saying, 
‘ Like the Titthiyas.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, receive the upasam- 
pad4 ordination without having an alms-bowl. He 
who confers the upasampada4 ordination (on a per- 
son that has not), commits a dukka/a offence.’ 

2. At that time the Bhikkhus conferred the upa- 
sampada ordination on persons that had no robes. 
They went out for alms naked. People were an- 
noyed (&c., as in § 1). 

3. At that time the Bhikkhus conferred the upa- 


224 MAHAVAGGA. I, 70, 4. 


sampada ordination on persons that had neither 
alms-bowl nor robes. They went out for alms naked 
and (received alms) with their hands. People were 
annoyed (&c., as in § 1). 

4. At that time the Bhikkhus conferred the upa- 
sampada ordination on persons that had borrowed 
alms-bowls, After the ordination (the owners) took 
their alms-bowls back ; (the Bhikkhus) received alms 
with their hands. People were annoyed (&c..... 
down to): ‘ Like the Titthiyas.’ 

They told this thing to the Blessed One. 

‘Let no. one, O Bhikkhus, receive the upasam- 
pada ordination who has borrowed the alms-bowl. 
He who confers,’ &c. (as in the first clause). 

5. At that time the Bhikkhus conferred the upa- 
sampad4 ordination on persons that had borrowed 
robes. After the ordination (the owners) took their 
robes back ; (the Bhikkhus) went out for alms naked. 
People were annoyed (&c., as in § 1 to the end). 

6. At that time the Bhikkhus conferred the upa- 
sampada ordination on persons that had borrowed 
alms-bowls and robes, &c. 


Here end the twenty cases in which upasampad4 
is forbidden. 


71. 

1. At that time the Bhikkhus conferred the 
pab bag g4 ordination on a person whose hands 
were cut off, on a person whose feet were cut off, 
whose hands and feet were cut off, whose ears 
were cut off, whose nose was cut off, whose ears and 
nose were cut off, whose fingers were cut off, whose 
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thumbs were cut off, whose tendons (of the feet) 
were cut, who had hands like a snake’s hood!, who 
was a hump-back, or a dwarf, or a person that had 
a goitre, that had been branded, that had been 
scourged, on a proclaimed robber, on a person that 
had elephantiasis, that was afflicted with bad illness, 
that gave offence (by any deformity) to those who 
saw him, on a one-eyed person, on a person with 
a crooked limb, on a lame person, on a person that 
was paralysed on one side, on a cripple’, on a person 
weak from age, on a blind man, on a dumb man, on 
a deaf man, on a blind and dumb man, on a blind 
and deaf man, on a deaf and dumb man, on a blind, 
deaf and dumb man. 

They told this thing to the Blessed One. 

‘Let no person, O Bhikkhus, whose hands are cut 
off, receive the pabbagga ordination. Let no person 
whose feet are cut off, receive the pabbag 4 ordi- 
nation, &c. (each of the above cases being here 
repeated). He who confers the pabbagg4A ordina- 


tion (on such persons), is guilty of a dukka/Za 
- offence.’ 


‘Here end the thirty-two cases in which pabbag ga 
is forbidden. 


End of the ninth Bhazavara. 


1 “Whose fingers are grown together, like bats’ wings’ (Buddha- 
ghosa). 

2 Buddhaghosa (Berlin MS.) explains ‘AAZinniriyapatha’ by 
‘pidhasappi.’ We ought to read, no doubt, pi/Zasappi, which 


is Sanskrit pi/AZasarpin, a cripple that is moved on in a rolling 
chair. 


{13] Q 
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72. 
1. At that time the AZabbaggiya Bhikkhus gave 


a nissaya to shameless Bhikkhus. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, give a nissaya to 
shameless Bhikkhus. He who does, is guilty of a 
dukkadZa offence.’ 

At that time some Bhikkhus lived in dependence 
on shameless Bhikkhus (i.e. they received a nis- 
saya from them, they chose them for their upag- 
ghayas or A4kariyas); ere long they became also 
shameless, bad Bhikkhus. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, live in dependence on 
shameless Bhikkhus. He who does, is guilty of 
a dukka/Za offence.’ | 

2. Now the Bhikkhus thought: ‘The Blessed 
One has prescribed that we shall not give a nissaya 
to shameless Bhikkhus, nor live in dependence on 
shameless Bhikkhus. Now how are we to discern 
modest and shameless persons ?’ 

They told this thing to the Blessed One. 

‘IT prescribe, O Bhikkhus, that you wait first four 
or five days until you have seen how a Bhikkhu 


behaves to the other Bhikkhus.’ 


73. 


1. At that time a certain Bhikkhu was travelling on 
the road in the Kosala country. Now this Bhikkhu 
thought: ‘ The Blessed One has prescribed that we 
shall not live without a nissaya (of an 44ariya and 
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an upagghaya); now I want a nissaya, but I am 
travelling. What am I to do?’ 

They told this thing to the Blessed One. 

‘IT allow, O Bhikkhus, a travelling Bhikkhu who 
can get no nissaya, to live without a nissaya.’ 

2. At that time two Bhikkhus were travelling on 
the road in the Kosala country. They came to 
a certain residence; there one of the two Bhikkhus 
was taken ill. Now that sick Bhikkhu thought: 
‘The Blessed One has prescribed that we shall not 
live without a nissaya; now I want a nissaya, but 
I am sick. What am I to do?’ 

They told this thing to the Blessed One. 

‘T allow, O Bhikkhus, a sick Bhikkhu who can 
get no nissaya, to live without a nissaya., 

3. Now the other Bhikkhu, who nursed that sick 
Bhikkhu, thought: ‘The Blessed One has pre- 
scribed, &c.; now I want a nissaya, but this 
Bhikkhu is sick. What am I to do?’ 

They told this thing to the Blessed One. 

‘I allow, O Bhikkhus, a Bhikkhu who is nursing 
a sick Bhikkhu, if he can get no nissaya and the 
sick asks him (to remain with him), to live without 
a nissaya. 

4. At that time a certain Bhikkhu lived in the 
forest; he had a dwelling-place where he lived 
pleasantly. Now this Bhikkhu thought: ‘The 
Blessed One has prescribed, &c.; now I want 
a nissaya, but I live in the forest and have a 
dwelling-place where I live pleasantly. What am 
I to do?’ 

They told this thing to the Blessed One. 

‘I allow, O Bhikkhus, a Bhikkhu living in the 
forest who finds a place where he may live pleasantly, 

Q 2 
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and who can get (there) no nissaya, to live without 
a nissaya (saying to himself): “Ifa proper person 
to give me nissaya comes hither, I will take nis- 
saya of that person.” ’ 


74, 


1. At that time there was a person that desired 
to receive the upasampada ordination from the 
venerable Mahakassapa. Then the venerable Maha- 
kassapa sent a messenger to the venerable Ananda : 
‘Come, Ananda, and recite the upasampada pro- 
clamation for this person.’ The venerable Ananda 
said: ‘I cannot pronounce the Thera’s (i.e. Maha- 
kassapa’s) name; the Thera is too venerable com- 
pared with me.’ 

They told this thing to the Blessed One. 

‘IT allow you, O Bhikkhus, to use also the family 
name (of the upaggaya, instead of his proper 
name) in the proclamation.’ 

2. At that time there were two persons that 
desired to receive the upasam pada ordination from 
the venerable Mahakassapa. They quarrelled with 
each other. (One said): ‘I will receive the upa- 
sam pada ordination first.’ (The other said): ‘ Nay, 
I will receive it first.’ 

They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, to ordain two persons 
by one proclamation.’ 

3. At that time there were persons who desired 
to receive the upasampada ordination from dif- 
ferent Theras. They quarrelled with each other. 
(One said): ‘I will receive the upasampadA ordina- 
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tion first.’ (The other said): ‘Nay, I will receive 
it first... The Theras said: ‘ Well, friends, let us 
ordain them altogether by one proclamation.’ 

They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, to ordain two or three 
persons by one proclamation, provided they have 
the same upaggaya, but not if they have dif- 
ferent upagghaéyas. 


75. 


At that time the venerable Kumarakassapa had 
received the upasampada ordination when he had 
completed the twentieth year from his conception 
(but not from his birth). Now the venerable Kumé- 
rakassapa thought: ‘The Blessed One has forbidden 
us to confer the upasam pada ordination on persons 
under twenty years of age’, and I have completed 
my twentieth year (only) from my conception. Have 
I, therefore, received the upasampada ordination, 
or have I not received it ?’ 

They told this thing to the Blessed One. 

‘When, O Bhikkhus, in the womb the first thought 
rises up (in the nascent being), the first conscious- 
ness manifests itself, according to this the (true) 
birth should be reckoned. I allow you, O Bhikkhus, 
to confer the upasampada4 ordination on persons 
that have completed the twentieth year from their 
conception (only).’ 


1 See chap. 49. 6. 
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76. 


1. At that time ordained Bhikkhus were seen who 
were afflicted with leprosy, boils, dry leprosy, con- 
sumption, and fits. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that he who confers 
the upasampadaA ordination, ask (the person to be 
ordained) about the Disqualifications (for receiving 
the ordination). And let him ask, O Bhikkhus, in 
this way: 

‘Are you afflicted with the following diseases, 
leprosy, boils, dry leprosy, consumption, and fits ? 

‘Are you a man? | 

‘Are you a male ? 

‘Are you a freeman ? 

‘Have you no debts? 

‘Are you not in the royal service ? 

‘Have your father and mother given their consent? 

‘Are you full twenty years old? 

‘Are your alms-bow! and your robes in due state ? 

‘What is your name? 

‘What is your upagg4ya's name ?’ 

2. At that time the Bhikkhus asked the persons 
who desired to receive the upasampada ordination 
about the Disqualifications, without having them in- 
structed beforehand (how to answer). The persons 
that desired to be ordained, became disconcerted, 
perplexed, and could not answer. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you first instruct 
(the persons desirous of being ordained), and then 
ask them about the Disqualifications.’ 
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3. Then they instructed (the candidates) in the 
midst of the assembly; the persons desirous of being 
ordained became disconcerted, perplexed, and could 
not answer nevertheless. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you instruct them 
aside, and ask them about the Disqualifications be- 
fore the assembly. And you ought, O Bhikkhus, 
to instruct them in this way: You ought first to 
cause them to choose an upagghaya; when they 
have chosen an upaggfaya, their alms-bowl and 
robes must be shown to them,“ This is your alms- 
bowl, this is your samghaZi, this is your upper 
robe, this is your under garment; come and place 
yourself here.” ’ 

4. Ignorant, unlearned Bhikkhus instructed them; 
the persons desirous of being ordained, though they 
had been instructed, became disconcerted, perplexed, 
and could not answer. 

They told this thing to the Blessed One. 

‘Let no ignorant, unlearned Bhikkhus,; O Bhik- 
khus, instruct them. If they do, they commit a 
dukka¢a offence. I prescribe, O Bhikkhus, that 
a learned, competent Bhikkhu instruct them.’ 

5. At that time persons instructed them who 
were not appointed thereto. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, instruct them without 
being appointed thereto. He who so instructs, com- 
mits a dukkadZa offence. I prescribe, O Bhikkhus, 
that an appointed Bhikkhu is to instruct them. And 
(this Bhikkhu), O Bhikkhus, is to be appointed in this 
way: One may either appoint himself, or one may 
appoint another person. And how is (a Bhikkhu) to 
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appoint himself? Let a learned, competent Bhikkhu 
proclaim the following #atti before the Samgha: 
“ Let the Samgha, reverend Sirs, hear me. N.N. de- 
sires to receive the upasampada ordination from 
the venerable N.N. If the Samgha is ready, I will 
instruct N.N.’ Thus one may appoint himself. 

6. ‘And how is (a Bhikkhu) to appoint another 
person? Let a learned, competent Bhikkhu pro- 
claim the following Zatti before the Samgha: “ Let 
the Samgha, &c. N.N. desires to receive the upa- 
sampada4 ordination from the venerable N.N. If 
the Samgha is ready, let N. N. instruct N.N.” Thus 
one may appoint another person. 

7. ‘Then let that appointed Bhikkhu go to the 
person who desires to_be ordained, and thus address 
him: “Do you hear, N.N.? This is the time for 
you to speak the truth, and to say that which is. 
When I ask you before the assembly about that 
which is, you ought, if it is so, to answer: ‘It is;’ if it 
is not so, you ought to answer: ‘It is not. Be not 
disconcerted, be not perplexed. I shall ask you thus: 
‘Are you afflicted with the following diseases, &c?’”’ 

8. (After the instruction, the instructor and the 
candidate) appeared together before the assembly. 

‘Let them not appear together. Let the instructor 
come first and proclaim the following #atti before 
the Samgha: “Let the Samgha, reverend Sirs, hear 
me. N.N. desires to receive the upasampada 
ordination from the venerable N.N.; he has been 
instructed by me. If the Samgha is ready, let N.N. 
come.” Then let him be told: “Come on.” Let 
him be told to adjust his upper robe (&c., see chap. 
29. 2), to raise his joined hands, and to ask (the 
Samgha) for the upasampada ordination (by say- 
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ing), “I ask the Samgha, reverend Sirs, for the upa- 
sampada ordination; might the Samgha, reverend 
Sirs, draw me out (of the sinful world) out of compas- 
sion towards me. And for the second time, reverend 
Sirs, I ask, &c. And for-the third time, reverend 
Sirs, I ask, &c.” 

9. ‘ Then let a learned, competent Bhikkhu proclaim 
the following #atti before the Samgha: “Let the 
Samgha, reverend Sirs, hear me. This person N.N. 
desires to receive the upasampada ordination from 
the venerable N.N.. If the Samgha is ready, let me 
ask N.N. about the Disqualifications. 

‘“ Do you hear, N.N.? This is the time for you 
(&c., see § 7, down to:) you ought to answer: ‘It 
is not.’” 

‘“Are you afflicted with the following diseases, &c.?” 

10. ‘Then let a learned, competent Bhikkhu pro- 
claim the following #atti before the Samgha: “ Let 
the Samgha, reverend Sirs, hear me. This person 
N. N. desires to receive the upasampada ordi- 
nation from the venerable N.N.; he is free from 
the Disqualifications ; his alms-bowl and robes are 
in due state. N.N. asks the Samgha for the upa- 
sampadA ordination with N.N.as upaggaya. If 
the Samgha is ready, &c.?”’ 


End of the regulations for the upasampada 
ordination?. 


1 Here follows the usual complete formula of a wattizatuttha 
kamma; see chaps. 28. 4-6; 29. 3, &c. 

2 With these sections compare the previous chapters 12, 28 and 
following, 36 and following. The #attis prescribed in this chapter, 
together with the Three Refuges Formula prescribed in chap. 12, 
§ 4, the whole of chap. 77, and the Four Interdictions form together 
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U7. 


‘Then let them measure the shadow, tell (the 
newly-ordained Bhikkhu) what season and what 
date it is, tell him what part of the day it is, tell 
him the whole formula’, and tell him the four Re- 
sources: “The religious life has the morsels of food 
given in alms for its resource (&c., as in chap. 30. 4).”’ 


End of the four Resources. 


78. 


1. At that time the Bhikkhus, after having conferred 
the upasampada ordination on a certain Bhikkhu, 
left him alone and went away. Afterwards, as he 
went alone (to the Ardma), he met on the way his 
former wife. She said to him: ‘ Have you now em- 
braced the religious life?’ (He replied): ‘Yes, I 
have embraced the religious life. ‘It is difficult to 
persons who have embraced religious life, to obtain 
sexual intercourse; come, let us have intercourse.’ 
He practised intercourse with her, and, in conse- 
quence, came late (to the Ardma), The Bhikkhus 
said: ‘ How is it, friend, that you are so late?’ 

2. Then that Bhikkhu told the whole matter 
to the Bhikkhus. The Bhikkhus told it to the 
Blessed One. 


the current ceremony of ordination (the upasampada-kamma- 
vada) as now still in use in the Order. See the Journal of the 
Royal Asiatic Society, New Series, VII, p. 1. 

1 I.e., according to Buddhaghosa, repeat to him all the data 
specified before together, in order that he might be able to ews a 
correct answer when asked about his spiritual age. 
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‘I prescribe, O Bhikkhus, that you give a com- 
panion to a newly-ordained Bhikkhu, and that you 
tell him the four Interdictions : 

‘“ A Bhikkhu who has received the upasampada 
ordination, ought to abstain from all sexual 
intercourse even with an animal. A Bhikkhu 
who practises sexual intercourse is no Samaza and 
no follower of the Sakyaputta. As a man whose 
head is cut off, cannot live any longer with his trunk 
alone, thus a Bhikkhu who practises sexual inter- 
course is no Samaza and no follower of the Sakya- 
putta. Abstain from doing so as long as your life lasts. 

3. ‘“ A Bhikkhu who has received the upasam- 
pada ordination, ought to abstain from taking 
what is not given to him, and from theft, even 
of a blade of grass. A Bhikkhu who takes what is 
not given to him, or steals it, if it is a pada (i.e. a 
quarter of a karshdpavza), or of the value of a 
pada, or worth more than a pada, is no Samama and 
no follower of the Sakyaputta. Asa sear leaf loosed 
from its stalk cannot become green again, thus a 
Bhikkhu who takes, &c. Abstain from doing so as 
long as your life lasts. 

4. ‘A Bhikkhu who has received the upasam- 
pada ordination, ought not intentionally to 
destroy the life of any being down to a worm 
or an ant. A Bhikkhu who intentionally kills a 
human being, down to procuring abortion, is no 
Samaza and no follower of the Sakyaputta. Asa 
great stone which is broken in two, cannot be re- 
united, thus a Bhikkhu who intentionally,&c. Abstain 
from doing so as long as your life lasts. 

5. ““ A Bhikkhu who has received the upa- 
sampada ordination, ought not to attribute to 
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himself any superhuman condition, and not to 
say even: ‘I find delight in sojourning in an empty 
place.. A Bhikkhu who with bad intention and out 
of covetousness attributes to himself a superhuman 
condition, which he has not, and which he is not pos- 
sessed of, a state of gana (mystic meditation), or 
one of the vimokkhas}, or one of the samadhis 
(states of self-concentration), or one of the saméa- 
pattis (the attainment of the four g#4nas and four 
of the eight vimokkhas), or one of the Paths 
(of sanctification), or one of the Fruits thereof, is no 
Samaza and no follower of the Sakyaputta. Asa 
palm tree of which the top sprout has been cut off, 
cannot grow again, thus a Bhikkhu who with bad 
intention, &c. Abstain from doing so as long as 
your life lasts.” ’ 


End of the four Interdicts. 


79. 


1. At that time a certain Bhikkhu against whom 
expulsion? had been pronounced for his refusal to 
see an offence (committed by himself), returned to 


* The vimokkhas (literally, deliverances) are eight stages of 
meditation different from the four ganas. The characteristics of 
the different vimokkhas are specified by Childers s. v. 

? This temporary expulsion (ukkhepaniyakamma), which is 
pronounced against Bhikkhus who refuse to see an offence com- 
mitted by themselves (4pattiya adassane), or to atone for such an 
offence (Apattiya appa/ikamme), or to renounce a false doc- 
trine (papikaya dis‘hiy4 appaf/inissagge), must be distin- 
guished from the definitive and permanent expulsion (ndsan4) 
which is pronounced against Bhikkhus who have committed a p4ra- 
gika offence, or in cases like those treated of in chapters 61 seq. 
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the world. Afterwards he came back to the Bhikkhus 
and asked them for the upasam pada ordination. 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, that a Bhikkhu against 
whom expulsion has been pronounced for his refusal 
to see an offence (committed by himself), returns to 
the world, and afterwards comes back to the Bhikkhus 
and asks them for the upasampada ordination, 
let them say to him: “ Will you see that offence ?” 
' If he replies: “I will see it,’ let him be admitted to 
the pabbagga ordination; if he replies: “I will 
not see it,” let him not be admitted to the pab- 
bag ga ordination. | 

2. ‘When he has received the pabbag 4 ordina- 
tion let them say to him: “Will you see that offence?” 
If he says: “I will see it,’ let him be admitted to 
the upasampada ordination; if he says: “I will 
not see it,” let him not be admitted to the upasam- 
pada ordination. 

‘When he has received the upasam pada ordina- 
tion (&c., as before). If he says: “I will see it,” 
let him be restored!; if he says: “I will not see it,” 
let him not be restored. 7 

‘When he has been restored, let them say to 
him: “Do you see that offence?” If he sees it, 
well and good ; if he does not see it, let them expel 
him again, if it is possible to bring about unanimity 
(of the fraternity for the sentence of expulsion); if 
that is impossible, it is no offence to live and to 
dwell together (with such a Bhikkhu). 

3. ‘In case, O Bhikkhus, that a Bhikkhu against 
whom expulsion has been pronounced for his refusal 


1 T.e, the sentence of expulsion is abolished; compare the 
Samanta Pasddika, ap. Minayeff, Pratimoksha, p. 92. 


\ 
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to atone for an offence (committed by himself), &c.? 
When he has been restored, let them say to him: 
‘“Atone now for that offence.” If he atones for it, 
well and good, &c. 

4. ‘In case, O Bhikkhus, that a Bhikkhu against 
whom expulsion has been pronounced for his refusal 
to renounce a false doctrine, &c.2. When he has 
been restored, let them say to him: ‘“ Renounce now 
that false doctrine.” If he renounces it, well and 


good, &c.’ 


End of the first Khandhaka, which is called the 
Great Khandhaka 3. 


1 As in §1, 2. Instead of ‘ Will you see that offence?’ and, 
‘I will see it,’ read here: ‘ Will you atone for that offence?’ and, 
‘I will atone for it.’ 

* As above. Read here: ‘ Will you renounce that false doc- 
trine?’ and, ‘I will renounce it.’ 

5 Here follow some Slokas, probably written in Ceylon, and an 
elaborate Table of Contents, both of which we leave untranslated. 
The Slokas are introductory to the Table of Contents (uddana) 
and belong to it. A similar Table of Contents is found in the MSS. 
nearly after all the other Khandhakas. 
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SECOND KHANDHAKA. 
(THE UPOSATHA CEREMONY, AND THE PATIMOKKHA.) 


1, 


1. At that time the blessed Buddha dwelt near 
Ragagaha, on the GiggakiZa mountain (‘the Vul- 
ture’s Peak’). At that time the Paribbagakas 
belonging to Titthiya schools assembled on the 
fourteenth, fifteenth, and eighth day of each half 
month! and recited their Dhamma. The people 
went to them in order to hear the Dhamma. They 
were filled with favour towards, and were filled with 
faith in, the Paribbagakas belonging to Titthiya 
schools; the Paribbagakas belonging to Titthiya 
schools gained adherents. 

2. Now when the Magadha king Seniya Bimbi- 
sdra was alone, and had retired into solitude, the 
following consideration presented itself to his mind: 
‘The Paribbagakas belonging to Titthiya schools 
assemble now on the fourteenth, fifteenth, and eighth 
day of each half month and recite their Dhamma. 
The people go to them in order to hear the Dhamma. 
They are filled with favour towards, and are filled with 
faith in, the Paribbagakas who belong to Titthiya 


* One should be inclined to understand that the Paribbagakas 
assembled twice each half month, on the eighth day of the pakkha 
and on the fourteenth or fifteenth day, according to the different 
length of the pakkha. However, chap. 4 makes it probable that 
not two days in each pakkha are to be understood, but three. 
Compare, however, the remark of Buddhaghosa, quoted in the 
note on chap. 34. I. 
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schools; the Paribbagakas who belong to Titthiya 
schools gain adherents. What if the reverend ones 
(the Buddhist Bhikkhus) were to assemble also on 
the fourteenth, fifteenth, and eighth day of each half 
month.’ 

3. Then the Magadha king Seniya Bimbisdara went 
to the place where the Blessed One was; having 
approached him and having respectfully saluted the 
Blessed One, he sat down near him. Sitting near 
him the Magadha king Seniya Bimbisara said to the 
Blessed One: ‘Lord, when I was alone and had 
retired into solitude, the following consideration pre- 
sented itself to my mind: “ The Paribbagakas, &c. ; 
what if the reverend ones were to assemble also on 
the fourteenth, fifteenth, and eighth day of each half 
month.” Well, Lord, let the reverend ones assemble 
also on the fourteenth, fifteenth, and eighth day of 
each half month.’ . 

4. Then the Blessed One taught, incited, animated, 
and gladdened the Magadha king Seniya Bimbisara 
by religious discourse ; and the Magadha king Seniya 
Bimbisara, having been taught. . . . and gladdened 
by the Blessed One by religious discourse, rose from 
his seat, respectfully saluted the Blessed One, passed 
round him with his right side towards him, and went 
away. 

In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘I prescribe, 
O Bhikkhus, that you assemble on the fourteenth, 
fifteenth, and eighth day of each month.’ 
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2. 


At that time the Bhikkhus, considering that the 
Blessed One had ordered them to assemble on the 
fourteenth &c. day of each half month, assembled 
on the fourteenth &c. day of each half month and 
sat there silent. The people went to them in order 
to hear the Dhamma. They were annoyed, mur- 
mured, and became angry: ‘How can the Sakya- 
puttiya Samazas, when they have assembled on the 
fourteenth &c. day of each half month, sit there 
silent, like the dumb, or like hogs? Ought they 
not to recite the Dhamma, when they have assem- 
bled?’ Some Bhikkhus heard those people that 
were annoyed, murmured, and had become angry; 
these Bhikkhus told this thing to the Blessed One. 
In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: ‘I prescribe, 
O Bhikkhus, that you recite the Dhamma, when 
you have assembled on the fourteenth &c. day of 
each half month.’ 


3. 


1. Now when the Blessed One was alone and had 
retired into solitude, the following consideration pre- 
sented itself to his mind: ‘What if I were to 
prescribe that the Bhikkhus recite as the Pati- 
mokkha! the precepts which I have promulgated to 


_1 On the origin and the meaning of the title ‘ Patimokkha,’ see 
our Introduction, p. xxvii. 


(13] R 
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them; this will be their Uposatha service (service 
of the fast-day).’ 

2. And the Blessed One, having left the solitude 
in the evening, in consequence of that and on this 
occasion, after having delivered a religious discourse, 
thus addressed the Bhikkhus: ‘When I was alone, 
O Bhikkhus, and had retired into solitude, the fol- 
lowing consideration, &c., this will be their Upo- 
satha service. I prescribe you, O Bhikkhus, to 
recite the Patimokkha. 

3. ‘And you ought, O Bhikkhus, to recite it in 
this way: Let a learned, competent Bhikkhu pro- 
claim the following Zatti before the Samgha: “ Let 
the Samgha, reverend Sirs, hear me. To-day it is 
Uposatha, the fifteenth (of the half month). If the 
Samgha is ready, let the Samgha hold the Upo- 
satha service and recite the Patimokkha. What 
ought to be first done by the Samgha? Proclaim 
the pdrisuddhi’, Sirs. I will recite the Pati- 
mokkha.” 

‘“We hear it well and fix well the mind on it all 
of us?.” 

‘“ He who has committed an offence, may con- 
fess it; if there is no offence, you should remain 
silent; from your being silent I shall understand 
that the reverend brethen are pure (from offences). 
As a single person that has been asked a question, 
answers it, the same is the matter if before an 


1 See chap. 22. If a Bhikkhu is prevented by disease from 
assisting to the Patimokkha ceremony, he is to charge another 
Bhikkhu with his p4risuddhi, i.e. with the solemn declaration 
that he is pure from the offences specified in the Patimokkha. 

2 These words are evidently the answer of the Bhikkhus then 
present to the proclamation of the patimokkhuddesaka. 
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assembly like this a question has been solemnly 
proclaimed three times: if a Bhikkhu, after a three- 
fold proclamation, does not confess an existing 
offence which he remembers, he commits an inten- 
tional falsehood. Now, reverend brethren, an 
intentional falsehood has been declared an impedi- 
ment! by the Blessed One. Therefore, by a 
Bhikkhu who has committed (an offence), and 
remembers it, and desires to become pure, an 
existing offence should be confessed; for if it has 
been confessed, it is treated duly.”’ 

42 ‘Patimokkham:’ it is the beginning, it is 
the face (mukhawm), it is the principal (pamu- 
kham) of good qualities; therefore it is called 
‘patimokkham 3%.’ 

‘Ayasmanto:’ this word ‘A4yasmanto’ is an 
expression of friendliness, an expression of re- 
spect, an appellation that infers respectfulness and 
reverence. 

‘Uddisiss4mi:’ I will pronounce, I will show, 
I will proclaim, I will establish, I will unveil, I will 
distinguish, I will make evident, I will declare. 

‘Tam (it): this refers to the P&.imokkha. 

‘Sabbe va santa’ (all of us): as many as are pre- 
sent in that assembly, aged, young, and middle-aged 
(Bhikkhus), are denoted by ‘sabbe va santa‘*.’ 

‘Sadhukam suzoma’ (we hear it well): admit- 


1 See § 7. 

2 §§ 4-8 contain an explanation, word by word, of the formula 
given in § 3. This explanation is a portion of the ancient com- 
mentary on the Patimokkha which at the time of the redaction of 
the Vinaya Pifaka has been admitted into it in its full extent (see 
the Introduction, p. xv seq.). 

& See p. 241, note 1. 

* See p. 1, note 5. 
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ting its authority, fixing our minds on it, we repeat 
the whole of it in our thoughts. 

‘Manasikaroma’ (we fix our minds on it): we 
listen to it with concentrated, not perplexed, not 
confused thoughts. 

5. ‘Yassa siyd 4patti’ (he who has committed 
an offence): he who, whether an aged or young or 
middle-aged Bhikkhu, has committed some offence 
belonging to the five classes of offences or to the 
seven classes of offences '. 

‘So Avikareyya:’ he may show it, unveil it, 
make it evident, declare it before the Sagha (the 
full chapter of Bhikkhus), or before a small number, 
or before one person. 

‘Asanti Apatti’ (a non-existing offence): an 
offence which has not been committed, or which has 
been committed and atoned for. 

‘Tuzhi bhavitabbam’ (he ought to remain 
silent): he ought to accept (the recitation of the 
Patimokkha without any answer), he ought not to 
utter anything. 

‘Parisuddha ti vediss4mi’ (I shall understand 
that they are pure): I shall infer, I shall know. 

6. ‘Yatha kho pana paksekapuéthassa vey- 
yakarazam hoti (as a single person that has been 
asked a question answers it): as a single person 
that has been asked a question by another one, 
would answer it, thus (those who are present) in 
that assembly ought to understand: ‘ He asks me.’ 


1 The five classes of offences are, the p&ragika, samgh4di- 
sesa, pakittiya, patidesaniya, dukka/a offences; the seven 
classes, the paragika, samgh4disesa, thullakkaya, pafittiya, 
patidesaniya, dukka/a, dubbh4sita offences. See, for instance, 
Aullavagga IX, 3, 3. 
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‘Evarip4 paris&’ (an assembly like this): this. 
refers to the assembly of Bhikkhus. 

‘Yavatatiyam anussAvitam hoti’ (it has been 
solemnly proclaimed three times): it has been 
solemnly proclaimed once, and the second time, 
and the third time. . 

‘Saramano’ (remembering it): knowing it, being 
conscious of it. 

‘Santi A4patti’ (an existing offence): an offence 
which has been committed, or which has been com- 
mitted and not been atoned for. 

‘Navikareyya:’ he does not show it, he does 
not unveil it, he does not make it evident, he does 
not declare it before the Samgha, or before a small 
chapter, or before one person. 

7. ‘Sampag4namus4véd assa hoti’ (he com- 
mits an intentional falsehood): what is intentional 
falsehood? It is a sin’. 

‘Antarfyiko dhammo vutto bhagavat4’ (it 
has been declared an impediment by the Blessed 
One): an impediment to what ? An impediment to 
the attainment of the first GZana, an impediment to 
the attainment of the second ... third ... fourth 
Ghana, an impediment to the attainment of the 
Ghanas, Vimokkhas 2, SamA&dhis (states of self-con- 
centration), Samdpattis (the eight attainments of 
the four G/Anas and four of the eight Vimokkhas), 


1 The Pali text has ‘dukka/a.’ We cannot interpret here 
dukka/a in the technical sense of a dukka/a offence (see the 
Introduction, p. xxiv), for intentional falsehood belongs to the 
class of the p&Aittiya offences, among which it occupies the first 
place. 

2 See the note on I, 78, 5. 
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the states of renunciation, of escape (from the world), 
of seclusion, of (all) good qualities. 

‘Tasm4:’ for that reason. 

‘Saram4nena’ (by him who remembers it): by 
him who knows it and is conscious of it. 

‘Visuddhapekkhena’ (by him who desires to 
become pure): by him who wishes to atone for it 
and to make himself pure of it. 

8. ‘Santi A4patti’... (see § 6). 

‘AvikAtabba’ (it is to be confessed): it is to 
be confessed before the Samgha, or before a small 
chapter, or before one person.” 

‘Avikata hi’ssa ph4su hoti’ (for if it has been 
confessed, it is treated duly): duly for what pur- 
pose? In the due way for the attainment of the 
first GAAna (and so on, as in § 7, down to:) of (all) 
good qualities. 


4, 


1. At that time the Bhikkhus, considering that 
the Patimokkha recitation had been instituted by the 
Blessed One, recited the PAtimokkha every day. 

They told this thing to the Blessed One. 

‘The Patimokkha, O Bhikkhus, is not to be recited 
every day. He who recites it (every day), commits 
a dukkada offence. I ordain, O Bhikkhus, to recite 
the Patimokkha on the Uposatha day.’ 

2. At that time the Bhikkhus, considering that 
it had been prescribed by the Blessed One to recite 
the Patimokkha on the Uposatha day, recited the Pati- 
mokkha three times each half month, on the four- 
teenth, fifteenth, and eighth day of each half month. 

They told this thing to the Blessed One. 


II, 5,3. UPOSATHA CEREMONY, AND PATIMOKKHA. 247 


‘The Patimokkha, O Bhikkhus, is not to be recited 
three times each half month. He who recites it (three 
times), commits a dukkaZa offence. I prescribe, O 
Bhikkhus, that you recite the Patimokkha once each 
half month, on the fourteenth or on the fifteenth day.’ 


5 


1. At that time the Azkabbaggiya Bhikkhus 
recited the P&atimokkha according as they lived 
together, every one before his own companions, 

They told this thing to the Blessed One. 

‘The PAatimokkha, O Bhikkhus, is not to be recited 
according as (the Bhikkhus) live together, by every 
one before hits own companions. He who recites it 
(in that way), commits a dukkaZa offence. I pre- 
scribe, O Bhikkhus, that the Uposatha service Is to 
be held by the complete fraternity.’ 

2. Now the Bhikkhus thought: ‘The Blessed 
One has prescribed that the Uposatha service is to 
be held by the complete fraternity. How far does 
completeness extend, as far as one residence (or one 
district), or all over the earth ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that completeness is to 
extend as far as one residence.’ 

3. At that time the reverend Maha Kappina 
dwelt near R4gagaha, in the deer park of Madda- 
kuZéhi. Now (one day) when the reverend Maha 
Kappina was alone and had retired into solitude, 
the following consideration presented itself to his 
mind: ‘Shall I go to the Uposatha service or shall 
I not go? Shall I go to the functions of the Order 
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or shall I not go? Indeed I have become pure by 
the highest purity (i.e. I have reached Arahatship 
or Nirvaza).’ 

4. Then the Blessed One, understanding by the 
power of his mind the reflection which had arisen in 
Maha Kappina’s mind, disappeared from the Giggha- 
kQ¢Za mountain and appeared in the deer park of 
Maddakuéhi, before the reverend Maha Kappina 
(as quickly) as a strong man might stretch his bent 
arm out, or draw his outstretched arm back. The 
Blessed One sat down on a seat laid out for him, 
and the reverend Maha Kappina, after having re- 
spectfully saluted the Blessed One, sat down also 
near him. 

5. When the reverend Mahé Kappina was seated 
near him, the Blessed One said to him: ‘When you 
were alone, Kappina, and had retired into solitude, 
has not the following consideration presented itself 
to your mind: “Shall I go (&c., as in § 3 down to:) 
by the highest purity ?”’ 

‘Even so, Lord.’ 

‘If you Brahmazas do not honour, do not regard, 
do not revere, do not pay reverence to the Upo- 
satha, who will then honour, regard, revere, pay 
reverence to the Uposatha? Go to the Uposatha, 
O Brahmaza, do not neglect to go; go to the func- 
tions of the Order, do not neglect to go. The 
reverend Maha Kappina promised the Blessed One 
to do so (by saying), ‘Even so, Lord.’ 

6. Then, having taught, incited, animated, and 
gladdened the reverend Mahé Kappina by a reli- 
gious discourse, the Blessed One disappeared from 
the deer park of MaddakuZ&Ai, from the presence of 
the reverend Maha Kappina, and appeared on the 
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GigghakiZa mountain (as quickly) as a strong man 
might stretch his bent arm out, or draw his out- 
stretched arm back. 


6. 

Now the Bhikkhus thought: ‘The Blessed One 
has prescribed that completeness (of the assembled 
fraternity) is to extend as far as one residence?. Now 
how far does one residence extend ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you determine a 
boundary. And it ought to be determined, O Bhik- 
khus, in this way: First the landmarks are to be 
proclaimed: a landmark consisting in a mountain, 
in a rock, in a wood, in a tree, in a path, in an ant- 
hill, in a river, in a piece of water. The landmarks 
having been proclaimed, let a learned, competent 
Bhikkhu proclaim the following #atti before the 
Samgha: “Let the Samgha, reverend Sirs, hear me. 
If the Samgha is ready, let the Samgha, as the 
‘landmarks have been proclaimed all around, by 
these landmarks determine the boundary for com- 
mon residence and communion of Uposatha. This 
is the Zatti. Let the Samgha, reverend Sirs, hear 
me. The Samgha determines the boundary (&c., as 
above). Thus I understand.” ’ 


%. 


1, At that time the Adabbaggiya Bhikkhus, 
considering that fixing of boundaries had been 


1 See chap. 5. 2. 
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prescribed by the Blessed One, fixed boundaries of 
excessive extension, of four yoganas, five yoganas, 
six yoganas. The Bhikkhus who came to the 
Uposatha, arrived when the Patimokkha was being 
recited, or when it had just been recited, or they 
were obliged to stay the night on the way. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, determine a boundary 
of excessive extension, of four, five, or six yoganas. 
He who determines (such a boundary), commits a 
dukka?¢a offence. I prescribe, O Bhikkhus, that 
you determine boundaries of three yoganas’ extent 
at most.’ 

2. At that time the Adabbaggiya Bhikkhus deter- 
mined a boundary which extended to the opposite 
side of a river. The Bhikkhus who came to the 
Uposatha, were carried down (by the river), and 
their alms-bowls and robes were carried away. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, determine a boundary 
which extends to the opposite side of a river. He 
who determines (such a boundary), commits a duk- 
kaZ¢a offence. I allow you, O Bhikkhus, if there 1s a 
regular communication by a ferry boat or a dike, at 
such places to determine a boundary which extends 
also to the opposite side of the river.’ 


8. 


1. At that time the Bhikkhus recited the Pati- 
mokkha in their successive cells without appointing 
(a certain place for doing so). The Bhikkhus who 
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arrived (from distant places), did not know where 
the Uposatha was to be held that day. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, recite the PAtimokkha 
in the successive cells without appointing a certain 
place for it. He who recites it (in this way), com- 
mits a dukka/a offence. I prescribe, O Bhikkhus, 
the holding of Uposatha after having fixed upon an 
Uposatha hall, wherever the Samgha likes, a Vihara, 
or an Addhayoga, or a storied building, or a house, 
ora cave’. And you ought to appoint it in this way: 

2. ‘Let a learned, competent Bhikkhu proclaim 
the following #zatti before the Samgha: “Let the 
Samgha, reverend Sirs, hear me. If the Samgha 
is ready, let the Samgha appoint the Vih4ra called 
N.N. to be our Uposatha hall. This is the Zatti. 
Let the Samgha, reverend Sirs, hear me. The 
Samgha appoints, &c. Thus I understand.”’ 

3. At that time there were in a certain residence 
(or district) two Uposatha halls fixed upon. The 
Bhikkhus assembled in both places, because (some 
of them) thought, ‘The Uposatha will be held here;’ 
(and some), ‘It will be held there.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, fix upon two U posatha 
halls in one district. He who does so, commits a 
dukkaéa offence. I ordain, O Bhikkhus, the abolish- 
ing of one of them?, and the holding of Uposatha 
(only) in one place. 

4. ‘And you ought to abolish it, O Bhikkhus, in 
this way: Let a learned, competent Bhikkhu pro- 


1 See the note on I, 30, 4. 
2 J. e. to abolish the character of uposathagara, conferred on 
the Vihara &c. by the act of sammuti. 
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claim the following Zatti before the Samgha: “ Let 
the Samgha, reverend Sirs, hear me. If the Samgha 
is ready, the Samgha may abolish the Uposatha 
hall called N.N. This is the Zatti. Let the Sam- 
gha, &c. Thus I understand.”’ 


9. 


1. At that time in a certain district too small an 
Uposatha hall had been appointed. On the day 
of Uposatha a great assembly of Bhikkhus met 
together. The Bhikkhus heard the P&timokkha 
sitting outside the site fixed upon. Now those 
Bhikkhus thought: ‘The Blessed One has promul- 
gated the precept that Uposatha is to be held after 
an Uposatha hall has been fixed upon, and we have 
heard the Patimokkha sitting outside the site fixed 
upon. ‘Have we therefore (duly) held Uposatha or 
have we not held it ?’ 

They told this thing to the Blessed One. 

‘Whether (a Bhikkhu) be seated inside or outside 
the site fixed upon, provided he hears the Pati- 
mokkha, Uposatha has been duly held by him. 

2. ‘ Therefore, O Bhikkhus, let the Samgha deter- 
mine as large an uposatha-pamukha‘as it desires. 
And it ought to be determined, O Bhikkhus, in this 
way: First the landmarks are to be proclaimed. 
The landmarks having been proclaimed, let a learned, 
competent Bhikkhu proclaim the following #atti 


? Uposatha-pamukha (literally, that which has the Uposatha 
at its head, or, that which is situated in front of the Uposatha) 
evidently means the place around the uposath4gara, in which 
the Patimokkha recitation may be heard as well as in the uposa- 
thagara itself. 
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before the Samgha: “Let the Samgha, reverend 
Sirs, hear me. If the Samgha is ready, let the 
Samgha, as the landmarks have been proclaimed all 
around, determine an uposathapamukha by these 
landmarks. This is the #atti. Let the Samgha, 
&c. Thus I understand.”’ 


10, 


At that time in a certain district on the day of 
Uposatha the young Bhikkhus, who had assembled 
first, thought: ‘The Theras do not come yet, and 
went away. The Uposatha service was held after 
the right time. 

They told this thing to the Blessed One. 

‘TI prescribe, O Bhikkhus, that on the Uposatha 
day the Theras ought to assemble first.’ 


11. 


At that time there were at RAgagaha several 
residences (of Bhikkhus) within the same boundary. 
Now the Bhikkhus quarrelled: (some of them said), 
‘The Uposatha shall be held in our residence ;’ 
(others said), ‘It shall be held in our residence.’ 

They told this thing to the Blessed One. 

‘There are, O Bhikkhus, several (Bhikkhu) resi- 
dences within the same boundary; now the Bhik- 
khus quarrel : (some of them say), “ The Uposatha 
shall be held in our residence ;” (others say), “It 
shall be held in our residence.” Let those Bhikkhus, 
O Bhikkhus, assemble in one place all of them and 
hold Uposatha there, or let them assemble where 
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the senior Bhikkhu dwells and hold U posatha there. 
But in no case is Uposatha to be held by an incom- 
plete congregation. He who holds it (in that way), 
commits a dukkaZa offence.’ 


12. 


1. At that time the reverend Maha Kassapa, 
when going to the Uposatha from Andhakavinda to 
Ragagaha, and crossing a river on his way, was 
nearly! being carried away (by the river)?; and his 
robes got wet. The Bhikkhus said to the reverend 
Maha Kassapa: ‘How have your robes got wet, 
friend?’ (He replied): ‘As I was going, friends, to 
the Uposatha from Andhakavinda to Ragagaha, and 
crossing a river on my way, I was nearly being 
carried away (by the river); thus my robes have 
become wet.’ 

They told this thing to the Blessed One. 

‘Let the Samgha, O Bhikkhus, confer on the 


boundary which it has determined for common 


1 “Manam vu/ho ahosi.’ Buddhaghosa: ‘fsakam appatta- 
vu/kabh&avo ahosi.” Manam is evidently the equivalent of 
Sanskrit manak. 

2 Buddhaghosa’s note on this passage contains some details 
regarding the way which Maha Kassapa went. Andhakavinda is 
three gdvuta distant from Ragagaha. ‘There were eighteen (? the 
MS. reads: af/hdra mahavih4ra) great Vihadras around Raga- 
gaha included by the same boundary which Buddha himself had 
consecrated. The Uposatha service for this whole district was 
performed in the Ve/uvana monastery. The river° which Maha 
Kassapa crossed on his way to the Ve/uvana was the Sappini, 
which rises in the Gigghakffa mountain. 
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residence and for communion of Uposatha, the 
character of tidivarena avippavdsa}. 

2. ‘And you ought, O Bhikkhus, to confer on it 
this character in this way: Let a learned, compe- 
tent Bhikkhu proclaim the following #atti before 
the Samgha: “ Let the Samgha, reverend Sirs, hear 
me. If the Samgha is ready, let the Samgha confer 
on the boundary which the Samgha has determined 
for common residence and for communion of Upo- 
satha, the character of tikivarena avippavAsa. 
This is the Zatti. Let the Samgha (&c., as above). 
Thus I understand.” ’ 

3. At that time the Bhikkhus, considering that 
the Blessed One had ordained the conferring of the 
character of tizivarena avippava4sa (on the boun- 
daries), deposited their robes in a house. Those 
robes were lost, burnt, or eaten by rats; the 
Bhikkhus were badly dressed and had coarse robes. 
(Other) Bhikkhus said: ‘How comes it that you 
are badly dressed, friends, and that you have coarse 
robes ?’ (They replied): ‘Considering, friends, that 
the Blessed One had ordained the conferring (on 
the boundaries) of the character of tifivarena 
avippavdsa, we deposited our robes in a house; 
the robes have been lost, burnt, or eaten by rats; 


1! Tikivarena avippavasa means not parting with the three 
robes which belong to the usual ‘parikkhara’ (requisites) of a 
Bhikkhu. Bhikkhus were not allowed to part with their Aivaras, 
excepting under special circumstances and for a limited time (see 
the Patimokkha, 29th nissaggiya dhamma). Conferring the 
character of tikivarena avippavasa on a boundary means, we 
believe, to determine that it should be free to Bhikkhus residing 
within this boundary, to keep a set of robes wherever they liked 
within the same boundary (excepting in a village, § 3), and that 
such an act should not be considered as parting with the robes. 
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therefore we are badly dressed and have coarse 
robes. 

They told this thing to the Blessed One. 

‘Let? the Samgha, O Bhikkhus, confer on the 
boundary which it has determined for common resi- 
dence and for communion of U posatha, the character 
of tikivarena avippavasa, excepting villages and 
the neighbourhood of villages ?. 

4. ‘And you ought, O Bhikkhus, to confer on it 


this character in this way, &c.° 

5. ‘Let him who determines a boundary, O 
Bhikkhus, first determine the boundary for common 
residence and for communion of Uposatha, and 
afterwards decree about the tifivarena avippa- 
vasa. Let him who abolishes a boundary, O 
Bhikkhus, first abolish the decree about the tiAt- 
varena avippavAsa, and afterwards abolish the 
boundary for common residence and for communion 


of Uposatha. 
‘And you ought, O Bhikkhus, to abolish the 


1 Buddhaghosa observes that this rule applies to Bhikkhus only, 
and not to Bhikkhunis. For Bhikkhunits reside only in villages; 
there would be no Aivaraparihara at all for Bhikkhunfs, if they 
were to use the kammav4&a given in § 4. Buddhaghosa also 
observes at this occasion that the boundaries of the Bhikkhusamgha 
and of the Bhikkhunisamgha are quite independent from each 
other, and that the rules given in chap. 13 do not refer to boun- 
daries the one of which belongs to the Bhikkhusamgha, the other 
to the Bhikkhunfsamgha. 

2 As to the extent attributed to the ‘gamfipafara’ (neighbour- 
hood of the village), see the Vibhanga, quoted by Minayeff, Pratim. 
p. 66, lr. 

§ This formula is identical with that given in § 2. The only dif- 
ference is that after the words ‘the character of tifivarena avip- 
pavasa,’ the words ‘excepting villages and the neighbourhood of 
villages’ are inserted. 
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tifivarena avippavasa in this way: Let a learned, 
competent Bhikkhu proclaim the following #atti 
before the Samgha: “Let the Samgha, reverend 
Sirs, hear me. If the Samgha is ready, let the 
Samgha abolish the tiAivarena avippavaésa, which 
the Samgha has decreed. This is the Zatti. Let 
the Samgha, &c.” 

6. ‘And you ought, O Bhikkhus, to abolish the 
boundary in this way: Let a learned, competent 
Bhikkhu proclaim the following Zatti before the 
Samgha: “Let the Samgha, reverend Sirs, hear 
me. If the Samgha is ready, let the Samgha 
abolish the boundary for common residence and for 
communion of Uposatha which it has determined. 
This is the Zatti. Let the Samgha, &c.” 

7. ‘If there is no boundary determined nor fixed, 
O Bhikkhus, the village boundary of that village, or 
the nigama boundary of that nigama (market town) 
near which village or nigama (a Bhikkhu) dwells, 
is to be considered as boundary for common resi- 
dence and for the communion of Uposatha. If (he 
lives), O Bhikkhus, in a forest where no villages 
are, community of residence and Uposatha extends 
to a distance of seven abbhantaras? all around. 
A river, O Bhikkhus, cannot be a boundary, a sea 
cannot be a boundary, a natural lake cannot be a 
boundary. In ariver, O Bhikkhus, or in a sea, or 
in a natural lake, community of residence and Upo- 
satha extends as far as an average man can spirt 
water all around.’ 


1 x abbhantara= 28 hattha (Buddhaghosa and Abhidhanappadi- 
pik4, v.197). See Rh. D., ‘Coins and Measures,’ &c., p. 15. 


[13] S 
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13. 


1. At that time the A/abbaggiya Bhikkhus made 
one boundary overlap another one (which had been 
determined before by other Bhikkhus). 

They told this thing to the Blessed One. 

‘The act of those who have determined their 
boundary first is lawful, unobjectionable, and valid. 
The act of those who have determined their boun- 
dary afterwards is unlawful, objectionable, and invalid. 
Let no one, O Bhikkhus, make one boundary overlap 
another one. He who does, commits a dukka/Za 
offence.’ 

2. At that time the AZabbaggiya Bhikkhus made 
one boundary encompass another one (which had 
been determined before by other Bhikkhus). 

They told this thing to the Blessed One. 

‘The act of those, &c. (see §.1). Let no one, 
O Bhikkhus, make one boundary encompass another 
one. He who does, commits a dukkaZa offence. 
I prescribe, O Bhikkhus, that he who determines 
a boundary, is to determine it so as to leave an 
interstice! between the boundaries.’ 


14, 


. Nowthe Bhikkhus thought : ‘ How many Upo- 
sai (days) ard there?’ 
They told this thing to the Blessed One. 


1 Buddhaghosa prescribes to leave an interstice of one hattha, 
and he adds that the ancient Sinhalese commentaries differ as to 
the measure required for this interstice: the Kurundi requires one 
vidatthi, the Mahapaf&ari four angula. 
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‘There are the following two Uposatha (days), 
O Bhikkhus, the fourteenth and the fifteenth (of the 
half month); these are the two Uposatha (days), 
O Bhikkhus.’ 

2. Now the Bhikkhus thought: ‘How many 
Uposatha services are there ?’ 

They told this thing to the Blessed One. 

‘There are the following four Uposatha services, 
O Bhikkhus: the Uposatha service which is held 
unlawfully (by an) incomplete (congregation)!, the 
Uposatha service which is held unlawfully (by a) 
complete (congregation), the U posatha service which 
is held lawfully (by an) incomplete (congregation), 
the Uposatha service which is held lawfully (by a) 
complete (congregation). 

3. ‘Now, O Bhikkhus, the Uposatha service 
which is held unlawfully (by an) incomplete (con- 
gregation), such an Uposatha service, O Bhikkhus, 
ought not to be held, nor is such an Uposatha service 
allowed by me. Now, O Bhikkhus, the Uposatha 
service which is held unlawfully (by a) complete 
(congregation), such an Uposatha service, O Bhik- 
khus, ought not to be held, nor is such an Uposatha 
service allowed by me. Now, O Bhikkhus, the 
Uposatha service which is held lawfully (by an) 
incomplete (congregation), such an Uposatha service, 
O Bhikkbus, ought not to be held, nor is such an 
Uposatha service allowed by me. Now, O Bhikkhus, 
the Uposatha service which is held lawfully (by a) 
complete (congregation), such an Uposatha service, 
O Bhikkhus, ought to be held, and such an Upo- 


"1 For a definition of lawfulness and unlawfulness of the official 
functions of the Order as well as of completeness and incompleteness 
of the congregation by which such acts are performed, see 1X, 3. 
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satha service is allowed by me. Therefore, O 
Bhikkhus, you ought to train yourselves thus: “ The 
Uposatha service which is held lawfully (by a) com- 
plete (congregation), such an Uposatha service will 
we hold.”’ 


_ 15. 


1. Now the Bhikkhus thought: ‘ How many ways 
are there of reciting the Patimokkha ?’ 

They told this thing to the Blessed One. 

‘There are the following five ways of reciting the 
Patimokkha : The introduction! having been recited, 
as to the rest, it may be proclaimed: “Such and 
such rules are known (to the fraternity’).” This is 
the first way of reciting the Patimokkha. The 
introduction having been recited, the four p4r4- 
gika dhammda having been recited, as to the rest, 
it may be proclaimed: “Such and such rules are 
known (to the fraternity).” This is the second way 
of reciting the Patimokkha. The introduction having 
been recited, the four p4ragikaé dhammé having 
been recited, the thirteen samgh4disesa4 dhamma4 
having been recited, . . . the introduction having 
been recited, the four p4ragik4 dhammé4 having 
been recited, the thirteen samgh4dises4 dhamma 
having been recited, the two aniyata dhamm4 
having been recited, as to the rest, it may be pro- 


1 The introduction (nidana) of the Patimokkha is the formula 
given above, chap. 3. 3. 

2 “Avasesam sutena sAvetabbam, i.e. it is to be pro- 
claimed: ‘The four paragik4 dhamma, &c., are known to the 


reverend brethren (literally, have been heard by the reverend 
brethren).’ 
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claimed: “Such and such rules are known (to the 
fraternity).” This is the fourth way of reciting the 
Paétimokkha. The fifth way is (to recite it) in its 
full extent. These, O Bhikkhus, are the five ways 
of reciting the Patimokkha.’ 

2. At that time the Bhikkhus, considering that 
the Blessed One had allowed to recite the Pati- 
mokkha abridged, always recited the PAtimokkha 
abridged. 

They told this thing to the Blessed One. 

‘You ought not, O Bhikkhus, to recite the Pati- 
mokkha abridged. He who does, commits a duk- 
‘kata offence.’ 

3. At that time a certain residence (of Bhikkhus) 
in the Kosala country was menaced on the day of 
Uposatha by savage people. The Bhikkhus were 
not able to recite the Patimokkha in its full extent. 

They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, in the case of danger 
to recite the Patimokkha abridged.’ 

4. Atthat time the KZabbaggiya Bhikkhus recited 
the Patimokkha abridged also when there was no 
danger. 

They told this thing to the Blessed One. 

‘You ought not to recite the Patimokkha abridged, 
O Bhikkhus, if there is no danger. He who does, 
commits a dukka¢a offence. I allow you, O 
Bhikkhus, in the case of danger only to recite the 
PAtimokkha abridged. The cases of danger are the 
following : danger from kings, from robbers, from fire, 
from water, from human beings, from non-human 
beings, from beasts of prey, from creeping things, 
danger of life, danger against chastity. I ordain, 
O Bhikkhus, the recitation in such cases of danger 
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of the Pétimokkha abridged; if there is no danger, 
in its full extent,’ 

5. At that time the Adabbaggiya Bhikkhus 
preached the Dhamma before the Samgha without 
being called upon (by the Thera). 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, preach the Dhamma 
before the Samgha without being called upon. He 
who does, commits a dukkaZa offence. I prescribe, 
O Bhikkhus, that the Thera is either to preach the 
Dhamma himself or to call upon another (Bhikkhu 
to do so). 

6. At that time the Ahabbaggiya Bhikkhus put 
questions about the Vinaya before the Samgha 
without being appointed thereto. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, put questions about 
the Vinaya before the Samgha without being ap- 
pointed thereto. He who so questions, commits 
a dukkaéZa offence. I prescribe, O Bhikkhus, that 
an appointed (Bhikkhu) is to put questions about 
the Vinaya before the Samgha. And (this Bhikkhu) 
is to be appointed, O Bhikkhus, in this way: One 
may either appoint himself, or one may appoint 
another person. 

7. ‘And how is (a Bhikkhu) to appoint himself? 
Let a learned, competent Bhikkhu proclaim the fol- 
lowing #atti before the Samgha: “ Let the Samgha, 
reverend Sirs, hear me. If the Samgha is ready, 
I will question N. N. about the Vinaya.” Thus one 
may appoint himself. And how is (a Bhikkhu) to 
appoint another person? Let a learned, competent 
Bhikkhu proclaim the following #atti before the 
Samgha: “Let the Samgha, &c. If the Samgha is 
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ready, let N.N. question N.N. about the Vinaya.” 
Thus one may appoint another person.’ 

8. At that time appointed, clever Bhikkhus put 
questions about the Vinaya before the Samgha. The 
Khabbaggiya Bhikkhus conceived anger (towards 
those Bhikkhus), conceived discontent, and threat- 
ened them with blows. 

They told this thing to the Blessed One. 

‘I prescribe you, O Bhikkhus, that even he who 
has been appointed shall (not) put questions about 
the Vinaya before the Samgha (without) having 
looked at the assembly and weighed (with the mind 
each) person (present).’ 

9, 10. At that time the Aabbaggiya Bhikkhus 
answered questions about the Vinaya before the 
Samgha without being appointed thereto. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, answer questions about 
the Vinaya before the Samgha without being ap- 
pointed thereto. He who does, commits a dukka/Za 
offence. I prescribe, O Bhikkhus, that questions 
about the Vinaya are to be answered before the 
Samgha (only) by an appointed (Bhikkhu), And 
(this Bhikkhu) is to be appointed}, &c.’ 

11, At that time appointed, clever Bhikkhus 
answered questions about the Vinaya before the 

Samgha. The Ahabbaggiya Bhikkhus?, &c. 


1 See § 6,7. Read: ‘...I will answer the questions of N. N. 
about the Vinaya.’ And,‘...let N.N. answer the questions of 
N. N. about the Vinaya.’ 

2 See § 8. Read: ‘... shall (not) answer questions about the 


Vinaya... 
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16, 


1. At that time the Azabbaggiya Bhikkhus 
reproved for an offence a Bhikkhu who had not 
given them leave. 

_ They told this thing to the Blessed One. 

‘No Bhikkhu, O Bhikkhus, who has not given 
leave, may be reproved for an offence. He who 
reproves (such a Bhikkhu), commits a dukka/¢a 
offence. I prescribe, O Bhikkhus, that you reprove 
(Bhikkhus) for an offence (only) after having asked 
for leave (by saying), “ Give me leave, reverend 
brother, I wish to speak to you.” ’ 

2. At that time clever Bhikkhus reproved the 
Khabbaggiya Bhikkhus for an offence after having 
asked for leave. The Kabbaggiya Bhikkhus con- 
ceived anger (towards those Bhikkhus), conceived 
discontent, and threatened them with blows. 

They told this thing to the Blessed One. 

‘T prescribe, O Bhikkhus, that you are (not) to 
reprove (a Bhikkhu) for an offence, even if he has 
given leave, (without) having weighed (with your 
mind) the person (concerned).’ 

3. At that time the AZabbaggiya Bhikkhus, who 
thought: ‘Otherwise clever Bhikkhus might ask us 
for leave (and reprove us for an offence),’ themselves 
asked beforehand pure Bhikkhus who had com- 
mitted no offence, for leave without object and 
reason. 

They told this thing to the Blessed One. 

“Let no pure Bhikkhus, O Bhikkhus, who have 
committed no offence, be asked for leave without 
object and reason. He who does, commits a duk- 
kaZa offence. I prescribe, O Bhikkhus, that you 
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are (not) to ask for leave (without) having weighed 
(with your mind) the person (concerned),’ 

4. At that time the Aabbaggiya Bhikkhus per- 
formed an unlawful official act before the Samgha. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, perform unlawful acts 
before the Samgha, He who does, commits a duk- 
kaZa offence.’ 

They performed an unlawful act nevertheless. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you should protest, 

if an unlawful act is being performed.’ 
_ 5. At that time clever Bhikkhus protested at an 
unlawful act being performed by the Ahabbaggiya 
Bhikkhus. The Ahabbaggiya Bhikkhus conceived 
anger, conceived discontent, and threatened (those 
Bhikkhus) with blows. 

They told this thing to the Blessed One. 

‘I allow you, O Bhikkhus, to express your opinion 
only (instead of protesting formally):’ 

They expressed their opinion in the presence of 
the said (Bhikkhus). The Aabbaggiya Bhikkhus 
conceived anger, conceived discontent, and threat- 
ened (them) with blows. 

They told this thing to the Blessed One. 

‘T prescribe, O Bhikkhus, that four or five persons 
may protest, that two or three may express their 
opinion, and that one person may determine (in his 
mind) :. “I do not think this right.”’ 

6. At that time the AZabbaggiya Bhikkhus, when 
reciting the P&timokkha before the Samgha, inten- 
tionally recited it so that it could not be heard. 

They told this thing to the Blessed One. 

‘Let not him who is to recite the PAtimokkha, 
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O Bhikkhus, intentionally recite it so that it cannot 
be heard. He who does, commits a dukka/Za 
offence.’ 

7. At that time the reverend Udayi, who had 
a crow's voice, had the duty to recite the Pati- 
mokkha before the Samgha. Now the reverend 
Udayi thought: ‘It has been prescribed by the 
Blessed One that he who is to recite the Pati- 
mokkha, ought to recite it so that it may be heard; 
but I have a crow’s voice. Well, how am I to act?’ 

They told this thing to the Blessed One. 

‘TI prescribe, O Bhikkhus, that he who is to recite 
the Patimokkha may endeavour to make it audible. 
If he endeavours (to do so), he is free from offence.’ 

8. At that time Devadatta recited the Patimokkha 
before an assembly in which laymen were present. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, recite the Patimokkha 
before an assembly in which laymen are present. He 
who does, commits a dukka/Za offence.’ 

9. At that time the Aabbaggiya Bhikkhus re- 
cited the P&timokkha before the Samgha without 
being called upon (by the Thera). 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, recite the Patimokkha 
before the Samgha without being called upon. He 
who does, commits a dukka/a offence. I prescribe, 
O Bhikkhus, that the Thera is master of the Pati- 
mokkha!.’ 


End of the Bhazav4ra of the A##atitthiyas?. 


1 Tie. of reciting the Patimokkha himself or causing another 
Bhikkhu to do so. 
2 I.e. Samamzas belonging to other schools. See chap. 1. 
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17. 


1. Then the Blessed One, after having dwelt near 
Ragagaha as long as he thought fit, went forth 
on his pilgrimage to Kodanavatthu. Going from 
place to place on his pilgrimage, he came to Koda- 
navatthu. At that time there dwelt in a certain 
residence many Bhikkhus, the eldest of whom was 
an ignorant, unlearned person: he neither knew 
Uposatha, nor the Uposatha service, nor the Pati- 
mokkha, nor the recital of the Patimokkha. 

2. Now those Bhikkhus thought: ‘It has been 
prescribed by the Blessed One that the eldest Bhik- 
khu is master of the Patimokkha, and here the eldest 
of us is an ignorant, unlearned person: he neither 
knows Uposatha... nor the recital of the PAti- 
mokkha. Well, how are we to act ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that (in such a case) 


’ that Bhikkhu who is (most) learned and competent, 


is to be made master of the Patimokkha.’ 

3. At that time there dwelt in a certain residence 
on the day of Uposatha many ignorant, unlearned 
Bhikkhus: they neither knew Uposatha... nor the 
recital of the Patimokkha. They called upon the 
Thera: ‘May it please the Thera, reverend Sir, to 
recite the P&atimokkha.’ He replied: ‘I am not 
competent to do so. They called upon the next 
eldest, &c. He also replied, &c. They called upon 
the third eldest, &c. In this manner they called 
upon (all Bhikkhus) down to the youngest one: 
‘May it please the reverend brother to recite the 
Patimokkha.’ He also replied: ‘I am not compe- 
tent, venerable Sirs, to do so.’ 
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They told this thing to the Blessed One. 

4, 5. ‘When, O Bhikkhus, in a certain residence, 
&c.1; in that case, O Bhikkhus, these Bhikkhus are 
instantly to send one Bhikkhu to the neighbouring 
residence (of Bhikkhus): “Go, friend, and come back 
when you have learnt the Patimokkha abridged or in 
its full extent.”’ 

6. Now the Bhikkhus thought: ‘ By whom is (this 
Bhikkhu) to be sent?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that the Thera is to 
give order to a young Bhikkhu.’ 

The young Bhikkhus, having received that order 
from the Thera, did not go. 

They told this thing to the Blessed One. 

‘Let no one who has been ordered by the Thera 
forbear to go, unless he be sick. He who does not 
go, commits a dukka/Za offence.’ 


18. 


1. Then the Blessed One, after having dwelt at 
Kodanavatthu as long as he thought fit, went back 
again to Ragagaha. At that time the people asked 
the Bhikkhus who went about for alms: ‘What day 
of the half month is this, reverend Sirs?’ The Bhik- 
khus replied: ‘We do not know, friends.’ The people 
were annoyed, murmured, and became angry: ‘Those 
Sakyaputtiya Samazas do not even know how to 
count (the days of) the half month; what good things 
else will they know?’ 


1 Here follows an exact repetition of the story told in § 3, which 
is given here, of course, in the present tense. 
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They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you learn how to 
count (the days of) the half month.’ 

2. Now the Bhikkhus thought: ‘Who ought to 
learn to count (the days of) the half month ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you learn all of you 
to count (the days of) the half month.’ 

3. At that time the people asked the Bhikkhus 
who went about for alms: ‘How many Bhikkhus 
are there, reverend Sirs?’ The Bhikkhus replied: 
‘We do not know, friends.’ The people were annoyed, 
murmured, and became angry: ‘Those Sakyaputtiya _ 
Samazas do not even know each other; what good 
things else will they know?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you count the 
Bhikkhus.’ 

4. Now the Bhikkhus thought: ‘At what time 
ought we to count the Bhikkhus?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you count (the 
Bhikkhus) on the day of Uposatha, either by way 
of (counting the single) troops (of which the as- 
sembly is composed)!, or that you take (each of 
you) a ticket (and count those tickets).’ 


19, 


At that time Bhikkhus who did not know that it 
was Uposatha day, went for alms to a distant village. 


1 This appears to be the meaning of gazamaggena ganetum ; 
Buddhaghosa has no note on this passage. 
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They came back when the Pétimokkha was being 
recited, or when it just had been recited. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you proclaim: “To- 
day is Uposatha.” ’ 

Now the Bhikkhus thought: ‘Who is to pro- 
claim so?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that the Thera is to 
proclaim (the day of Uposatha) in due time.’ 

At that time a certain Thera did not think of it 
in due time. 

They told this thing to the Blessed One. 

‘IT allow you, O Bhikkhus, to proclaim it also at 
meal time.’ 

(The Thera) did not think of it at meal time either. 

They told this thing to the Blessed One. 

‘I allow, O Bhikkhus, to proclaim it whenever 
‘(the Thera) thinks of it.’ 


20. 


1. At that time the Uposatha hall in a certain 
residence was full of sweepings. The Bhikkhus 
who arrived there were annoyed, murmured, and 
became angry: ‘How can the Bhikkhus neglect to 
sweep the Uposatha hall?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you sweep the 
Uposatha hall.’ | 

2. Now the Bhikkhus thought: ‘Well, who is to 
sweep the Uposatha hall?’ 

They told this thing to the Blessed One. 
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‘I prescribe, O Bhikkhus, that the Thera is to order 
a young Bhikkhu (to sweep the Uposatha hall).’ 

The young Bhikkhus, having received that order 
from the Thera, did not sweep it. 

They told this thing to the Blessed One. 

‘He who has been ordered by the Thera, ought 
not to forbéar to sweep it, unless he be sick. He who 
does not sweep it, commits a dukka/Za offence.’ 

3. At that time there were no seats prepared in 
the Uposatha hall. The Bhikkhus sat down on the 
ground, Their bodies and their robes became full 
of dust. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you prepare seats 
in the Uposatha hall.’ 

Now the Bhikkhus thought, &c. (see 9 2). 

‘He who does not prepare (seats), commits a duk- 
kaZéa offence.’ 

4. At that time there was no lamp in the Upo- 
satha hall. The Bhikkhus in the darkness trod upon 
(each other’s) bodies and robes. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you light a lamp 
in the Uposatha hall.’ 

Now the Bhikkhus thought, &c. (see § 2). 

‘He who does not light (the lamp), commits a 
dukkaéa offence.’ 

5. At that time the resident Bhikkhus in a certain 
residence did not provide drink (i.e. water), nor did 
they provide food. The incoming Bhikkhus were 
annoyed, murmured, and became angry: ‘ How can 
the resident Bhikkhus neglect to provide for drink 
and to provide for food ?’ 

They told this thing to the Blessed One. 
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‘I prescribe, O Bhikkhus, that you provide drink 
and food.’ 

Now the Bhikkhus thought, &c. (see § 2). 

‘He who does not provide for it, commits a duk- 
kaZa offence.’ 


21. 


1, At that time many ignorant, unlearned Bhik- 
khus who travelled to the (four) quarters (of the 
world) did not ask leave of their 44ariyas and 
upaggh4 yas (when going away). 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, there are many ignorant, 
unlearned Bhikkhus who travel to the (four) quarters 
without asking leave of their 44ariyas and upag- 
ghayas; such Bhikkhus ought to be asked by 
their 4Zariyas and upagghAyas: “Where will 
you go? with whom will you go?” If those ignorant, | 
unlearned Bhikkhus name other ignorant, unlearned 
Bhikkhus, their 44ariyas and upagghayas ought 
not to allow them (to go); if they allow them, they 
commit a dukkadéa offence. If those ignorant, un- 
learned Bhikkhus go without the permission of their 
aAzariyas and upagghayas, they commit a duk- 
kada offence. 

2. ‘Incase, O Bhikkhus, there dwell in a certain 
residence many ignorant, unlearned Bhikkhus who 
neither know Uposatha, nor the Uposatha service, 
nor the Patimokkha, nor the recital of the PaAti- 
mokkha: now there arrives (at that place) another 
Bhikkhu who is erudite, who has studied the 
4gamas (i.e. the collections of Suttas), who knows 
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the Dhamma, the Vinaya, the matik4!, who is 
wise, learned, intelligent, modest, conscientious 2, 
anxious for training; let those Bhikkhus, O Bhik- 
khus, kindly receive that Bhikkhu, let them show 
attention to him, exchange (friendly) words with him, 
provide him with powder, clay *, a tooth-cleanser, 
and water to rinse his mouth with. If they do not 
receive him kindly, or show no attention to him, or 
do not exchange (friendly) words with him, or do 
not provide him with powder, clay, a tooth-cleanser, 
and water to rinse his mouth with, they commit 
a dukka/Za offence. 

3. ‘In case, O Bhikkhus, there dwell in a certain 
residence on the day of Uposatha many ignorant, 
unlearned Bhikkhus who neither know Uposatha 
... nor the recital of the Patimokkha; let those 
Bhikkhus, O Bhikkhus, instantly send one Bhikkhu 
to the neighbouring residence (of Bhikkhus, saying), 
“Go, friend, and come back when you have learnt 
the Patimokkha abridged or in its full extent.” If 
they succeed in this way, well and good. If they 
do not succeed, those Bhikkhus, O Bhikkhus, ought 
all to go to a residence where they (the Bhikkhus 
there) know Uposatha or the Uposatha service or 
the Patimokkha or the recital of the Patimokkha. 


1 Enumerations of terms indicating the different cases that come 
under a Vinaya rule or a dogmatical proposition are called matika ; 
for instance, in discussing the first paragika rule the Vibhanga 
gives the following matikapadani: tisso itthiyo manussitthi ama- 
nussitthi tirakkanagatitthi, tayo ubhatovyazganaka manussubha- 
tovyafiganako amanussubh. tirakkhanagatubh., &c. Most of the 
works belonging to the Abhidhamma Pi/aka are based on and 
opened by such matika lists. 

2 Or ‘scrupulous,’ in good sense. 

8 See I, 25, 12, with our note. 


[13] T 
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If they do not go, they commit a dukka/Za 
offence. | 

4. ‘In case, O Bhikkhus, many ignorant, un- 
learned Bhikkhus keep vassa?! in a certain resi- 
dence who neither know, &c.? If they succeed in 
this way, well and good. If they do not succeed, 
they ought to send away one Bhikkhu for seven 
days’ time (saying), “Go, friend, and come back 
when you have learnt the Patimokkha abridged or 
in its full extent.” If they succeed in this way, well 
and good. If they do not succeed, those Bhikkhus, 
O Bhikkhus, ought not to keep vassa in that resi- 
dence. If they do, they commit a dukka/Za offence.’ 


22. 

1. Then the Blessed One thus addressed the 
Bhikkhus: ‘Assemble, O Bhikkhus, the Samgha 
will hold Uposatha.’ When he had spoken thus, 
a certain Bhikkhu said to the Blessed One: ‘ There 
is a sick Bhikkhu, Lord, who is not present.’ 

‘I prescribe, O Bhikkhus, that a sick Bhikkhu is 
to declare (lit. to give) his pAarisuddhi*®. And let it 
be declared, O Bhikkhus, in this way: Let that sick 
Bhikkhu go to one Bhikkhu, adjust his upper robe 
so as to cover one shoulder, sit-down squatting, 
raise his joined hands, and say: “I declare my 
parisuddhi, take my pdrisuddhi, proclaim my 
parisuddhi (before the fraternity).” Whether he 


1 See III, 1 seq. 2 See § 3. 

* Parisuddhi, literally, means purity. He declares that he is 
pure from the offences specified in the Patimokkha, and charges 
another Bhikkhu with proclaiming his declaration before the 
assembled chapter. 
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express this by gesture (lit. by his body), or by 
word, or by gesture and word, the pdrisuddhi has 
been declared. If he does not express this by ges- 
ture, &c., the pArisuddhi has not been declared. 

2. ‘If (the sick Bhikkhu) succeeds in doing so, 
well and good. If he does not succeed, let them 
take that sick Bhikkhu, O Bhikkhus, on his bed or 
his chair to the assembly, and (then) let them hold 
‘ Uposatha. If, O Bhikkhus, the Bhikkhus who are 
nursing the sick, think: “If we move this sick 
person from his place, the sickness will increase, or 
he will die,” let them not move the sick, O Bhik- 
khus, from his place; let the Samgha go there and 
hold there Uposatha. But in no case are they to 
hold Uposatha with an incomplete congregation. 
If (a Bhikkhu) does so, he commits a dukka/éa 
offence. 

3. ‘If he who has been charged with the p4ri- 
suddhi, O Bhikkhus, leaves the place at once}, 
after the pdrisuddhi has been entrusted (to him), 
the pd4risuddhi ought to be declared to another. 
If he who has been charged with the p4risuddhi, 
O Bhikkhus, after the pArisuddhi has been en- 
trusted to him, returns to the world? at once!; or 
dies; or admits that he is a sAmazera; or that he 
has abandoned the precepts*; or that he has become 


1 Literally, on the spot, i.e. without setting out on his way to 
the assembly. 

? We have no doubt that this is the correct translation of vib- 
bhamati (see I, 39, 5). The difference between vibbhamati (he 
returns to the world) and sikkham pakkakkh&ti (he abandons 
the precepts) seems to be that the former is an informal, and the 
latter a formal, renunciation of the Order. 

* The precepts are abandoned (sikkha pakkakkhata hoti) 
by declaring that one abandons the Buddha, or the Dhamma, or the 


T 2 


276 MAHAVAGGA. II, 22, 4. 


guilty of an extreme offence’; or that he is mad; 
or that his mind is unhinged; or that he suffers 
(bodily) pain; or that expulsion has been pro- 
nounced against him for his refusal to see an offence 
(committed by himself); or to atone for such an 
offence ; or to renounce a false doctrine; or that he 
is a eunuch; or that he has furtively attached him- 
self (to the Samgha); or that he is gone over to 
the Titthiyas; or that he is an animal?; or that 
he is guilty of matricide; or that he is guilty of 
parricide; or that he has murdered an Arahat; or 
that he has violated a Bhikkhunt; or that he has 
caused a schism among the Samgha; or that he has 
shed (a Buddha’s) blood ; or that he is a hermaphro- 
dite : (in these cases) the parisuddhi ought to be 
entrusted to another one. 

4. ‘If he who has been charged with the p4ri- 
suddhi, O Bhikkhus, after the pdrisuddhi has 
been entrusted to him, and whilst he is on his way 
(to the assembly), leaves the place, or returns to the 
world, or dies, or admits that he is a sAmazera, &c., 
or admits that he is a hermaphrodite, the pAri- 
suddhi has not been conveyed (to the Samgha). 
If he who has been charged with the périsuddhi, 
O Bhikkhus, after the pdrisuddhi has been en- 
trusted to him, having arrived with the fraternity, 
leaves the place, or dies, &c., the parisuddhi has 


Samgha, or the Vinaya, &c. By such a declaration a Bhikkhu who 
wishes to return to a layman’s life, or to go over to a Titthiya sect, 
gives up his character as a member of the Buddhist fraternity. The 
rules about the sikkhapaksak khana are given in the Vibhanga, 
in the explanation of the first paragika rule (chap. 8, § 2). 

1 Most probably antimavatthu refers to the paragika offences 
which require excommunication. 

2 See the story given in I, 63. 
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been conveyed. If he who has been charged with 
the parisuddhi, O Bhikkhus, after the pArisuddhi 
has been entrusted to him, though he reaches the 
assembly, does not proclaim (the padrisuddhi he is 
charged with) because he falls asleep, or by careless- 
ness, or because he attains (meditation), the p4ri- 
suddhi has been conveyed, and there is no offence 
on the part of him who has been charged with the 
parisuddhi. If he who has been charged, &c., 
intentionally omits to proclaim (the parisuddhi), 
the parisuddhi has been conveyed, but he who 
has been charged with the pdrisuddhi is guilty of 
a dukka/Za offence.’ 


23. 


Then the Blessed One thus addressed the Bhik- 
khus : ‘Assemble, O Bhikkhus, the Samgha will per- 
form an (official) act.’ When he had spoken thus, a 
certain Bhikkhu said to the Blessed One: ‘There is 
a sick Bhikkhu, Lord, who is not present.’ 

‘I prescribe, O Bhikkhus, that a sick Bhikkhu is 
to declare (lit. to give) his consent (to the act to 
be performed), &c.! I prescribe, O Bhikkhus, that 
on the day of Uposatha he who declares his pari- 
suddhi is to declare his consent (to official acts to 
be performed eventually) also, for (both declarations) 
are required for the Samgha (and for the validity of 
its acts). 


1 The rules given here regarding the £Zanda (declaration of con- 
sent of an absentee) that is required for the performance of official 
acts are word for word the same as those set out in chap. 22. 1-4, 
regarding the p&risuddhi required at the Uposatha service. 
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24. 


1. At that time relations of a certain Bhikkhu 
seized him on the day of Uposatha. 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, a certain Bhikkhu is seized 
on the day of Uposatha by relations of his, let the 
Bhikkhus say to those relations: “ Pray, friends, let 
this Bhikkhu free for a moment until this Bhikkhu 
has held Uposatha.” 

2. ‘If they succeed in this way, well and good. 
If they do not succeed, let the Bhikkhus say to 
those relations: “ Pray, friends, stand apart for a 
moment, until this Bhikkhu has declared his p4ri- 
suddhi.” If they succeed, well and good. If they 
do not succeed, let the Bhikkhus say to those rela- 
tions: “ Pray, friends, take this Bhikkhu for a mo- 
ment outside the boundary, until the Samgha has 
held Uposatha.” If they succeed, well and good. 
If they do not succeed, in no case is Uposatha to be 
held by an assembly that is incomplete. Should it 
be so held, (each Bhikkhu in the assembly) is guilty 
of a dukka/a offence. 

3. ‘In case, O Bhikkhus, a certain Bhikkhu is 
seized on the day of Uposatha by kings, by robbers, 
by rascals, by hostile Bhikkhus, &c.?’ 


25, 


1. Then the Blessed One thus addressed the 
Bhikkhus: ‘Assemble, O Bhikkhus, the Samgha 


1 See §§ 1, 2. 
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has duties (official acts) to perform.’ When he had 
spoken thus, a certain Bhikkhu said to the Blessed 
One: ‘There is a mad Bhikkhu, Lord, called Gagga, 
who is not present.. ‘There are, O Bhikkhus, two 
sorts of madmen: There is one mad Bhikkhu who 
now remembers the Uposatha, now does not re- 
member it, who now remembers official acts (of the 
Order), now does not remember them, (and) there 
is (another mad Bhikkhu) who does not remember 
them; one who now goes to Uposatha, now does 
not go, who now goes to official acts, now does not 
go, (and another) who does not go. 

2. ‘Now, O Bhikkhus, that madman that now 
remembers, &c., that now goes to, &c., to such a 
madman I prescribe that you grant ummattaka- 
sammuti (i.e. the madman’s leave). 

3..‘And you ought, O Bhikkhus, to grant it in 
this way: Let a learned, competent Bhikkhu pro- 
claim the following #atti before the Samgha: “ Let 
the Samgha, reverend Sirs, hear me. Gagga, a mad 
Bhikkhu, now remembers the Uposatha, now does 
not remember, &c., now goes to, &c.; if the Samgha 
is ready, let the Samgha grant ummattakasam- 
muti to the mad Bhikkhu Gagga: let the Bhikkhu 
Gagga remember or not remember Uposatha, re- 
member or not remember official acts (of the Order), 
let him go to Uposatha or not go, let him go to 
official acts or not go: (in every case) it may be free 
to the Samgha to hold Uposatha and to perform 
official acts with Gagga as well as without Gagga. 
This is the #atti. 

4. ‘“ Let the Samgha, &c. Gagga,a mad Bhikkhu, 
&c.; the Samgha grants, &c. Thus I understand.” ’ 
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26. 


1, At that time four Bhikkhus dwelt in a certain 
residence (of Bhikkhus) on the day of Uposatha. 
Now these Bhikkhus thought: ‘The- Blessed One 
has prescribed the holding of Uposatha, and we are 
(only) four persons!, Well, how are we to hold 
Uposatha ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that four (Bhikkhus) 
may recite the Patimokkha.’ 

2. At that time three Bhikkhus dwelt in a certain 
residence (of Bhikkhus) at the day of Uposatha. 
Now these Bhikkhus thought: ‘The Blessed One 
has prescribed to four (Bhikkhus) the reciting of the 
PAtimokkha, and we are (only) three persons,’ &c. 

‘I prescribe, O Bhikkhus, that three Bhikkhus 
may hold parisuddhi-uposatha? 

3. ‘And it ought to be held in this way: Let a 
learned, competent Bhikkhu proclaim the following 
watti before those Bhikkhus: ‘Let the reverend 
brethren hear me. To-dayis Uposatha, the fifteenth 
(day of the half month). Ifthe reverend brethren are 
ready, let us hold parisuddhi-uposatha with each 
other.” Let the senior Bhikkhu adjust his upper 
robe so as to cover one shoulder, sit down squatting, 
raise his joined hands, and say to those Bhikkhus: 
“Tam pure, friends, understand that I am pure, &c.?” 

4. ‘Let (each) younger Bhikkhu (in his turn) adjust 


1 The quorum for several official acts of the Order was five or 
more Bhikkhus; see IX, 4. 

* Uposatha by mutual declaration of purity from-the offences 
specified in the Patimokkha; see § 3 seq. 

° The same phrase is repeated twice more. 
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his upper robe so as to cover one shoulder, sit down 
squatting, raise his joined hands, and say to those 
Bhikkhus: “I am pure, reverend Sirs, &c.”’ 

5. At that time two Bhikkhus dwelt in a certain 
residence on the day of Uposatha. Now these Bhik- 
khus thought: ‘The Blessed One has prescribed to 
four (Bhikkhus) the reciting of the Patimokkha, to 
three (Bhikkhus) the holding of parisuddhi-upo- 
satha, and we are (only) two persons,’ &c. 

‘I prescribe, O Bhikkhus, that two persons may 
hold paérisuddhi-uposatha.’ 

6, 7. ‘And it ought to be held in this way: Let 
the senior Bhikkhu, &c.?’ 

8. At that time there dwelt a single Bhikkhu in a 
certain residence on the day of Uposatha. Now this 
Bhikkhu thought, &c. 

9g. ‘In case there dwell, O Bhikkhus, in a certain 
residence on the day of Uposatha a single Bhikkhu ; 
let that Bhikkhu, O Bhikkhus, sweep the place which 
the Bhikkhus used to frequent, the refectory, or hall, 
or place at the foot of a tree; let him (then) provide 
water and food, prepare seats, put a lamp there, and 
sit down. If other Bhikkhus come, let him hold 
Uposatha with them; if they do not come, let him 
fix his mind upon the thought: “To-day is my Upo- 
satha.” If he does not fix his mind upon this thought, 
he commits a dukka/a offence. 

10. ‘Now, O Bhikkhus, where four Bhikkhus 
dwell (together), they must not convey the péari- 
suddhi? of one (to their assembly), and recite the 


' See §§ 3, 4. The vatti prescribed in the preceding case does 
not apply to this case. 
* See chap. 22. 
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Patimokkha by three. If they do, they commit 
a dukka/a offence. 

‘Now, O Bhikkhus, where three Bhikkhus dwell 
(together), they must not convey the parisuddhi 
of one (to their assembly), and hold p4risuddhi- 
uposatha by two. If they do, they commit a 
dukkaéa offence. 

‘Now, O Bhikkhus, where two Bhikkhus dwell, 
one of them must not convey the parisuddhi of the 
other one, and fix (only) his thoughts (upon the Upo- 
satha). If he does, he commits a dukka/Za offence.’ 


27. 


1. At that time a certain Bhikkhu was guilty of 
an offence on the day of Uposatha. Now this Bhik- 
khu thought: ‘The Blessed One has prescribed: 
‘“Uposatha is not to be held by a Bhikkhu who 1s 
guilty of an offence!.” Now I am guilty of an offence. 
What am I to do?’ | 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, a certain Bhikkhu be guilty 
of an offence on the day of Uposatha; let that Bhik- 
khu, O Bhikkhus, go to one Bhikkhu, adjust his 
upper robe so as to cover one shoulder, sit down 
squatting, raise his joined hands, and say: “I have 
committed, friend, such and such an offence; I con- 
fess that offence.” Let the other say: “ Do you see 
it?” “Yes, I see it.” ‘“ Refrain from it in future.” 

2. ‘In case, O Bhikkhus, there be a Bhikkhu on 
the day of Uposatha who feels doubt with regard 


1 See Xullavagga IX, 2. 
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to an offence; let this Bhikkhu, O Bhikkhus, go to 
one Bhikkhu, &c. (§ 1), and say: “I feel doubt, friend, 
with regard to such and such an offence. When I 
shall feel no doubt, then I will atone for that offence.” 
Having spoken thus, let him hold Uposatha and hear 
the Patimokkha. But in no case must there be any 
hindrance to holding Uposatha from such a cause.’ 

3. At that time the A/abbaggiya Bhikkhus con- 
fessed in common an offence (shared by them all). 

They told this thing to the Blessed One. 

‘You ought not, O Bhikkhus, to confess an offence 
in common. He who does so, commits a dukkaéa 
offence.’ 

At that time the AZabbaggiya Bhikkhus accepted 
the common confession of an offence (shared by 
several Bhikkhus). 

They told this thing to the Blessed One. 

‘You ought not, O Bhikkhus, to accept the com- 
mon confession of an offence. He who does so, 
commits a dukkaZa offence.’ 

4. At that time a certain Bhikkhu remembered 
an offence, while Pdatimokkha was being recited. 
Now this Bhikkhu thought: ‘The Blessed One 
has prescribed: “ Uposatha is not to be held by (a 
Bhikkhu) who is guilty of an offence.’ Now I am 
guilty of an offence. What am I to do?’ 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, there be a Bhikkhu who 
remembers an offence, while Patimokkha is being 
recited; let this Bhikkhu, O Bhikkhus, say to his 
neighbour Bhikkhu: “I have committed such and 
such an offence, friend; when I have arisen from 
this (assembly), I will atone for that offence.” Having 
spoken thus, &c. (§ 2). 
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5. ‘In case, O Bhikkhus, there be a Bhikkhu 
who feels doubt with regard to an offence, while 
PAtimokkha is being recited, &c. (§§ 2, 4).’ 

6. At that time the whole Samgha in a certain 
residence was guilty of a common offence on the 
day of Uposatha. Now these Bhikkhus thought: 
‘The Blessed One has prescribed that offences 
_ (shared by many Bhikkhus) are not to be confessed 
in common, and that the common confession of such 
offences is not to be accepted. Now this whole 
Samgha is guilty of a common offence. What are 
we to do?’ 

They told this thing to the Blessed One. | 

‘In case, O Bhikkhus, the whole Samgha in a 
certain residence is guilty of a common offence on 
the day of Uposatha ; let those Bhikkhus, O Bhik- 
khus, send instantly one Bhikkhu to the neigh- 
bouring residence of Bhikkhus (saying), ‘“‘ Go, friend, 
and come back when you have atoned for that 
offence (for yourself); we will (then) atone for the 
offence before you.” 

7. ‘If they succeed in this way, well and good. 
If they do not succeed, let a learned, competent 
Bhikkhu proclaim the following Zatti before the 
Samgha: “Let the Samgha, reverend Sirs, hear 
me. This whole Samgha is guilty of a common 
offence. When it shall see another pure, guiltless 
Bhikkhu, it will atone for the offence before him.’ 
(One of the Bhikkhus) having spoken thus, let them 
hold Uposatha and recite the PAatimokkha. But in 
no case must there be any hindrance to holding 
Uposatha from such a cause. 

8. ‘In case, O Bhikkhus, the whole Samgha in 
a certain residence feels doubt with regard to a 
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common offence on the day of Uposatha; (in this 
case) let a learned, competent Bhikkhu proclaim the 
following #atti before the Samgha: “Let the 
Samgha, reverend Sirs, hear me. This whole 
Samgha feels doubt with regard to a common 
offence. When it will feel no doubt, it will atone 
for that offence.’ (One of the Bhikkhus) having 
spoken thus, &c. | 

9. ‘In case, O Bhikkhus, in a certain residence 
the Samgha that has entered (there) upon vassa is 
guilty of a common offence. Those Bhikkhus, O 
Bhikkhus, are instantly, &c. (§§ 6, 7). If they do 
not succeed, let them send away one Bhikkhu for 
seven days’ time: “ Go, friend, and come back when 
you have atoned for that offence (for yourself); we 
will (then) atone for the offence before you.”’ 

10. At that time the whole Samgha in a certain 
residence was guilty of a common offence, and did 
not know the name nor the class to which that 
offence belonged. Now there arrived (at that place) 
another Bhikkhu, &c. (see chap. 21. 2), anxious for 
training. To that Bhikkhu one of the Bhikkhus 
went, and having gone to him, he said to him: ‘ He 
who does such and such a thing, friend, what sort 
of offence does he commit ?’ 

11. He replied: ‘He who does such and such 
a thing, friend, commits such and such an offence. 
If you have committed such an offence, friend, atone 
for that offence.’ The other replied: ‘ Not I myself 
alone, friend, am ‘guilty of that offence ; this whole 
Samgha is guilty of that offence. He said: ‘What 
is it to you, friend, whether another is guilty or guilt- 
less? Come, friend, atone for your own offence.’ 

12. Now this Bhikkhu, after having atoned for 
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that offence by the advice of that Bhikkhu, went to 
those Bhikkhus (to his brethren who shared in the 
same offence); having gone to them, he said to those 
Bhikkhus: ‘ He who does such and such a thing, 
friends, commits such and such an offence. As you 
have committed such an offence, friends, atone for 
that offence.’ Now those Bhikkhus refused to atone 
for that offence by that Bhikkhu’s advice. 

They told this thing to the Blessed One. 

13, 14. ‘In case, O Bhikkhus, the whole Samgha 
in a certain residence is guilty of a common offence, 
&c. (§§ 10, 11}— 

15. ‘If this Bhikkhu, O Bhikkhus, after having 
atoned for that offence by the advice of that 
Bhikkhu, goes to those Bhikkhus, and having gone 
to them, says to those Bhikkhus: “ He who does, 
&c.,” and if those Bhikkhus, O Bhikkhus, atone for 
that offence by that Bhikkhu’s advice, well and 
good ; if they do not atone for it, that Bhikkhu, O 
Bhikkhus, need not say anything (further) to those 
Bhikkhus, if he does not like.’ 


End of the Bh4zava4ra on Xodan4vatthu. 


28. 


1. At that time there assembled in a certain 
residence (of Bhikkhus) at the day of Uposathaa 
number of resident Bhikkhus, four or more. They 
did not know that there were other resident Bhik- 
khus absent. Intending to act according to Dhamma 
and Vinaya, thinking themselves to be complete 
while (really) incomplete, they held Uposatha and 
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recited the Patimokkha. While they were reciting 
the Patimokkha, other resident Bhikkhus, a greater 
number (than the first ones), arrived. 

They told this thing to the Blessed One. 

2. ‘In case, O Bhikkhus, there assemble in a 
certain residence at the day of Uposatha, &c. (§ 1); 
while they are reciting the PAtimokkha, other resi- 
dent Bhikkhus, a greater number, arrive; let those 
Bhikkhus, O Bhikkhus, recite the Patimokkha again ; 
they who have recited it, are free from guilt. 

3. ‘In case, O Bhikkhus, there assemble, &c.; 
while they are reciting the Patimokkha, other resi- 
dent Bhikkhus, exactly the same number (as the 
first ones), arrive; in that case (the part of the 
Paétimokkha) that has been recited, has been cor- 
rectly recited; let those (who have arrived late), 
hear the rest; they who have recited it, are free 
from guilt. 

‘In case, O Bhikkhus, there assemble, &c.; while 
they are reciting the Patimokkha, other resident 
Bhikkhus, a smaller number, arrive, &c.! 

4. ‘In case, O Bhikkhus, there assemble, &c.; 
when they have just finished the recital of the PAti- 
mokkha, other resident Bhikkhus, &c.? 


1 The decision given for the case of a smaller number of Bhik- 
khus arriving late, is here, and invariably throughout the following 
exposition, identical with the decision of the case of the number of 
Bhikkhus being equal on the two sides. 

2 The same three cases are distinguished here as in §§ 2, 3, accord- 
ing as the number of Bhikkhus who are late, is greater, the same, 
or smaller than that of the other Bhikkhus. The first case is decided 
by Buddha as above ; in the decision of the second and third cases, 
instead of ‘let those (who have arrived late) hear the rest,’ read : 
‘let those (who have arrived late) proclaim their parisuddhi in 
the presence (of the other brethren).’ 
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5. ‘In case, O Bhikkhus, there assemble, &c. ; 
when they have just finished the recital of the Pati- 
mokkha, and the assembly has not yet risen, other 
resident Bhikkhus, &c.! 

6. ‘In case, O Bhikkhus, there assemble, &c. ; 
when they have just finished the recital of the Pati- 
mokkha, and a part of the assembly has risen, &c.! 

' 47, In case, O Bhikkhus, there assemble, &c. ; 
when they have just finished the recital of the Pati- 
mokkha, and the whole assembly has risen, &c.!’ 


End of the fifteen cases in which there is no offence. 


29. 


‘In case, O Bhikkhus, there assemble in a certain 
residence on the day of Uposatha a number of resi- 
dent Bhikkhus, four or more; they know that there 
are other resident Bhikkhus absent; intending to 
act according to Dhamma and Vinaya, incomplete, 
conscious of their incompleteness, they hold Upo- 
satha and recite the Patimokkha, &c.?’ 


End of the fifteen cases of the incompletely 
assembled Bhikkhus who are conscious 
of their incompleteness. 


' The three triads of §§ 5, 6, 7 agree exactly with the triad 
of § 4. 

? Here follow fifteen cases which are arranged exactly as in 
chap. 28. Instead of ‘they who have recited it, are free from 
guilt,’ read: ‘they who have recited it, have committed a dukka/fa 
offence.’ 
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30. 


‘In case, O Bhikkhus, there assemble, &c.; they 
know that there are other resident Bhikkhus absent. 
Feeling doubt as to whether they are competent to 
hold Uposatha or not competent, they hold Upo- 
satha and recite the PAtimokkha, &c.?’ 


End of the fifteen cases of the Bhikkhus who 
feel doubt. 


31. 


‘In case, O Bhikkhus, there assemble, &c.; they 
know that there are other resident Bhikkhus absent. 
(Thinking) : “We are competent to hold Uposatha, 
we are not incompetent,” they abandon themselves 
to misbehaviour, hold Uposatha, and recite the Pati- 
mokkha, &c.” 


End of the fifteen cases of the Bhikkhus abandoning 


themselves to misbehaviour. 


32. 


‘In case, O Bhikkhus, there assemble, &c.; they 
know that there are other resident Bhikkhus absent. 
They perish and become ruined?, saying, “ What 
are those people to us?” and risking a schism 


1 The decision of these fifteen cases is the same as in chap. 29. 
* J.e. they destroy their own welfare by their wickedness. 


[13] | U 
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(among the fraternity), they hold Uposatha and 
recite the PAtimokkha, &c.!’ 


End of the fifteen cases of the Bhikkhus risking 


a schism. 


End of the seventy-five? cases. 


33. 


‘In case, O Bhikkhus, there assemble in a certain 
residence on the day of Uposatha a number of resi- 
dent Bhikkhus, four or more; they know that other 
resident Bhikkhus are about to enter the boundary. 
They know that other resident Bhikkhus have 
entered within the boundary. They see other resi- 
dent Bhikkhus who are about to enter, &c., who have 
entered within the boundary. They hear that other 
resident Bhikkhus are about to enter, &c., have 
entered within the boundary.’ 

Thus® a hundred and seventy-five systems of triads 
are produced which refer to resident and resident 


1 The decisions as in chap. 29; only read instead of ‘dukka/a 
offence,’ ‘thullakkaya offence’ (grave sin). 

2 Five times fifteen cases, in chaps. 28-32. 

§ Remarks like this, which indicate the rules for supplying abbre- 
viated passages, do not belong, strictly speaking, to the text of the 
Vinaya itself, but form a posterior addition, as is shown also by 
grammatical peculiarities. In chaps. 28-32 we have seventy-five 
cases, or twenty-five triads ; all of these triads contain the words: 
‘ They know that there are other resident Bhikkhus absent.’ By 
successively varying these words six times, as is indicated in chap. 
33, we obtain a hundred and seventy-five triads. 
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Bhikkhus!. (Then follow the same cases with re- 
gard to) resident and incoming Bhikkhus, incoming 
and resident Bhikkhus, incoming and incoming Bhik- 
khus. By putting these words (successively) into 
the peyy4la?, seven hundred triads are produced. 


34, 


I. ‘In case, O Bhikkhus, the resident Bhikkhus 
count the day as the fourteenth (of the pakkha), 
the incoming Bhikkhus as the fifteenth®; if the 
number of the resident Bhikkhus is greater, the 
incoming Bhikkhus ought to accommodate them- 
selves to the resident Bhikkhus. If their number 
is equal, the incoming Bhikkhus ought to accommo- 
date themselves to the resident Bhikkhus. If the 
number of the incoming Bhikkhus is greater, the 
resident Bhikkhus ought to accommodate themselves 
to the incoming Bhikkhus. 

2. ‘In case, O Bhikkhus, the resident Bhikkhus 
count the day as the fifteenth, the incoming Bhik- 
khus as the fourteenth ; if, &c. (4 1). 


1 T.e. the assembled Bhikkhus as well as the incoming reside in 
the same 4vasa. 

3 “Peyyala’ is identical in meaning and, we believe, etymolo- 
gically with ‘pariyadya.’ See Childers s.v.; H.O.’s remarks in 
Kuhn’s Zeitschrift fiir vergleichende Sprachforschung, vol. xxv, 324; 
Trenckner, Pali Miscellany, p. 66. 

® Buddhaghosa: ‘They who count the day as the fifteenth, 
arrive from a distant kingdom, or they have held the preceding 
Uposatha on the fourteenth. It seems to follow from this remark 
of Buddhaghosa that after an Uposatha on the fourteenth invariably 
an Uposatha on the fifteenth must follow, i.e. the Uposatha may 
not be held on the fourteenth ad libitum, but only in the second 
pakkha of the short months. Compare chap. 4 and the note on 
chap. 1. 1. | 

U2 
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3. ‘In case, O Bhikkhus, the resident Bhikkhus 
count the day as the first (of the pakkha), the in- 
coming Bhikkhus as the fifteenth (of the preceding 
pakkha); if the number of the resident Bhikkhus 
is greater, the resident Bhikkhus need not, if they 
do not like, admit the incoming ones to their com- 
munion; let the incoming Bhikkhus go outside the 
boundary and hold (there) Uposatha. If their num- 
ber is equal, &c. (as in the preceding case). If the 
number of the incoming Bhikkhus is greater, let the 
resident Bhikkhus either admit the incoming ones 
to their communion or go outside the boundary. 

4. ‘In case, O Bhikkhus, the resident Bhikkhus 
count the day as the fifteenth, the incoming Bhik- 
khus as the first (of the following pakkha); if the 
number of the resident Bhikkhus is greater, let the 
incoming Bhikkhus either admit the resident Bhik- 
khus to their communion or go outside the boundary. 
If their number is equal, &c. (as in the preceding 
case), Ifthe number of the incoming Bhikkhus is 
greater, the incoming Bhikkhus need not, if they do 
not like, admit the resident Bhikkhus to their com- 
munion; let the resident Bhikkhus go outside the 
boundary and hold Uposatha (there). 

5. ‘In case, O Bhikkhus, the incoming Bhikkhus 
see the signs, the tokens, the marks, the character- 
istics of (the presence of) resident Bhikkhus, well 
prepared beds and chairs and mats and pillows, food 
and water well provided for, well swept cells ; seeing 
this, they begin to doubt: “Are there here any 
resident Bhikkhus or are there not?”— 

6. ‘ Being doubtful they do not search, having not 
searched they hold Uposatha: this is a dukka#¢a 
offence. Being doubtful they search, searching they 
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do not see them, not seeing them they hold U posatha: 
(in this case) they are free from offence. Being doubt- 
ful they search, searching they see them, seeing them 
they hold Uposatha together : (in this case) they are 
free from offence. Being doubtful they search, search- 
ing they see them, seeing them they hold Uposatha 
apart: this is a dukka/Za offence. Being doubtful 
they search, searching they see them, seeing them 
they perish and become ruined?, saying, “What are 
those people to us?” and risking a schism, they hold 
Uposatha : this is a thullakéaya (grave) offence. 

7. ‘In case, O Bhikkhus, the incoming Bhikkhus 
hear the signs &c. of (the presence of) resident 
Bhikkhus, the sound of their footsteps when they 
are walking, the sound of their rehearsal (of the 
Dhamma), of their clearing the throat and sneezing; 
hearing this they begin to doubt, &c. (§§ 5, 6). 

8. ‘In case, O Bhikkhus, the resident Bhikkhus 
see the signs &c. of (the presence of) incoming 
Bhikkhus, unknown bowls, unknown robes, unknown 
seats, (the traces of) foot-washing, water sprinkled 
about ; seeing this they begin to doubt, &c. 

9. ‘In case, O Bhikkhus, the resident Bhikkhus 
hear the signs &c. of (the presence of) incoming 
Bhikkhus, the sound of their footsteps when they 
are arriving, the sound of their shaking out their 
shoes, clearing the throat, and sneezing; hearing 
this, &c. 

10. ‘In case, O Bhikkhus, the incoming Bhikkhus 
see resident Bhikkhus belonging to a different dis- 
trict; they take them as belonging to the same dis- 
trict; taking them as belonging to the same district 


? See chap. 32. 
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they do not ask; having not asked, they hold Upo- 
satha together: (in this case) they are free from 
offence. “They ask; having asked, they do not go 
through the matter; having not gone through the 
matter, they hold Uposatha together : this is a duk- 
kaZa offence. They ask, &c. (as in the last case), 
they hold Uposatha apart: (in this case) they are 
free from offence. 

11. ‘In case, O Bhikkhus, the incoming Bhikkhus 
see resident Bhikkhus belonging to the same district. 
They take them as belonging to a different district ; 
taking them, &c. they do not ask; having not asked, 
they hold Uposatha together: this is a dukka/Za 
offence. They ask; having asked, they go through 
the matter; having gone through the matter, they hold 
Uposatha apart: this isa dukka/a offence. They 
ask, &c. (as in the last case), they hold Uposatha 
together: (in this case) they are free from offence. 

12. ‘In case, O Bhikkhus, the resident Bhikkhus 
see incoming Bhikkhus belonging to a different dis- 
trict, &c. (see § 10). 

13. ‘In case, O Bhikkhus, the resident Bhikkhus 
see incoming Bhikkhus belonging to the same dis- 
trict, &c. (see § 11).’ 


35. 


1. ‘You ought not, O Bhikkhus, to go on the day 
of Uposatha from a residence in which Bhikkhus are, 
to a residence in which no Bhikkhus are, except with 
a Samgha! or in a case of danger*. You ought not, 


1 T.e. with a number of Bhikkhus sufficient for holding Uposatha. 
2 See chap. 15. 4. 
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O Bhikkhus, to go on the day of Uposatha from a 
residence in which Bhikkhus are, to a non-residence 
in which no Bhikkhus are, except, &c. You ought 
not, O Bhikkhus, to go on the day of Uposatha from 
a residence in which Bhikkhus are, to a residence or 
non-residence? in which no Bhikkhus are, except, &c. 

2. ‘You ought not, O Bhikkhus, to go on the day 
of Uposatha from a non-residence in which Bhikkhus 
are, to a residence, &c., to a non-residence, &c., to a 
residence or non-residence in which no Bhikkhus are, 
except, &c. 

3. ‘You ought not, O Bhikkhus, to go on the day 
of Uposatha from a residence or non-residence in 
which Bhikkhus are, to a residence, &c., to a non- 
residence, &c., to a residence or non-residence in 
which no Bhikkhus are, except, &c. 

4. ‘You ought not, O Bhikkhus, to go on the day 
of Uposatha from a residence in which Bhikkhus are, 
to a residence in which Bhikkhus are, if these Bhik- 
khus belong to a different district, except, &c.? 

5. ‘You may go, O Bhikkhus, on the day of 
Uposatha from a residence in which Bhikkhus are, 
to a residence in which Bhikkhus are, if these Bhik- 
khus belong to the same district, and if you know: 
“T can attain that place to-day.” You may, &c.?’ 


36. 
1. ‘Let no one, O Bhikkhus, recite the Pati- 
mokkha in a seated assembly (of Bhikkhus) before 
a Bhikkhunt. He who does, commits a dukkaéa 


1 Probably this means a place the quality of which, whether 
residence or non-residence, is doubtful. 
2 Nine cases are distinguished here quite as in §§ 1-3. 
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offence. Let no one, O Bhikkhus, recite the Pati- 
mokkha in a seated assembly (of Bhikkhus) before 
a sikkham4n4!, a sAmazera, a sAmazert, one 
who has abandoned the precepts?, one who is guilty 
of an extreme offence?. He who does, commits a 
dukka/a offence. 

2. ‘Let no one, O Bhikkhus, recite the Pati- 
mokkha in a seated assembly (of Bhikkhus) before 
a (Bhikkhu) against whom expulsion has been 
pronounced for his refusal to see an offence (com- 
mitted by himself), before a (Bhikkhu) against whom 
expulsion has been pronounced for his refusal to 
atone for such an offence, or for his refusal to 
renounce a false doctrine. He who does, is to be 
treated according to the law’. 

3. ‘Let no one, O Bhikkhus, recite the PaAti- 
mokkha in a seated assembly (of Bhikkhus) before 
a eunuch, before one who has furtively attached 
himself (to the Samgha), &c. (see chap. 22. 3), before 
a hermaphrodite. He who does, commits a duk- 
kaZa offence. 


1 In the Bhikkhunikhandhaka (Aullav. X, 1, 4) we are told that 
Buddha, when admitting women to the Order of mendicants, pre- 
scribed for them a probationary course of instruction, which should 
last two years, after which time they were to ask for the upasam- 
pada ordination. During these two years the candidates were’ 
called sikkham4z4s. Childers (Dict. s.v. sik khati) has misunder- 
stood the Mahavamsa (p. 37), when he states that in the case of 
Asoka’s daughter Samghamitta the training prescribed for the sik- 
kham4ndas was absolved in a single day. 

2 See the note on chap. 22. 3. 

* The law alluded to most probably is the 69th Pafittiya rule, 
which expressly treats only of the conduct towards Bhikkhus re- 
fusing to renounce false doctrines, but it may be extended by 
analogy also to the two other categories of Bhikkhus mentioned 
in our passage. 
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4. ‘Let no one, O Bhikkhus, hold Uposatha by 
(accepting) the pArisuddhi declaration! of a pari- 
vAsika?, except if the assembly has not yet risen 
(at the time when the p4risuddhi is declared). 
And let no one, O Bhikkhus, hold Uposatha on 
another day than the Uposatha day, except for the 
sake of (declaring the re-establishment of) concord 
among the Samgha %,’ 


End of the third Bhazavara in the U posatha- 
khandhaka. 


1 See chap. 22. 

2 T.e. a Bhikkhu subject to the penal discipline of parivasa, 
the rules of which are discussed at length in the second and third 
books of the Kullavagga. 

8 If a schism among the fraternity has been composed, the 
reconciled parties hold Uposatha together (X, 5, 14). 
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THIRD KHANDHAKA. 


(RESIDENCE DURING THE RAINY SEASON, VASSA.) 


1, 


1. At that time the Blessed One dwelt at Raga- 
gaha, in the Ve/uvana, in the Kalandakanivapa’. 
At that time the retreat during the rainy season 
had not yet been instituted by the Blessed One for 
the Bhikkhus. Thus the Bhikkhus went on their 
travels alike during winter, summer, and the rainy 
season. 

2. People were annoyed, murmured, and became 
angry, saying, ‘ How can the Sakyaputtiya Samamzas 
go on their travels alike during winter, summer, and 
the rainy season? They crush the green herbs, they 
hurt vegetable life?, they destroy the life of many 
small living things. Shall the ascetics who belong 
to Titthiya schools, whose doctrine is ill preached, 
retire during the rainy season and arrange places 
for themselves to live in? ? shall the birds make their 
nests on the summits of the trees, and retire during 


1 See the note on I, 22,17. About the name of Kalandaka- 
nivapa (seeds of Kalandaka? feeding ground for squirrels?), see 
the story related in Beal, Romantic Legend, &c., p. 315, where this 
place is said to be the gift of a merchant named Kalandaka. A dif- 
ferent account is given by Spence Hardy, Manual, p. 194. 

? Literally, living creatures which have but one organ of sense ; 
that is, which have only the organ of feeling, viz. the outward 
form (kaya). 

® Samkapayissanti = samkappayissanti? Buddhaghosa: 
appossukka-nibaddha-vasam vasissanti. 
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the rainy season, and arrange themselves places to 
live in; and yet the Sakyaputtiya Samazas go on 
their travels alike during winter, summer, and the 
rainy seaSon, crushing the green herbs, hurting 
vegetable life, and destroying the life of many small 
things ?’ 

3. Now some Bhikkhus heard those people that 
were annoyed, murmured, and had become angry. 

These Bhikkhus told this thing to the Blessed One. 

In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: 

‘I prescribe, O Bhikkhus, that you enter upon 
Vassa}ly’ 


2. 


. Now the Bhikkhus miOupais: ‘When are we 

to enter upon Vassa ?’ 

They told this thing to the Blessed. One. 

‘I prescribe, O Bhikkhus, that you enter upon 
Vassa in the rainy season.’ 

2. Then the Bhikkhus thought: ‘How many 
periods are there for entering upon Vassa ?’ 

They told this thing to the Blessed One. 

‘There are two periods, O Bhikkhus, for entering 
upon Vassa, the earlier and the later. The earlier 
time for entering (upon Vassa) is the day after the 


1 Ie. enter upon the retreat prescribed for the rainy season. 
Buddhaghosa: ‘ They are to look after their Vihara (if it is in a 
proper state), to provide food and water for themselves, to fulfil all 
due ceremonies, such as paying reverence to sacred shrines, &c., 
and to say loudly once, or twice, or thrice: ‘I enter upon Vassa in 
this Vihara for these three months.” Thus they are to enter upon 
Vassa.’ 
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full moon of Asd/ha (J une—July); the later, a month 
after the full moon of Asa/za!. These, O Bhikkhus, 
are the two periods for entering upon Vassa.’ 


3. 
1. At that time the AZabbaggiya Bhikkhus, having 


entered upon Vassa, went on their travels during 
the period of Vassa. People were annoyed, mur- 
mured, and became angry (saying), ‘How can the 
Sakyaputtiya Samawas go on their travels alike 
during winter, summer, and the rainy season, ... . 
(&c., as in chap. 1. 2, down to:) and destroy the life 
of many small living things?’ 

2. Now some Bhikkhus heard those people that 
were annoyed, murmured, and had become angry. 
The moderate Bhikkhus were annoyed, murmured, 
and became angry (saying), ‘ How can the Ahab- 
baggiya Bhikkhus, having entered upon Vassa, go 
on their travels during the period of Vassa ?’ 

These Bhikkhus told this thing to the Blessed One. 


1 Very probably this double period stands in connection -with 
the double period prescribed in the Brahmamas and Sfitras for 
most of the Vedic festivals. Thus the sacrifice of the varuzapra- 
ghasas, with which the Brahmans began the rainy season, was to 
be held either on the full moon day of AshAdfa or on the full 
moon day of the following month, Sr4vaza, quite in accordance 
with the Buddhistical rules about the vassupanayika. The 
Brahmana texts begin the year with the full moon day of the 
(uttara) Phalguni; the Sftras mention, besides the Phalgunf, 
another new-year’s day, the Xaitr? paurmzam4si, which falls one 
month later. It was in connection with this dislocation of the be- 
ginning of the year that the annual festivals could be postponed 
accordingly. See Weber, Die vedischen Nachrichten von den 
Naxatra, II, p. 329 seq. 
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In consequence of that and on this occasion the 
Blessed One, after having delivered a religious dis- 
course, thus addressed the Bhikkhus: 

‘Let no one, O Bhikkhus, who has entered upon 
Vassa, go on his travels before he has kept Vassa 
during the earlier or during the later three months. 
He who does so, commits a dukka/Za ofte 


1. At that time the Xzabbaggiya Bhi: . 
not willing to enter upon Vassa. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, forbear to enter upon 
Vassa. He who does not enter upon Vassa, com- 
mits a dukkaZa offence.’ 

2. At that time the AZabbaggiya Bhikkhus, who 
were not willing to enter upon Vassa on the pre- 
scribed day, purposely left the district (where they 
were living). 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, purposely leave the dis- 
trict (where he is living), because he is not willing 
to enter upon Vassa on the prescribed day. He 
who does, commits a dukka/Za offence.’ 

3. At that time the Magadha king Seniya Bimbi- 
sara, who wished that the Vassa period might be 
postponed, sent a messenger to the Bhikkhus: ‘What 
if their reverences were to enter upon Vassa on the 
next full moon day ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you obey kings.’ 


a 
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5. 


1. And the Blessed One, after having resided at 
Ragagaha as long as he thought fit, went forth to 
Savatthi. Wandering from place to place he came 
to SAvatthi. There, at SAvatthi, the Blessed One 
dwelt in the Getavana, the garden of Andthapizdika. 

At that time an upAsaka (lay devotee) named 
Udena, in the Kosala country, had a Vih4ra built 
for the Samgha. He sent a messenger to the 
Bhikkhus (saying), ‘Might their reverences come 
hither; I desire to bestow gifts (on the Samgha) and 
to hear the Dhamma and to see the Bhikkhus.’ 

2. The Bhikkhus replied: ‘The Blessed One has 
prescribed, friend, that no one who has entered upon 
Vassa, may go on a journey before he has kept 
Vassa during the earlier or during the later three 
months. Let the updsaka Udena wait so long as 
the Bhikkhus keep their Vassa residence; when 
they have finished Vassa, they will go. But if 
there is any urgent necessity, let him dedicate the 
Vihdra in presence of the Bhikkhus who reside 
there.’ 

3. The upAsaka Udena was annoyed, murmured, 
and became angry (saying), ‘How can their reve- 
rences, when I send for them, refuse to come ? Iam 
a giver and a doer (of good works), and do service 
to the fraternity. Some Bhikkhus heard the upé- 
saka Udena, who was annoyed, &c. 

These Bhikkhus told the thing to the Blessed One. 

4. In consequence of that the Blessed One, after 
having delivered a religious discourse, thus addressed 
the Bhikkhus: 

‘I allow you, O Bhikkhus, to go (even during 
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the rainy season), if the affair for which you go can 
be accomplished in seven days, and if you are sent 
for, but not if you are not sent for, by a person of 
one of the following seven classes: Bhikkhus, Bhik- 
khunts, sikkham4n4s!, sAmazeras, sAdmavzerts, 
lay devotees, female lay devotees. I allow you, O 
Bhikkhus, to go, if the thing (you go for) can be 
accomplished in seven days, and if you are sent for, 
but not if you are not sent for, by a person of one 
of these seven classes. Within seven days you 
ought to return. ; 

5. ‘In case, O Bhikkhus, an up&saka has built 
a Vihara for the Samgha. If he sends a mes- 
senger to the Bhikkhus (saying), “ Might their 
reverences come hither; I desire to bestow gifts 
(on them) and to hear the Dhamma and to see 
the Bhikkhus,” you ought to go, O Bhikkhus, if the 
affair for which you go can be accomplished in 
seven days, and if he sends for you, but not if he 
does not send for you. Within seven days you 
= to return. 

‘In case, O Bhikkhus, an upAsaka has built 
ms the Samgha an addhayoga’, has built a storied 
house, has built an attic, has constructed a cave, 
a cell, a store-room, a refectory, a fire-room, a ware- 
house ’, a privy, a place to walk in, a house to walk 
in, a well, a well house, a gantaghara‘,a ganta- 
ghara room §,a lotus-pond, a pavilion, a park, or 


1 See the note on II, 36, 1. 

3 See the note on I, 30, 4. 

’ This translation of kappiyaku/t is merely conjectural ; 
comp. kappiyabhfiimi VI, 33. 

* See the note on I, 25, 12. 

® See Xullavagga V, 16, 1. 
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has prepared the site for a park. If he sends a 
messenger to the Bhikkhus,.... (&c., as in § 5, 
down to the end of the section). 

7. ‘In case, O Bhikkhus, an upAsaka has built 


for a number of Bhikkhus an addhayoga... . (&c., 
as in § 6 to the end of the section),.... for 
one Bhikkhu a Vihdara, an addhayoga, a storied 
house... . (&c., as in § 6 to the end). 


8. ‘In case, O Bhikkhus, an updsaka has built 
for the sisterhood of Bhikkhunis, &c., for a number 
of Bhikkhunis, for one Bhikkhunt, for a number of 
sikkhamA4nAs, for one sikkham4n4, for a number 
of simazeras, for one simazera, for a number of 
sAmazerts, for one samazerit a Vihara, &c.! If 
he sends a messenger to the Bhikkhus, &c. 

9. ‘In case, O Bhikkhus, an up4saka has built 
for his own use a residence, a sleeping room, a 
stable 2, a tower, a one-peaked building’, a shop, 
a boutique, a storied house, an attic, a cave, a cell, 
a store-room, a refectory, a fire-room, a kitchen, a 
privy, a place to walk in, a house to walk in, a 
well, a well house, a gantaghara, a gantaghara 
room, a lotus-pond, a pavilion, a park, or has pre- 
pared the site for a park; or that his son is to 
choose a consort; or that his daughter is to choose 
a consort; or that he is sick; or that he knows how 


’ The enumeration of edifices is identical with that given in § 6, 
but in the cases beginning with that of the sisterhood of Bhikkhunis 
(according to Buddhaghosa; we believe that the two cases referring 
to samazeras ought to be excepted) three of the edifices are left 
out, viz. the privy, the gantaghara, and the gantaghara room, 
the use of which is forbidden to nuns; see Kullavagga X, 27, 3, 4. 

2 See Abhidhanapp. v. 213, and compare assabhazda, hatthi- 
bhanda (Mahavagga I, 61, 1). 

® See Abhidhanapp. v. 209. 
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to recite a celebrated suttanta. If he sends a 
messenger to the Bhikkhus (saying), “ Might their 
reverences come and learn this suttanta; other- 
wise this suttanta will fall into oblivion;”—or if 
he has any other business or any work to be done; 
and if he sends a messenger to the Bhikkhus 
(saying), “Might their reverences come hither” 
(&c.) . ... then you ought to go (&c., as in § 5, 
down to:)... . you ought to return. 

10-12. ‘In case, O Bhikkhus, an up4sikA has 
built a Vihara for the Samgha (&c., as in §§ 5-9'). 

13. ‘In case, O Bhikkhus, a Bhikkhu has built, 
&c., a Bhikkhuni, a sikkham4n4, a sAmazera, a 
sAmazeri has built for the Samgha, for a number 
of Bhikkhus, for one Bhikkhu, for the sisterhood of 
Bhikkhunis,. . . . for one sAmazeri, for his own 
use, a Vihara (&c., as in § 8).’ 


6. 


1, At that time a certain Bhikkhu was sick. 
He sent a messenger to the Bhikkhus (saying), 
‘I am sick; might the Bhikkhus come to me; 
I long for the Bhikkhus’ coming.’ 

They told this thing to the Blessed One. 

‘I allow you, O Bhikkhus, to go (even during the 
rainy season), if the affair for which you go can 
be accomplished in seven days, even if you are not 
sent for, and much more if you are sent for, bya 


1 Only it is said here of the Bhikkhus, ayy 4, ‘the noble ones,’ 
instead of bhaddanta, ‘ their reverences.’ 


[13] x 
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person of one of the following five classes: Bhik-— 
khus, Bhikkhunts, sikkhamAn4s, sAmazeras, and > 
sdmazerts. I allow you, O Bhikkhus, to go, if 
the affair for which you go can be accomplished in 
seven days, even if you are not sent for, and much 
more if you are sent for, by a person of one of 
these five classes. Within seven days you ought 
to return, 

2. ‘In case, O Bhikkhus, a Bhikkhu is sick. If 
he sends a messenger to the Bhikkhus (saying), 
“T am sick; might the Bhikkhus come to me; 
I long for the Bhikkhus’ coming,” you ought to go, 
O Bhikkhus, if the thing can be accomplished in 
seven days, even if he had not sent for you, much 
more when he has sent (saying to yourselves): 
“T will try to get food for the sick, or food for the 
tender of the sick, or medicine for the sick, or I will 
ask him (questions referring to the Dhamma), or 
nurse him.” Within seven days you ought to 
return. 

3. ‘In case, O Bhikkhus, inward struggles have 
befallen a Bhikkhu. If he sends a messenger to 
the Bhikkhus: “ Inward struggles have befallen me ; 
might the Bhikkhus come to me; I long for the 
Bhikkhus’ coming,” you ought to go.... (&c., as 
in § 2, down to): (saying to yourselves): “I will 
try to appease those struggles, or cause them 
to be appeased (by another), or compose him by 
religious conversation.” Within seven days you 
ought to return. 

4. ‘In case, O Bhikkhus, a Bhikkhu in whose 
mind doubts of conscience have arisen sends 
.... (&c.,, as in § 3, down to): (saying to your- 
selves) : “I will try to dispel those doubts, or cause 
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them to be dispelled, or compose him by religious con- 
versation.” Within seven days you ought to return. 

5. ‘In case, O Bhikkhus, a Bhikkhu takes toa 
false doctrine. If he sends... .(&c. down to): 
(saying to yourselves): “I will discuss that false 
doctrine, or cause another to discuss it, or compose 
(that Bhikkhu) by religious conversation.” Within 
seven days you ought to return. 

6. ‘In case, O Bhikkhus, a Bhikkhu is guilty of 
a grave offence and ought to be sentenced to pari- 
vasa discipline. If he sends... . (&c., down to): 
(saying to yourselves): “I will take care that he 
may be sentenced to pariv4sa discipline, or I will 
propose the resolution (to the assembly), or I will 
help to complete the quorum (required for passing 
the sentence of parivdsa).” Within seven days 
you ought to return. 

7. ‘In case, O Bhikkhus, a Bhikkhu ought to be 
sentenced to recommence penal discipline. If he 
sends .... (&c., as in § 6, down to the end of the 
section). 

8. ‘In case, Oj Bhikkhus, a Bhikkhu ought to 
have the mdnatta discipline imposed upon him. 
If he sends .... (&c., as in § 6, down to the end 
of the section). | 

9. ‘In case, O Bhikkhus, a Bhikkhu (having duly 
undergone penal discipline) ought to be rehabilitated. 
If he sends... . (&c., as in § 6). 

10. ‘In case, O Bhikkhus, the Samgha is going 
to proceed against a Bhikkhu by the taggantya- 
kamma, or the nissaya, or the pabbagantya- 
kamma, or the pa¢isdramiyakamma, or the 
ukkhepaniyakamma. If that Bhikkhu sends a 
messenger to the Bhikkhus (saying), “ The Samgha 

x 2 


308 MAHAVAGGA. III, 6, 11. 


is going to proceed against me; might the Bhikkhus 
come to me; I long for the Bhikkhus’ coming,” you 
ought to go... . (&c., as in § 2, down to): (saying 
to yourselves): ““What can be done in order that 
the Samgha may not proceed (against that Bhikkhu) 
or may mitigate the proceeding?” Within seven 
days you ought to return. 

11. ‘Or the Samgha has instituted a proceeding 
against him, the tagganiyakamma.... (&c., down 
to): ....or the ukkhepaniyakamma; if he sends 
a messenger to the Bhikkhus: “ The Samgha has 
instituted a proceeding against me; might the Bhik- 
khus come to me; I long for the Bhikkhus’ coming,” 
you ought to go... . (&c., as in § 3, down to): 
(saying to yourselves): “ What can be done in order 
that this Bhikkhu may behave himself properly, live 
modestly, and aspire to get clear of his penance, and 
that the Samgha may revoke its sentence ?” Within 
seven days you ought to return. 

12-15. ‘In case, O Bhikkhus, a Bhikkhuni is 
sick, &c.} 

16. ‘In case, O Bhikkhus, a Bhikkhuni is guilty 
of a grave offence and ought to be sentenced to 
manatta discipline* Ifshe sends. .. . (as in § 3, 
down to): .... (saying to yourselves): “I will take 
care that she may be sentenced to manatta disci- 
pline®.” Within seven days you ought to return. 


1 See §§ 2-5. Read here and in all cases where the messenger 
is sent by a woman: ‘Might the noble ones (ayy) come to me; 
I long for the noble ones’ coming.’ 

2 There is no parivasa discipline for the Bhikkhunis. When 
a Bhikkhunf has committed a Samgh4disesa offence, no matter 
whether she has concealed it or not, she is sentenced to manatta 
discipline for a fortnight. See Xullavagga X,1, 4; 25, 3. 

’ The phrases, ‘ Or I will propose the resolution to the assembly, 
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17. ‘In case, O Bhikkhus, a Bhikkhuni ought to 
be sentenced to recommence penal discipline... . 
(&c., as in § 7). 

18. ‘In case, O Bhikkhus, a Bhikkhunt who is to 
be rehabilitated . . . . (&c., as in § 9). 

19. ‘In case, O Bhikkhus, the Samgha is going 
to proceed against a Bhikkhunt by the taggani- 
yakamma... . (&c., as in § 10). 

20. ‘Or the Samgha has instituted a proceeding 
against her... . (&c., as in § 11), 

21, 22. ‘In case, O Bhikkhus, a sikkham4n4 is 
sick (&c., see §§ 2-5). 

‘In case, O Bhikkhus, a sikkham4na has vio- 
lated! the precepts (in which she is trained). If 
she sends .. . . (&c., as in § 3, down to): (saying 
to yourselves): “I will take care that she may take 
upon herself the precepts (again).” Within seven 
days you ought to return. 

23. ‘In case, O Bhikkhus, a sikkhamAna desires 
to receive the upasampada4 ordination. If she 
sends, &c,.... you ought to go (saying to your- 
selves): “I will take care that she may receive 
the upasampadaé ordination, or I will proclaim 
the formula (of ordination before the assembly), 
or I will help to complete the quorum.” Within 
seven days you ought to return. 

24, 25. ‘In case, O Bhikkhus, a sAmavera is 
sick (&c., as in §§ 2-5)...., a Sd€mazera desires 


or I will help to complete the quorum’ (see § 6 seq.), of course are 
omitted here, because, if the proceeding is directed against a Bhik- 
khuni, this is to be done by a Bhikkhuni and not by a Bhikkhu. 
See Aullavagga X, 6, 3. 

1 This translation of sikkh& kupita hoti is merely conjectural; 
Buddhaghosa has no note here. Comp. kuppa and akuppa. 
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to ask concerning Vassa!. If he sends.... (say- 
ing to yourselves): “I will ask him or I will tell 
it to him.” Within seven days you ought to return. 

26. ‘In case, O Bhikkhus, a sSamazera who de- 
sires to receive the upasampada ordination (&c., 
see § 23). : 

27, 28. ‘In case, O Bhikkhus, a sAmavert is sick 
(&c., see §§ 24-25). 

29. ‘In case, O Bhikkhus, a sAmavzert desires to 
take upon herself the precepts. If she sends.... 
&c., you should go (saying to yourselves): “TI will 
take care that she may take upon herself the pre- 
cepts.” Within seven days you ought to return,’ 


7. 


1. At that time the mother of a Bhikkhu was 
sick. She sent a messenger to her son (saying), 
‘Iam sick; might my son come to me; I long for 
my son’s coming. Now that Bhikkhu thought: 
‘The Blessed One has allowed (a Bhikkhu) to go, if 
the affair for which he goes can be accomplished 
within seven days, and if he is sent for, but not if 
he is not sent for, by a person of any one of the 
seven classes; (and he has also allowed to go), if the 
thing he goes for can be accomplished within seven 
days, even if he is not sent for, and much more if he 
is sent for, by a person of any one of the five classes. 
Now my mother ts sick; she is not a lay-devotee 
(upasik4). What am I, therefore, to do ?’ 


1 The technical meaning of vassam pukkhitum (to ask after 
Vassa?) is unknown to us, 
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They told this thing to the Blessed One. 

2. ‘IT allow you, O Bhikkhus, to go (even during 
the rainy season), if the thing you go for can be 
accomplished within seven days, even if you are not 
sent for, and much more if you are sent for, by a 
person of any one of the following seven classes: 
Bhikkhus, Bhikkhunits, sikkhamA4nds, sAmazeras, 
sdAmazerts, the mother, and the father. I allow 
you, O Bhikkhus, to go, if the thing you go for can~ 
be accomplished within seven days, even if you are 
not sent for, and much more if you are sent for, by 
a person of any one of these seven classes. Within 
seven days you ought to return. 

3. ‘In case, O Bhikkhus, a Bhikkhu’s wether is 
sick. If she sends a messenger to her son (saying), 
“Tam sick; might my son come to me; I long for 
my son’s coming (&c., see chap. 6. 2).” 

4. ‘In case, O Bhikkhus, a Bhikkhu’s father is 
sick .... (&c., as in 9 3). 

5. ‘In case, O Bhikkhus, a Bhikkhu’s brother is 
sick. If he sends a messenger to his brother (saying), 
“Tam sick; might my brother come to me; I long 
for my brother’s coming,” he ought to go, O Bhik- 
khus, if the affair can be accomplished within seven 
days, and if he sends for him, but not if he does 
not send for him. Within seven days he ought to 
aur 

‘In case, O Bhikkhus, a Bhikkhu’s sister is 
ick. . (&c., see § 5). 

ve In case, O Bhikkhus, a relation of a Bhikkhu 
is sick. If he sends a messenger to that Bhikkhu 
(saying), “I am sick; might his reverence come to 
me”... . (&c.,as in 9 5). 

8. ‘In case, O Bhikkhus, a person that used to 
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live with the Bhikkhus? is sick. If he sends a mes- 
senger to the Bhikkhus (saying), “I am_ sick; 
might the Bhikkhus come to me”.... (&c., as in 


§ 5). 


8. 


At that time a Vihdra belonging to the Samgha 
went to ruin, A certain updsaka had a quantity of 
wood cut in the forest. He sent a messenger to 
the Bhikkhus (saying), ‘If their reverences will 
fetch that wood, I will give it to them.’ 

They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, to go out on the Sam- 
gha’s business. Within seven days you ought to 
return. : 


End of the first Bhazavara about the Vassa 
residence. 


9. 


1. At that time the Bhikkhus of a certain dis- 
trict in the Kosala country who had entered. upon 
Vassa, were troubled? by beasts of prey; the beasts 
carried them off and killed them. 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, are troubled by beasts of prey, 
nd the beasts carry them off and kill them : this is 


* Buddhaghosa: bhikkhugatika is a person that dwells in the 
same Vihara with the Bhikkhus. 
* Compare Gataka I, 300. 
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to be considered as a case of danger, and they ought ~ 
to leave that residence. They are not guilty of 
interruption of Vassa. 

‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, are infested by snakes; they 
bite them and kill them. This is to be considered 
as a case of danger,.... (&c., as in § 1 down to).... 
Vassa. 

2. ‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, are troubled by robbers; the 
robbers plunder them and beat them. This is to be 
considered .... (&c., asin §1).... Vassa. 

‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, are troubled by demons; the 
demons enter into them and take their power from 
them. This is to be considered... . (&c., as in § 1) 
eet MASSA 

3. ‘In case, O Bhikkhus, the village near which 
the Bhikkhus have entered upon Va§sa, is destroyed 
by fire; the Bhikkhus suffer from want of food. This 
is to be considered... . (&c.,as in§1):... Vassa. 

‘In case, O Bhikkhus, the places of rest of the 
Bhikkhus who have entered upon Vassa, are de- 
stroyed by fire; the Bhikkhus suffer from having 
no place of rest. Thisis to be considered... . (&c., 
asin §1).... Vassa. 

4. ‘In case, O Bhikkhus, the village near which 
the Bhikkhus have entered upon Vassa, is destroyed 
by water; the Bhikkhus suffer from want of food, 
....(&c, asin §r).... Vassa. 

‘In case, O Bhikkhus, the places of rest of the 
Bhikkhus who have entered upon Vassa, are de- 
stroyed by water; the Bhikkhus suffer from having 
no place of rest,.... (&c., as in §1).... Vassa.’ 
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10. 


At that time the village near which the Bhikkhus 
of a certain district had entered upon Vassa, was 
transferred to another place through (fear of) robbers. 

They told this thing to the Blessed One. 

‘T prescribe, O Bhikkhus, that you go where the 
village is.’ 

The village (people) divided themselves in two parts. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you go where the 
greater part is.’ 

The greater part were unbelieving, unconverted 
people. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you go where the 
believing, converted people are.’ : 


11, 


1. At that time the Bhikkhus of a certain district 
in the Kosala country who had entered upon Vassa, 
could get (there) neither coarse nor fine food suff- 
ciently as required. 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, can get neither coarse nor fine 
food sufficiently as required., This is to be con- 
sidered as a case of danger, and they ought to leave 
that residence. They are not guilty of interruption 
of Vassa. 

‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, get food coarse or fine suff- 
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ciently as required, but they cannot get sustaining 
food. This is to be considered... . (&c., as in § 1) 
jig VaSSax 

2. ‘In case, O Bhikkhus, the Bhikkhus who have 
entered upon Vassa, get food coarse or fine suffi- 
ciently as required, they get sustaining food, but 
they cannot get proper medicine. This is to be 


considered .... (&c., as in §1).... Vassa. 
‘In case, O Bhikkhus, the Bhikkhus.... (&c., as 
(1, down to).... sustaining food, and they can get 


profitable medicine, but they cannot find suitable lay- 
men to do service to them. This is to be considered 
....(&c, asin §r).... Vassa. 

3. ‘In case, O Bhikkhus, to a Bhikkhu who has 
entered upon Vassa, a woman makes an offer (in 
these words): “Come, venerable Sir, I give you 
gold, or I give you bullion’, or I give you a field, 
or I give you a site (for a house or a garden), or I 
give you an ox, or I give you a cow, or I give you 
a slave, or I give you a female slave, or I give you 
my daughter as your wife, or I will be your wife, or 
I get another wife for you.” In that case, if the 
Bhikkhu thinks: “The Blessed One has said that 
the mind of men is easily changeable; danger might 
arise to the purity of my life,” he ought to go away 
from that place. He is not guilty of interruption 
of Vassa. 

4. ‘In case, O Bhikkhus, to a Bhikkhu who has 
entered upon Vassa, a harlot makes an offer, &c., an 
adult girl makes an offer, &c., a eunuch makes an 
offer, &c., relations make an offer, &c., kings make 


1 See Rh. D.’s ‘Ancient Coins and Measures of Ceylon,’ p. 5 
(‘ Numismata Orientalia,’ vol. i). 
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an offer, &c., robbers make an offer, &c., rascals 
make an offer (in these words) : “ Come, venerable 
Sir, we give you gold,.... (&c., down to)....or 
we give you our daughter as your wife, or we get 
another wife for you.” In that case,.... (&c.,as in 
§3).... Vassa. 

‘In case, O Bhikkhus, a Bhikkhu who has en- 
tered upon Vassa, finds an ownerless treasure. In 
that case,....(&c., as in § 3, down to).... Vassa. 

5. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, sees a number of Bhikkhus 
who strive to cause divisions in the Samgha. In 
that case, if that Bhikkhu thinks: “The Blessed 
One has said that it is a grievous sin to cause divi- 
sions in the Samgha; may no division arise in the 
Samgha in my presence,” let him go away. He is 
not guilty of interruption of Vassa. 

‘In case, O Bhikkhus, a Bhikkhu who has en- 
tered upon Vassa, hears: “A number of Bhikkhus 
are striving to cause divisions in the Samgha.” In 
that case,....(&c., as in § 5, down to) .... Vassa. 

6. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, hears: “In such and such a 
district a number of Bhikkhus are striving to cause 
divisions in the Samgha.” If that Bhikkhu thinks: 
“Those Bhikkhus are friends of mine; I will say 
to them: ‘ The- Blessed One, my friends, has said 
that it is a grievous sin to cause divisions in the 
Samgha ; let not divisions in the Saszgha please you, 
Sirs ;’ then they will do what I say, they will obey 
me and give ear,” in that case let him go (to that 
place). He is not guilty of interruption of Vassa. 

7. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, hears: “In such and such a 
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district a number of Bhikkhus are striving to cause 
divisions in the Samgha.” If that Bhikkhu thinks: 
“Those Bhikkhus are not friends of mine, but their 
friends are friends of mine; to these I will say, and 
they will say to their friends: ‘The Blessed One, 
.... (&c.,’ as in § 6, down to)..... Vassa. 

8. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, hears: “In such and such a 
district divisions in the Samgha have been caused 
by a number of Bhikkhus.” If that Bhikkhu.... 
(&c., as in 96, down to).... Vassa. 

‘9. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, hears: ‘In such and such a 
district divisions in the Samgha have been caused 
by a number of Bhikkhus.” If that Bhikkhu.... 
(&c., asin §7).... Vassa. 

10-13. ‘In case, O Bhikkhus, a Bhikkhu who has 
entered upon Vassa, hears: “In such and such a 
district a number of Bhikkhunts strive to cause divi- 
sions in the Samgha.... (&c.1)”’ 


12. 
1. At that time a Bhikkhu desired to enter upon 
Vassa in a cattle-pen. 
They told this thing to the Blessed One. 
‘T allow you, O Bhikkhus, to enter upon Vassa 
in a cattle-pen. 
The cattle-pen was moved from its place. 


1 See §§ 6-9. Instead of ‘A number of Bhikkhus’ in these 
paragraphs, the subject is ‘A number of Bhikkhunis.’ Instead of 
‘Friends’ or ‘Sirs,’ the address is ‘ Sisters.’ In §§ 11, 13 read: 
‘Those Bhikkhunis are not friends of mine, but their (female) 
friends are friends of mine, &c.’ 
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They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, to go with the cattle-pen.’ 

2. At that time a Bhikkhu, when the time for 
entering upon Vassa approached, desired to go on 
a journey with a caravan. 

They told this thing to the Blessed One. 

‘IT allow you, O Bhikkhus, to enter upon Vassa 
in a caravan.’ 

At that time a Bhikkhu, when the time for enter- 
ing upon Vassa approached, desired to go on a 
journey in a ship. 

They told this thing to the Blessed One. 

‘IT allow you, O Bhikkhus, to enter upon Vassa 
in a ship.’ 

3. At that time some Bhikkhus entered upon 
Vassa in a hollow tree. People were annoyed, 
murmured, and became angry: ‘(These Bhikkhus 
behave) like goblins?’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa ina 
hollow tree. He who does, commits a dukkaéa 
offence.’ 

4. At that time some Bhikkhus entered upon 
Vassa on a branch ofa tree. People were annoyed, 
&c.: ‘(These Bhikkhus behave) like huntsmen.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa ona 
branch of a tree. He who does, commits a dukkaéa 
offence.’ 

5. At that time some Bhikkhus entered upon 
Vassa in the open air. When it began to rain, 


1 This must be about the sense of pisaillika (comp. Aulla- 
vagga V, 10, 2; 27, 5), although we are not sure how -illika 
ought to be explained. 


* 
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they ran up to the foot of a tree, or to the hollow 
of a Nimba tree. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa in the 
open air. He who does, commits a dukka/a offence. 

6. At that time some Bhikkhus entered upon 
Vassa without having a place of rest. They 
suffered from coldness and heat. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa 
without having a place of rest. He who does, 
commits a dukka/Za offence.’ | 

7, At that time some Bhikkhus entered upon 
Vassa in a house for keeping dead bodies in. 
People were annoyed, &c.: ‘(These Bhikkhus are) 
like those who burn corpses.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa in 
a house for keeping dead bodies. He who does, 
commits a dukka/Za offence.’ 

8. At that time some Bhikkhus entered upon 
Vassa under a sun-shade. People were annoyed, 
&c.: ‘Like cowherds.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa 
under a sun-shade. He who does, commits a duk- 
kaZa offence.’ 

9. At that time some Bhikkhus entered upon 
Vassa under an earthenware vessel. People were 
annoyed, &c.: ‘ Like Titthiyas.’ 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, enter upon Vassa 
under an earthenware vessel. He who does, com- 
mits a dukka/Za offence.’ 
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13. 


1. At that time the Samgha at Savatthi had made 
an agreement that nobody should receive the pab- 
bagg4 ordination during the rainy season. A grand- 
son of Visékha Migdéramata! went to the Bhikkhus 
and asked them for the pabbag 4 ordination. The 
Bhikkhus said to him: ‘The Samgha, friend, has 
made an agreement that nobody shall receive the 
pabbagg4 ordination during the rainy season. 
Wait, friend, as long as the Bhikkhus keep Vassa; 
when they have concluded the Vassa residence, 
they will confer on you the pabbagg4 ordination,’ 

When those Bhikkhus had concluded the Vassa 
residence, they said to the grandson of Visaékha Mi- 
gdramata : ‘Come now, friend, you may receive the 
pabbagg4 ordination.’ He replied: ‘If I had re- 
ceived the pabbagg4 ordination before, reverend 
Sirs, I should remain (in the religious life), but now, 
reverend Sirs, I will not receive the pabbaggA 
ordination.’ 

2, Visdkha Migaramata was annoyed, murmured, 
and became angry (saying), ‘How can the noble 
ones make such an agreement that nobody shall re- 
ceive the pabbagga ordination during the rainy 
season? At what time ought the duties of the 
Dhamma not to be performed ?’ 

Some Bhikkhus heard Visékha Mig4ramét4, who 


was annoyed, murmured, and had become angry. 


* Visakha was the most distinguished among the up4sik4s, and 
occupied a place among them similar to that which Andathapizdika, 
with whom she is frequently mentioned together, did among the 
upasakas. See Dhammapada A/fhak. p. 78, &c. 
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Those Bhikkhus told the thing to the Blessed One. 

‘Such an agreement, O Bhikkhus, ought not to 
be made—that nobody shall receive the pabbagga 
ordination during the rainy season. He who makes (an 
agreement like this), commits a dukkaZa offence.’ 


14, 


1. At that time the venerable Upananda Sakya- 
putta had promised to king Pasenadi of Kosala to 
take up his Vassa residence (with him) at the earlier 
period!, When he was going to the district (where 
he had consented to go to), he saw on his way two 
districts in which there were plenty of robes, and he 
thought: ‘What if I were to keep Vassa in these 
two districts; thus shall I obtain many robes. And 
he kept Vassa in those two districts. 

King Pasenadi of Kosala was annoyed, murmured, 
and became angry (saying), ‘How can the noble 
Upananda Sakyaputta, after he has promised us to 
take up his Vassa residence (with us), break his word? 
Has not falsehood been reproved, and abstinence 
from falsehood been praised by the Blessed One in 
many ways?’ 

2. Some Bhikkhus heard king Pasenadi of Kosala, 
who was annoyed, &c. The moderate Bhikkhus were 
annoyed, murmured, and became angry (saying), 
‘How can the venerable Upananda Sakyaputta, after 
he has promised to king Pasenadi of Kosala, &c.? 
Has not falsehood... . (&c., as in § 1)?” 

3. Those Bhikkhus told the thing to the Blessed 
One. 


1 See chap. 2, § 2. 
[13] ” 
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In consequence of that, the Blessed One, after 
having ordered the fraternity of Bhikkhus to assem- 
ble, asked the venerable Upananda Sakyaputta: 
‘Is it true, Upananda, that you have broken your 
word, having promised to king Pasenadi of Kosala 
to take up your Vassa residence (with him) ?’ 

‘It is true, Lord?’ 

Then the blessed Buddha rebuked him: ‘ How 
can you, O foolish one, break your word, having 
promised, &c.? Has not falsehood, O foolish one, 
been reproved, and abstinence from falsehood been 
praised by me in many ways? This will not do, O 
foolish one, for converting the unconverted, and for 
augmenting the number of the converted, but it will 
result, O foolish one, in the unconverted being re- 
pulsed (from the faith) and many of the converted 
being estranged.’ 

Having reproved him and delivered a religious 
discourse, he thus addressed the Bhikkhus: 

4. ‘In case, O Bhikkhus, a Bhikkhu has promised 
(to a lay-devotee) to take up his Vassa residence 
(with him) at the earlier period, and when he goes 
to that district, he sees on his way two districts in 
which there are plenty of robes, and he thinks: 
“What if I were to keep Vassa in these two dis- 
tricts ; thus shall I obtain many robes ;” and he keeps 
Vassa in those two districts. This Bhikkhu’s (enter- 
ing upon Vassa), O Bhikkhus, (at the) earlier period 
is not valid, and as to his promise he has committed 
a dukka/¢a offence. 

5. ‘In case, O Bhikkhus, a Bhikkhu has promised 
(to a lay-devotee) to take up his Vassa residence 
(with him) at the earlier period, and when going to 
that district, he holds Uposatha outside (on the last 
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day of the half month), and on the first day (of the 
next half month) he goes to the Vihdra, prepares 
himself a place of rest, gets (water to) drink and food, 
sweeps the cell, and goes away that same day with- 
out having any business. This Bhikkhu’s (entering 
upon Vassa)....(&c, as in § 4, down to).... 
offence. 

‘In case, O Bhikkhus, a Bhikkhu has promised 
(&c., as in the preceding case, down to:) and goes 
_ away that same day having business. This Bhik- 
khu’s (entering upon Vassa)....(&c., as in § 4, 
down to)... . offence. 

6. ‘In case, O Bhikkhus, a Bhikkhu has promised, 
&c., and having resided there two or three days, he 
goes away without having any business, &c.; he goes 
away having business. This Bhikkhu’s (entering 
upon Vassa)....(&c., as in § 4, down to).... offence. 

‘In case, O Bhikkhus, a Bhikkhu has promised, 
&c., and having resided there two or three days, he 
goes away having a business which can be accom- 
plished within seven days!; he is absent above those . 
seven days. This Bhikkhu’s (entering upon Vassa).... 
(&c., as in § 4, down to) .... offence. 

‘In case, O Bhikkhus, &c., he returns within those 
seven days. This Bhikkhu’s (entering upon Vassa), 
O Bhikkhus, (at the) earlier period is valid, and as 
to his promise he has committed no offence. 

7. ‘In case, O Bhikkhus, a Bhikkhu has promised, 
&c., and goes away seven days before the Pava- 
raza* having business. No matter, O Bhikkhus, 
whether that Bhikkhu comes back to that district or 


1 See chap. 5 seq. 
2 T.e. before the concluding ceremony of Vassa; see IV, 1, 13. 
Y 2 
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does not come back, this Bhikkhu’s entering, &c., is 
valid, and as to his promise he has committed no 
offence. 


8—10. ‘In case, O Bhikkhus, a Bhikkhu has 
promised, &c., and having gone to that district, he 
holds Uposatha there (on the last day of the half 
month), and on the first day (of the next half month) 
he goes to the Vihara, &c.? 

11. ‘In case,O Bhikkhus, a Bhikkhu has promised 
(to a lay-devotee) to take up his Vassa residence 
(with him) at the later period, and when going to 
that district, he holds Uposatha outside, &c.?’ 


End of the third Khandhaka, which treats of 


entering upon Vassa. 


1 Here follows an exact repetition of all the cases given in 
§§ 5-7; the only difference is, that in the former cases it was said: 
‘When going to that district, he holds Uposatha outside,’ instead 
of which it is said now: ‘Having gone to that district, he holds 
Uposatha there.’ 

2 The cases given in §§ 5-10 are repeated here; instead of 
‘Earlier period,’ it is said here ‘ Later period;’ instead of ‘ Before 
the Pavdraza’ (§ 7), ‘Before the komudt &atumasin?’ The 
komudi &atumasinf is the full moon day in the month Kat- 
tika, which is frequently called Kaumuda in the Epic literature ; 
the epithet A4tum4sinf refers to the Vedic XaturmAsya festival, 
which falls upon that day (Katyayana, Srautasftra V, 6,1). For 
those who entered upon Vassa at the later period (in the Sravana 
month), the end-of Vassa fell on the Komudi day. 
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FOURTH KHANDHAKA. 


(THE PAVARANA CEREMONY AT THE END OF THE 
RAINY SEASON, VASSA). 


1. 


1. At that time the blessed Buddha dwelt at 
Savatthi, in the Getavana, the garden of Anatha- 
pizdika. At that time a number of Bhikkhus, com- 
panions and friends of each other, entered upon 
Vassa in a certain district of the Kosala country. 
Now those Bhikkhus thought: ‘What shall we do 
in order that we may keep Vassa well, in unity, and 
in concord, and without quarrel, and that we may 
not suffer from want of food ?’ 

2. Then those Bhikkhus thought: ‘If we do not 
speak to .or converse with each other, if he who 
comes back first from the village, from his alms- 
pilgrimage, prepares seats, gets water for washing 
the feet, a foot-stool, and a towel}, cleans the slop- 
basin and gets it ready, and puts there (water to) 
drink and food,— 

3. ‘And if he who comes back last from the village, 
from his alms-pilgrimage, eats, if there is any food 
left (from the dinner of the other Bhikkhus) and if 
he desires to do so; and if he does not desire (to 
eat), throws it away at a place free from grass, or 
pours it away into water in which no living things 
are; puts away the water for washing the feet, the 
foot-stool, and the towel!; cleans the slop-basin and 


1 See the note on I, 6, rr. 
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puts it away, puts the water and the food away, and 
sweeps the dining-room,— 

4. ‘And if he who sees a water-pot, or a bowl for 
food, or a vessel for evacuations, empty and void, 
puts it (into its proper place), and if he is not able 
to do so single-handed, calls some one else and puts 
it away with their united effort! without uttering a 
word on that account,—thus shall we keep Vassa 
well, in unity, and in concord, and without quarrel, 
and not suffer from want of food ?.’ 

5-7. And those Bhikkhus did not speak to or 
converse with each other. He who came back from 
the village from his alms-pilgrimage first, prepared 
seats (&c., as above, § 4, down to)... . without utter- 
ing a word on that account. | 

8. Now it is the custom of the Bhikkhus who 
have finished their Vassa residence, to go to see 
the Blessed One. Thus those Bhikkhus, when they 
had finished their Vassa residence, and when the 
three months (of Vassa) had elapsed, set their 
places of rest in order, took their alms-bowls and 
robes, and went on their way to Savatthi. Wandering 
from place to place, they came to SAvatthi, to the 
Getavana, the garden of Anathapizdika, to the Blessed 
One; having approached the Blessed One and re- 
spectfully saluted him, they sat down near him. 

9. Now it is the custom of the blessed Buddhas 


+ We are not quite sure of the meaning of the compounds 
hattha-vikarena and hattha-vilanghakena. Buddhaghosa 
says merely hatthavilanghakena ’ti hatthukkhepakena. 

* For this whole passage, compare Kullavagga VIII, 5, 3. The 
single actions which these Bhikkhus do, are quite correct, except 
that they keep silence during the whole time of Vassa, and espe- 
cially at the end of it, for which time Buddha, on this occasion, 
prescribes the Pavaraza ceremony. 
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to exchange greeting with incoming Bhikkhus. And 
the Blessed One said to those Bhikkhus : ‘ Do things 
go well with you,O Bhikkhus ? Do you get enough 
to support yourselves with? Have you kept Vassa 
well, in unity, and in concord, and without quarrel ? 
and have you not suffered from want of food ?’ 

‘Things go tolerably well with us, Lord; we get 
enough, Lord, wherewith to support ourselves; we 
have kept Vassa well, in unity, in concord, and 
without quarrel; and have not suffered from want 
of food.’ 

10. The Tath4gatas sometimes ask about what 
they know; sometimes they do not ask about what 
they know. They understand the right time when 
to ask, and they understand the right time when 
not to ask. The Tathagatas put questions full 
of sense, not void of sense; to what is void of sense 
the bridge is pulled down for the Tathagatas. For 
two purposes the blessed Buddhas put questions to 
the Bhikkhus, when they intend to preach the doctrine, 
or when they intend to institute a rule of conduct to 
their disciples. 

11. And the Blessed One said to those Bhikkhus : 
‘In what way, O Bhikkhus, have you kept Vassa 
well, in unity, and in concord, and without quarrel, 
and not suffered from want of food ?’ 

‘We have entered upon Vassa, Lord, a number 
of Bhikkhus, companions and friends of each other, 
in a certain district of the Kosala country. Now, 
Lord, we thought: “ What shall we do (&c., as in © 
§1)?” Then we thought, Lord: “If we do not 
speak (&c., as in §§ 2-4).” Thus, Lord, we did not 
speak to or converse with each other (&c., down to :) 
without uttering a word on that account. In that 
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way, Lord, we have kept Vassa well, in unity, and 
in concord, and without quarrel; and have not suffered 
from want of food.’ 

12, Then the Blessed One thus addressed the 
Bhikkhus: ‘Indeed, O Bhikkhus, these foolish men 
who profess to have kept Vassa well, have kept it 
badly; indeed, O Bhikkhus, these foolish men who 
profess to have kept Vassa well, have kept it 
like a herd of cattle; indeed .... have kept it like 
a herd of rams; indeed.... have kept it like a 
company of indolent people. How can these foolish 
persons, O Bhikkhus, take upon themselves the vow 
of silence, as the Titthiyas do? 

13. ‘ This will not do, O Bhikkhus, for converting 
the unconverted (&c., as in Book III, chapter 14, § 3).’ 

And when he had rebuked them and delivered a 
religious discourse, he thus addressed the Bhikkhus: 

‘Let no one, O Bhikkhus, take upon himself the 
vow of silence, as the Titthiyas do. He who does, 
commits a dukka/Za offence. 

‘I prescribe, O Bhikkhus, that the Bhikkhus, when 
they have finished their Vassa residence, hold 
Pavaraza with each other! in these three ways: 
by what has been seen, or by what has been heard, 
or by what is suspected. Hence it will result that 
you live in accord with each other, that you atone 
for the offences (you have committed), and that you 
keep the rules of discipline before your eyes. 

14. ‘And you ought, O Bhikkhus, to hold Pavé- 


raza in this way: 


1 Literally, invite each other; 1.e. every Bhikkhu present invites 
his companions to tell him if they believe him guilty of an offence, 
having seen that offence, or having heard of it, or suspecting it. 
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‘Let a learned, competent Bhikkhu proclaim the 
following #atti before the Samgha: “Let the Sam- 
gha, reverend Sirs, hear me. To-day is the Pava- 
raz& day. If the Samgha is ready, let the Samgha 
hold Pavéraza.” 

‘Then let the senior Bhikkhu adjust his upper 
robe so as to cover one shoulder, sit down squatting, 
raise his joined hands, and say: “I pronounce my 
Pavaraza, friends, before the Samgha, by what has 
been seen, or by what has been heard, or by what 
is suspected!; may you speak to me, Sirs, out 
of compassion towards me; if I see (an offence), I 
will atone for it. And for the second time, &c. 
And for the third time I pronounce my Pavaraza.... 
(&c., down to).... if I see (an offence), I will atone 
for it.” 

‘Then let (each) younger Bhikkhu adjust his 
upper robe... . (&c.)?’ 


2. 
1, At that time the K/abbaggiya Bhikkhus, while 


the senior Bhikkhus were crouching down and were 
performing their Pavaraz4, remained on their seats. 
The moderate Bhikkhus were annoyed, murmured, 
and became angry: ‘How can the AKabbaggiya 
Bhikkhus remain on their seats, while the senior 


1 T.e. I invite the Samgha to charge me with any offence they 
think me guilty of, which they have seen, or heard of, or which 
they suspect. 

2 As in the preceding sentence, except that the younger 
Bhikkhus do not address the Samgha, ‘Friends,’ but, ‘ Reverend 
Sirs.’ 
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Bhikkhus crouch down, and perform their Pava- 
raza?’ 

Those Bhikkhus told the thing to the Blessed 
One. 

‘Ts it true, O Bhikkhus, that the Aabbaggiya 
Bhikkhus, &c. ?’ 

‘It is true, O Lord.’ 

Then the blessed Buddha rebuked them: ‘How can 
these foolish men, O Bhikkhus, remain on their seats 
.(&c., as above)? This will not do, O Bhikkhus, for 
converting the unconverted (&c., asin chap. 1, § 13).’ 

Having rebuked them and delivered a religious 
discourse, he thus addressed the Bhikkhus: ‘ Let 
no one, O Bhikkhus, remain on his seat, while the 
senior Bhikkhus crouch down, and perform their 
Pavaraza. He who does, commits a dukka/¢a 
offence. I prescribe, O Bhikkhus, that all of you 
crouch down while Pavaraza is being performed.’ 

2. At that time a certain Bhikkhu weak from 
age, who waited crouching till all had finished their 
Pavaraza, fell down fainting. 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that (every Bhikkhu) 
crouches down the whole while till he has performed 
his Pavaraza, and sits down on his seat when he 
has performed it.’ 


3. 
1. Now the Bhikkhus thought: ‘How many 
Pavaraza (days) are there ?’ 
They told this thing to the Blessed One. 
‘There are the two following Pavaraza (days), 


IV, 3, 5- THE PAVARANA CEREMONY. 331 


O Bhikkhus: the fourteenth and the fifteenth (of 
the half month); these are the two Pavaraza 
(days), O Bhikkhus.’ 

2. Now the Bhikkhus thought: ‘How many 
Pavaraza services are there ?’ 

They told this thing to the Blessed One. 

‘There are the four following Pavaraza services, 
O Bhikkhus, &c.?’ 

3. Then the Blessed One thus addressed the 
Bhikkhus: ‘Assemble, O Bhikkhus, the Samgha 
will hold Pav4raza.’ When he had spoken thus, 
a certain Bhikkhu said to the Blessed One: ‘ There 
is a sick Bhikkhu, Lord, who is not present.’ 

‘I prescribe, O Bhikkhus, that a sick Bhikkhu 
shall declare (lit. give) his Pavaraza. And let 
him declare it, O Bhikkhus, in this way: Let that 
sick Bhikkhu go to some Bhikkhu, adjust his upper 
robe so as to cover one shoulder, sit down squatting, 
raise his joined hands, and say: “I declare my 
Pavaraza, take my Pavadraza, perform the Pava- 
raza for me.” If he expresses this by gesture, or 
by word, or by gesture and word, the Pavaranza 
has been declared. If he does not express this by 
gesture, &c., the Pavaraza has not been declared. 

4—5. ‘If (the sick Bhikkhu) succeeds in doing so, 
well and good. If he does not succeed, let them 
take that sick Bhikkhu, O Bhikkhus, on his bed or 
his chair to the assembly, &c.® 


* Comp. II, 14, 1, and the note on II, 34,1. 

* This passage is exactly identical with II, 14, 2. 3, replacing 
‘Uposatha service’ by ‘Pavarama service.’ 

® This passage is a repetition of II, 22, 2-4, the words, ‘ Hold 
Uposatha,’ ‘Declare the Parisuddhi, &c., being replaced respec- 
tively by ‘Hold Pavarana,’ ‘Declare the Pavarand,’ &c. 
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‘I prescribe, O Bhikkhus, that on the day of 
PavarazaA he who declares his PavarazA, is to 
declare also his consent! (to acts to be performed 
eventually by the Order), for (both declarations) 
are required for the Samgha (and for the validity 
of its acts) 2,’ 


4, 


At that time relations of a certain Bhikkhu kept 
him back on the day of Pavaraz4, &c.8 


5. 


1. At that time five Bhikkhus dwelt in a certain 
district (or, in a certain residence of Bhikkhus) on 
the day of Pavéraza. 

Now these Bhikkhus thought : ‘ The Blessed One 
has prescribed the holding of Pavaraza by the 
Samgha, and we are (only) five persons‘. Well, how 
are we to hold Pavdrazé ?’ | 

They told this thing to the Blessed One. 

‘I prescribe,O Bhikkhus, that five Bhikkhus should 
hold Pavaraza in a (regular) chapter 5’ 

2. At that time four Bhikkhus dwelt in a certain 


1 See II, 23. 

2 Comp. the finishing clause of II, 23. 

* This is a repetition of II, 24, but instead of ‘Uposatha’ and 
‘Parisuddhi’ read ‘Pavarana.’ 

* As a general rule five Bhikkhus were sufficient to form the 
quorum; but for the performance of several among the official 
acts of the Order the presence of more than five members was 
required ; see IX, 4, 1 seq. 

5 See IX, 4, 1. 
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district on the day of Pavaraz&. Now these Bhik- 
khus thought : ‘ The Blessed One has prescribed that 
five Bhikkhus shall hold Pavdraza in a (regular) 
chapter, and we are (only) four persons. Well, how 
are we to hold Pavdéraza ?’ 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that four Bhikkhus 
should hold Pavaraz4 with each other. 

3. ‘And let them hold Pavaraza, O Bhikkhus, 
in this way: Let a learned, competent Bhikkhu pro- — 
claim the following z#atti before those Bhikkhus: 
_ “Hear me, Sirs. To-dayis Pavarazaé day. If you 
are ready, Sirs, let us hold Pavdrazaé with each 
other.” 

‘Then let the senior Bhikkhu adjust his upper 
robe, &c., and say to those Bhikkhus: “I pronounce 
my Pavdrazd, friends, before you, by what has 
been seen, or by what has been heard, or by what 
is suspected ; may you speak to me, Sirs, out of com- 
passion towards me;; if I see (an offence), I will atone 
for it. And for the second time, &c.; and for the 
third time, &c.” 

‘Then let each younger Bhikkhu, &c.’ 

4. At that time three Bhikkhus dwelt in a certain 
district on the day of Pav4raz&. Now these Bhik- 
khus thought : ‘ The Blessed One has prescribed that 
five Bhikkhus shall hold Pav4raza in a (regular) 
chapter, that four Bhikkhus shall hold Pavaraza 
with each other, and we are (only) three persons. 
Well, how are we to hold Pavaraza ?’ 

‘I prescribe, O Bhikkhus, that three Bhikkhus 
should hold PavdrazA with each other. And let 
them hold PavarazA (&c., see § 3).’ 

5. At that time two Bhikkhus dwelt in a certain 
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district on the day of Pav4raz&. Now these Bhik- 
khus thought: ‘ The Blessed One has prescribed that 
five Bhikkhus, &c., that four Bhikkhus, &c., that three 
Bhikkhus, &c., and we are (only) two persons. Well, 
how are we to hold Pavaraza ?’ 

‘I prescribe, O Bhikkhus, that two Bhikkhus should 
hold Pavaéraza with each other. 

6. ‘And let them hold Pavaraz4, O Bhikkhus, 
in this way: Let the senior Bhikkhu adjust his upper 
robe, &c., and say to the junior Bhikkhu: “I pro- 
nounce my Pavaraza, friend, &c.” 

‘Then let the junior Bhikkhu, &c.’ 

7. At that time there dwelt a single Bhikkhu in 
a certain district on the day of Pavdraz&. Now 
this Bhikkhu thought: ‘The Blessed One has pre- 
scribed that five Bhikkhus, &c., &c., and I am only 
one person. Well, how am I to hold Pavaraza?’ 

8. ‘In case there: dwell, O Bhikkhus, in a certain 
district on the day of Pavaraza, a single Bhikkhu: 
Let that Bhikkhu, O Bhikkhus, sweep the place 
which the Bhikkhus use to frequent,—the refectory, 
or hall, or place at the foot of a tree; let him (then) 
provide water and food, prepare seats, put a lamp 
there, and sit down. If other Bhikkhus come, let 
him hold Pavaraz& with them; if they do not 
come, let him fix his mind upon the thought: 
“To-day is my Pav4raz4.’” If he does not fix his 
mind upon this thought, he commits a dukka/a 
offence. 

9g. ‘ Now, O Bhikkhus, where five Bhikkhus dwell 
(together), they must not convey the Pavérazaé? 
of one (to their assembly) and hold Pavaraza by 


* See chap. 3, §3. Compare II, chap. 22, and chap. 26, § ro. 
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four (as) in a (regular) chapter. If they do, they 
commit a dukka/¢a offence. 

‘Now, O Bhikkhus, where four Bhikkhus dwell 
(together), they must not convey the Pavaraza of 
one (to their assembly) and hold PavArazAé with 
each other by three. If they do, they commit a 
dukkadZa offence. 

‘Now, O Bhikkhus, where three Bhikkhus (&c., as 
in the last clause). 

‘Now, O Bhikkhus, where two Bhikkhus dwell, 
one of them must not convey the Pavadraza of the 
other one, and fix (only) his thoughts (upon the 
Pavaraz&). If he does, he commits a dukkaéa 
offence.’ 


6. 


1. At that time a certain Bhikkhu was guilty of 
an offence on the day of Pavdraz&. Now this 
Bhikkhu thought : ‘The Blessed One has prescribed: 
“PavarazA is not to be held by a Bhikkhu who 
is guilty of an offence.” Now Iam guilty of an 
offence. What am I to do?’ 

They told this thing to the Blessed One. 

‘In case, O Bhikkhus, a certain Bhikkhu be guilty 
of an offence on the day of Pav4raz4 (&c., as in 
II, 27. 1, 2, down to:) “ When I shall feel no doubt, 
then I will atone for that offence.” Having spoken 
thus, let him hold Pavdaraza. But in no case must 
there any hindrance arise to holding Pavaraza from 
such a cause.’ 

2-3. At that time a certain Bhikkhu remembered 


1 See chap. 16, §1. 
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an offence, while Pavaraza4 was being held (&c., 
see IT, 27. 4-8). 


End of the first Bh4&savdara. 


7-13. 

7. 1. At that time there assembled in a certain 
residence (or district) on the day of Pavaraza a 
number of resident Bhikkhus, five or more. They 
did not know that there were other resident Bhikkhus 
absent. Intending to act according to Dhamma and 
Vinaya, thinking themselves to be complete while 
(really) incomplete, they held Pavaraza. While they 
were holding Pavaravz4, other resident Bhikkhus, a 
greater number (than the first ones), arrived. 

They told this thing to the Blessed One. 

2. ‘In case there assemble, O Bhikkhus, in a 
certain residence on the day of Pavdrazé4 (&c., as 
in § 1,down to).... they hold Pavaraz&. While 
they are holding Pav4ravza, other resident Bhikkhus, 
a greater number, arrive. Let (all) those Bhikkhus, 
O Bhikkhus, hold Pavaraz4 again; they who have 
held Pav4raza, are free from guilt. 

3. ‘In case there assemble, &c..... While they 
are holding Pavdraza, other resident Bhikkhus, 
exactly the same number (as the first ones), arrive. 
Those who have held Pavaraz4, have held it cor- 
rectly; let the other ones hold Pav4raz4; they 
who have held Pav4raza, are free from guilt.’ 


1 


1 The following paragraphs and chapters exactly follow the 
course indicated by II, 28-35. The alterations to be made are 
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14. 


1-3. ‘Let no one, O Bhikkhus, hold Pavaraz4 
in a seated assembly (of Bhikkhus) before a Bhik- 
khuni, ... . (&c.?) 

4. ‘Let no one, O Bhikkhus, hold Pavaéraz4 by 
(accepting) the Pavdraza declaration of a pariv4- 
sika?, except if the assembly has not yet risen (at 
the time when the Pavdrawz4 is declared). And 
let no one, O Bhikkhus, hold Pavaraza4 on another 
day than the Pavdrawz4 day, except for the sake of 
(preserving) concord among the Samgha 3,’ 


15. 


1. At that time a certain residence (of Bhikkhus) 
in the Kosala country was menaced on the day of 
Pavaraza by savage people. The Bhikkhus were 
not able to perform Pav4raz4 with the threefold 
formula. 

They told this thing to the Blessed One. 


obvious and sufficiently indicated by §§ 1-3; instead of, ‘Let them 
proclaim their Parisuddhi’ (II, 28, 4, &c.), read here, ‘ Let them 
pronounce their Pavaran4,’ 

1 See II, 36, 1-3. 

? Comp. II, 36, 4, with the note. 

8 See, for instance, the cases in chap. 17. Buddhaghosa’s 
explanation is different ; he says: ‘Concord among the Samgha is 
to be understood of such cases as that of Kosambi.’ It is said 
in the account of the schism of Kosambi that, if concord has been 
re-established, the reconciled parties hold Uposatha together 
(X, 5,14; comp. II, 36, 4); a apparenty extends this 
to holding Pavaraza also. 


[13] Z 
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‘T allow you, O Bhikkhus, to perform Pavaraz4 
with the twofold formula!’ 

The danger from savage people became still more 
urgent. The Bhikkhus were not able to perform 
Pavaraza with the twofold formula. 

They told this thing to the Blessed One. 

‘T allow you, O Bhikkhus, to perform Pavaraza 
with the onefold formula 1.’ 

The danger from savage people became still more 
urgent. The Bhikkhus were not able to perform 
Pavaraz4 with the onefold formula. 

They told this thing to the Blessed One. 

‘I allow, O Bhikkhus, that all the Bhikkhus who 
have kept Vassa together, perform Pavaraza (by 
one common declaration). 

2. At that time in a certain district on the day 
of Pavdraza the greater part of the night had 
passed away while (lay-)people were offering gifts 
(to the Bhikkhus). Now the Bhikkhus thought: 
‘The greater part of the night has passed away 
while the people were offering gifts. If the Samgha 
performs Pavdraza with the threefold formula, it 
will not have finished the Pavaraza when day 
breaks. Well, what are we to do ?’ 

They told this thing to the Blessed One. 

3. ‘In case, O Bhikkhus, in a certain district on 
the day of Pavaraza the greater part of the night 
has passed away while people were offering gifts 
(to the Bhikkhus). Now if those Bhikkhus think: 
“ The greater part (&c., down to :) when day breaks,” 


1 This means apparently that the Bhikkhus were not obliged to 
pronounce the formula of Pavaraza (chap. 1, 14) thrice, but twice 
or once respectively. 
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let a learned, competent Bhikkhu proclaim the 
following #atti before the Samgha: “Let the Sam- 
gha, reverend Sirs, hear me. While people were 
offering gifts, the greater part of the night has passed 
away. If the Samgha performs Pavdraza with 
the threefold formula, it will not have finished the 
Pavaraza when day breaks. If the: Samgha is 
ready, let the Samgha hold Pavaraza with the 
twofold formula, or with the onefold formula, or by 
common declaration of all the Bhikkhus who have 
kept Vassa together.” 

4. ‘In case, O Bhikkhus, in a certain district on the 
day of Pava4raw4 the greater part of the night has 
passed away while the Bhikkhus were in confusion: 
the Bhikkhus were reciting the Dhamma, those 
versed in the Suttantas were propounding the Sut- 
tantas, those versed in the Vinaya were discussing 
the Vinaya, the Dhamma preachers were talking 
about the Dhamma. Now if those Bhikkhus think : 
“The greater part of the night has passed away 
while the Bhikkhus were in confusion. If the Sam- 
gha performs Pavaraz4 with the threefold formula, 
it will not have finished the Pavaraza when day 
breaks,’ let a learned, competent Bhikkhu proclaim 
the following Zatti before the Samgha: “Let the 
Samgha, &c. The greater part of the night has 
passed away while the Bhikkhus were in confusion. 
If the Samgha performs Pavarazé4 (&c. as in § 3).”’ 

5. At that time in a certain district in the Kosala 
country a great assembly of Bhikkhus had come 
together on the day of Pavaraza, and there was 
but a small place protected from rain, and a great 
cloud was in the sky. Now the Bhikkhus thought: 
‘A great assembly of Bhikkhus has come together 

Z 2 
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here, and there is but a small place protected from 
rain, and a great cloud is inthe sky. If the Samgha 
performs Pav4raz4 with the threefold formula, it — 
will not have finished the Pav4raza4 when this cloud 
will begin to rain. Well, what are we to do ?’ 

They told this thing to the Blessed One. 

6. ‘In case, O Bhikkhus, in a certain district a 
great assembly of Bhikkhus has come together on 
the day of Pav4raza, and there is but a small place 
protected from rain, and a great cloud is in the sky. 
Now if those Bhikkhus think... .(&c., as in § 3 
to the end). 

7. ‘In case, O Bhikkhus, in a certain district on 
the day of Pavarama danger arises from kings, 
danger from robbers, danger from fire, danger from 
water, danger from human beings, danger from non- 
human beings, danger from beasts of prey, danger 
from creeping things, danger of life, danger against 
chastity. Now if those Bhikkhus think: “ Here is 
danger for our chastity. If the Samgha performs 
Pav4raza with the threefold formula, it will not 
have finished the Pavaraza when this danger for 
chastity will arise,” let a learned, competent Bhik- 
khu.... (&c., as in § 3 to the end). 


16, 


1. At that time the AZabbaggiya Bhikkhus held 
Pavaraza bemg guilty of an offence. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, hold PavaérazA who 
is guilty of an offence. He who does, commits a 
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dukkaZa offence. I prescribe, O. Bhikkhus, that 
you ask a Bhikkhu who holds Pavdraza being 
guilty of an offence, for his leave! and reprove him 
for that offence.’ 

2. At that time the AZabbaggiya Bhikkhus, when 
asked for leave, were not willing to give leave (to 
Bhikkhus who were going to reprove them for an 
offence). 

They told this thing to the Blessed One. 

‘I prescribe, O Bhikkhus, that you inhibit the 
Pavaraza of a Bhikkhu who does not give leave. 
And you ought to inhibit it, O Bhikkhus, in this 
way: Let (a Bhikkhu) say on the day of Pavaé- 
raza, on the fourteenth or on the fifteenth day (of 
the half month), in presence of that person, before 
the assembled Samgha: “ Let the Samgha, reverend 
Sirs, hear me. Such and such a person is guilty of 
an offence; I inhibit his Pavaraz4; PavdrazA 
must not be held in his presence.” Thus his Pava- 
raza is inhibited.’ 

3. At that time the A/abbaggiya Bhikkhus, who 
thought: ‘Otherwise good Bhikkhus might inhibit 
our Pavdraza, themselves inhibited beforehand, 
without object and reason, the Pavarawza of pure 
Bhikkhus who had committed no offence, and they 
also inhibited the Pavaraza of Bhikkhus who had 
already performed their Pavaraza. 

They told this thing to the Blessed One. 

‘Let no one, O Bhikkhus, inhibit, without object 
and reason, the Pavaraza4 of pure Bhikkhus who 
have committed no offence. He who does, commits a 


dukkaZa offence. And further, O Bhikkhus, let no 


1 Comp. II, 16, 1. 
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one inhibit the Pavdaraza of Bhikkhus who have 
already performed their Pavaraz&. He who does, 
commits a dukka/Za offence. 

4. ‘And thus, O Bhikkhus, (you may discern 
whether) the Pav4raza is (duly) inhibited or not 
inhibited. 

‘In what cases is the Pavdaraz4, O Bhikkhus, 
not inhibited? When Pavdraza, O Bhikkhus, 
is pronounced, declared, and finished with the 
threefold formula, and if (a Bhikkhu then) in- 
hibits the PavdrazA (of another Bhikkhu), the 
Pavaraza is not inhibited. When Pavdraza, O 
Bhikkhus, is pronounced, declared, and finished 
with the twofold formula, with the onefold formula, 
by common declaration of all Bhikkhus who have 
kept Vassa together, and if (a Bhikkhu then) in- 
hibits,.... (&c., as before). In these cases, O 
Bhikkhus, the Pavaraza is not inhibited. 

5. ‘And in what cases, O Bhikkhus, is the Pava- 
raza inhibited? When Pavaraz4, O Bhikkhus, 
is pronounced, declared, but not finished? with the 
threefold formula, and if (a Bhikkhu then) inhibits 
the Pavdraz4 (of another Bhikkhu), the Pavaé- 
raza is inhibited,....(&c.?). In these cases, O 
Bhikkhus, the Pavaraz4 is inhibited. 

6. ‘In case, O Bhikkhus, one Bhikkhu, on the day 
of Pavdaraza, inhibits the PavdarawA of another 
Bhikkhu: then if the other Bhikkhus know with 
regard to that (inhibiting) Bhikkhu: “This vene- 


1 Correct in the Pali text pariyositaya into apariyositaya. 

* The paragraph is repeated with the phrases, ‘With the two- 
fold formula,’ ‘with the onefold formula,’ and ‘by common 
declaration of all the Bhikkhus who have kept Vassa together,’ 
respectively, instead of ‘ with the threefold formula.’ 
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rable brother is not of a pure conduct in his deeds, 
nor in his words, nor as regards his means of live- 
lihood, he is ignorant, unlearned, unable to give 
explanation when he is questioned,” (let them say 
to him): “Nay, friend, let not quarrel arise, nor strife, 
nor discord, nor dispute,” and having thus put him 
to silence, let the Samgha hold Pavaraz4. 

7-9. ‘In case, O Bhikkhus, &c.! 

10. ‘In case, O Bhikkhus, one Bhikkhu on the 
day of Pavaravza inhibits the Pavaraz4 of another 
Bhikkhu: then if the other Bhikkhus know with re- 
gard to that (inhibiting) Bhikkhu: “This venerable 
brother is of a pure conduct in his deeds and in his 
words and with regard to his means of livelihood, he 
is clever, learned, and able to give explanation when 
he is questioned,” let them say to him: “If you in- 
hibit, friend, the PavarazA of this Bhikkhu, on what 
account do you inhibit it, on account of a moral trans- 
gression, or on account of a transgression against the 
rules of conduct, or on account of heresy ?” 

11. ‘If he replies: “I inhibit it on account of a 
moral transgression, I inhibit it on account of a 
transgression against the rules of conduct, I inhibit 
it on account of heresy,” let them say to him: 
“Well, do you know, Sir, what a moral transgres- 
sion is, what a transgression against the rules of 
conduct is, what heresy is?” If he replies, “1 


1 Asin §6. But instead of ‘Not of a pure conduct in his deeds, 
nor in his words, nor as regards his means of livelihood,’ read 
respectively, ‘Of a pure conduct in his deeds, but not in his 
words, nor as regards his means of livelihood’ (§ 7); ‘Of a pure 
conduct in his deeds and in his words, but not with regard to 
his means of livelihood’ (§ 8); ‘Of a pure conduct in his deeds 
and in his words and with regard to his means of livelihood’ (§ 9). 
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know, friends, what a moral transgression is, &c.,” 
let them say to him: “ And what is, friend, a moral 
transgression, &c. ?” 

12. ‘If he replies: “ The four paragika offences 
and the thirteen samghAdisesa offences are the 
moral transgressions; thullaZéaya offences, p4- 
Rittiya offences, pa¢idesantya offences, dukkaZa 
offences, and wicked language are the transgres- 
sions against the rules of conduct; false doctrine 
and....doctrine! are heresy,” let them say to 
him: “If you inhibit, friend, the Pavdaraza of 
this Bhikkhu, do you inhibit it on account of what 
you have seen, or of what you have heard, or of 
what you suspect?” 

13. ‘If he replies: “I inhibit it on account of 
what I have seen, or on account of what I have 
heard, or on account of what I suspect,” let them 
say to him: “If you inhibit, friend, the Pavdrazaé 
of this Bhikkhu on account of what you have seen, 
what have you seen? What is it that you have 
seen? When have you seen it? Where have you 
seen it? Have you seen him committing a par4- 
gika offence? Have you seen him committing a 
samghadisesa offence? Have you seen him 
committing a thullaédaya offence, a paéfittiya 
offence, a pazidesantya offence,a dukkaZa offence, 
or making himself guilty of wicked language? And 
where were you? And where was this Bhikkhu? 
And what did you do? And what did this Bhik- 
khu do ?” 


1 The meaning of antaggahika di¢/Ai (Sanskrit 4ntargra- 
hika drzsh/i? 4ntagrahika dv¢sh/i?) is unknown to us; Bud- 
dhaghosa gives no explanation. Perhaps it may mean doctrine 
partly false and partly correct (eclectic). 
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14. ‘If he then replies: “I do not inhibit, friends, 
the Pavaraza of this Bhikkhu on account of what I 
have seen, but I inhibit it on account of what I have 
heard,” let them say to him: “If you inhibit, friend, 
the Pav4rawza of this Bhikkhu on account of what 
you have heard, what have you heard? What is it 
that you have heard? When have you heard it? 
Where have you heard it? Have you heard that he 
has committed a parAgika offence, .... (&c., down 
to)....or that he has made himself guilty of wicked © 
language? Have you heard it from a Bhikkhu? 
Have you heard it from a Bhikkhuni? Have you 
heard it from a sikkham4né4, from a sAamavzera, 
from a sAmazeri, from an up4saka, from an upa- 
sika, from kings, from royal officers, from Titthiyas, 
from Titthiya disciples?” 

15. ‘If he then replies: “I do not inhibit, friends, 
the Pavaraza of this Bhikkhu on account of what 
I have heard, but I inhibit it on account of what I 
suspect,” let them say to him: “If you inhibit, friend, 
the Pavaraza of this Bhikkhu on account of what 
you suspect, what do you suspect? What is it that you 
suspect? When do you suspect it? Where do you 
suspect it? Do you suspect that he has committed 
a paragika offence,....(&c., down to).... wicked 
language? Does your suspicion come from what 
you have heard from a Bhikkhu,.... (&c., down 
to).... from Titthiya disciples ?” 

16. ‘If he then replies: “I do not inhibit, friends, 
the Pav4raza of this Bhikkhu on account of what 
I suspect; I do not know the reason why I inhibit 
the Pavaraza of this Bhikkhu,” and if that Bhikkhu, 
O Bhikkhus, who reproves (the other one), being 
questioned by intelligent fellow Bhikkhus, is not able 
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to convince their minds, you are right in saying that 
in such case the Bhikkhu who has been reproved is 
blameless. But if that Bhikkhu, O Bhikkhus, who 
reproves (the other one), being questioned by intel- 
ligent fellow Bhikkhus, is able to convince their 
minds, you are right in saying that in such case 
the Bhikkhu who has been reproved is blamable. 

17. ‘If that Bhikkhu, O Bhikkhus, who reproves 
(another one), admits that he has charged him un- 
foundedly with a paragika offence, let the Samgha 
enter upon the samghadisesa proceedings? (against 
the accuser) and then hold Pavaraza. 

‘If that Bhikkhu, O Bhikkhus, who reproves (an- 
other one), admits that he has charged him un- 
foundedly with a samghddisesa offence, let the 
Samgha treat (the accuser) according to the law? 
and then hold PavdarawA. 

‘If that Bhikkhu, O Bhikkhus, who reproves (an- 
other one), admits that he has charged him un- 
foundedly with a thulla&#&aya offence, or with a 
pakittiya offence, or with a pa¢idesantya offence, 
or with a dukka?¢a offence, or with having used 
wicked language, let the Samgha treat (the accuser) 
according to the law’ and then hold Pavaraza. 

18. ‘If that Bhikkhu, O Bhikkhus, who has been 
reproved, admits that he has committed a paragika 
offence, let the Samgha expel him and then hold 
Pavaraza. 


‘If that Bhikkhu, &c., admits that he has com- 


1 See the 8th Samghadisesa rule. 

2 See the 76th Pafittiya rule. 

* According to Buddhaghosa, the Bhikkhu who brings such an 
unfounded charge against a fellow Bhikkhu, is guilty of a dukka/éa 
offence. 
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mitted a samghadisesa offence, let the Samgha 
enter upon the samghadisesa proceedings (against 
him) and then hold Pavaraza, 

‘If that Bhikkhu, &c., admits that he has com- 
mitted a thullakaya offence, or a pda&ittiya 
offence, ....(&c., down to).... wicked language, 
let the Samgha treat him according to the law 
and then hold Pavaraza. 

19. ‘In case, O Bhikkhus, a Bhikkhu on the day 
of Pavdraza4 is guilty of a thullaf&aya offence. 
Some Bhikkhus believe that it is a thullakéaya 
offence, other Bhikkhus believe that it is a sam- 
ghadisesa offence. In that case, O Bhikkhus, let 
those Bhikkhus who take it for a thulla#kaya 
offence, take that Bhikkhu, O Bhikkhus, aside, treat 
him according to the law, go back to the Samgha, 
and say: “The offence, friends, which this Bhikkhu 
has committed, he has atoned for according to the 
law. Ifthe Samgha is ready, let the Samgha hold 
Pavarana,” 

20. ‘In case, O Bhikkhus, a Bhikkhu on the day 
of Pavaraza is guilty of a thullakaya offence. 
Some Bhikkhus believe that it is a thullak&aya 
offence, other Bhikkhus believe that it is a pa&it- 
tiya offence. Some Bhikkhus believe that it is a 
thulla#éaya offence, other Bhikkhus believe that it 
isa pazidesantya offence; athullak&aya offence ; 
a dukka/Za offence; a thullakfaya offence, an 
offence by wicked language. In that case (&c., as 
in § 19, down to the end). 

21, 22. ‘In case, O Bhikkhus, a Bhikkhu on the 
day of Pavaraza is guilty ofa padittiya offence, of 
a pazidesantya offence, ofa dukkaZa offence, of an 
offence by wicked language. Some Bhikkhus believe 
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that it is an offence by wicked language, other Bhik- 
khus believe that it is a samgh4disesa offence, &c. 
Some Bhikkhus believe that it is an offence by 
wicked language, other Bhikkhus believe that it is 
a dukkada offence. In that case, O Bhikkhus, let 
those Bhikkhus who take it for an offence by wicked 
language, take that Bhikkhu, O Bhikkhus, aside 
(&c., see § 19). 

23. ‘If, O Bhikkhus, a Bhikkhu speaks thus before 
the assembly on the day of Pavdrawa: “ Let the 
Samgha, reverend Sirs, hear me. Here this deed 
is known (to me), but not the (guilty) person. If 
the Samgha is ready, let the Samgha hold Pava- 
raza excluding this deed,” (the Bhikkhus) ought to 
reply: “The Blessed One, friend, has prescribed 
that they who hold Pav4raz4, ought to be pure. 
If a deed is known, but not the (guilty) person, 
report it (to us) now.” 

24. ‘If, O Bhikkhus, a Bhikkhu speaks thus before 
the assembly on the day of Pavarawza: “Let the 
Samgha, reverend Sirs, hear me. Here a person 
is known (to me as guilty), but not his deed. If 
the Samgha is ready, let the Samgha hold Pava- 
raza excluding this person,” (the Bhikkhus) ought 
to reply: “ The Blessed One, friend, has prescribed 
that they who hold Pav4raza, ought to be com- 
plete. Ifa person is known to you (as guilty), but 
not his deed, report it (to us) now.” 

25. ‘If,O Bhikkhus, a Bhikkhu speaks thus before 
the assembly on the day of Pavdrazaé: “Let the 
Samgha, reverend Sirs, hear me. Here a deed is 
known (to me) as well as the (guilty) person. If 
the Samgha is ready, let the Samgha hold Pava- 
raz& excluding this deed and this person,” (the 
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. Bhikkhus) ought to reply: “The Blessed One, 
friend, has prescribed that they who hold Pavé- 
raz&, ought to be pure as well as complete. If 
the deed and the (guilty) person are known to you, 
report it (to us) now.” 

26. ‘If, O Bhikkhus, a deed becomes known be- 
fore the Pav4ravz4, and the (guilty) person after- 
wards (i.e. after the Pav4rava), it is right to bring 
it forward (then)?. 

‘If, O Bhikkhus, the (guilty) person becomes 
known before the Pavaraza, and his deed after- 
wards, it is right to bring it forward (then). 

‘If, O Bhikkhus, the deed as well as the (guilty) 
person becomes known before the Pavaraza, and if 
(a Bhikkhu)}raises up that matter again after the Pava- 
razA, he makes himself guilty of a padittiya offence 
for raising up (a matter that has been settled)? 


17. 


1. At that time a number of Bhikkhus, companions 
and friends of each other, entered upon Vassa in a 
certain district of the Kosala country. In their 
neighbourhood other Bhikkhus, litigious, conten- 
tious, quarrelsome, disputatious persons, who used 
to raise questions before the Samgha, entered upon 
Vassa with the intention of inhibiting, on the Pava- 
raza day, the Pavaraza of those Bhikkhus when 


1 ¢ Because it had not been possible to decide the matter at the 
Pavarana’ (Buddhaghosa). 
2 See the 63rd Pafittiya rule. 
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they should have finished their Vassa residence. 
Now those Bhikkhus heard: ‘In our neighbour- 
hood other Bhikkhus, &c. Well, what are we 
to do?’ 

They told this thing to the Blessed One. 

2. ‘In case, O Bhikkhus, a number of Bhikkhus, 
companions and friends of each other, enter upon 
Vassa ina certain district. In their neighbourhood 
other Bhikkhus, .... (&c., $1). I prescribe, O Bhik- 
khus, that those Bhikkhus hold U posatha twice or 
thrice on the fourteenth day (of the half-month)? in 
order that they may be able to hold Pavaravza before 
those (other) Bhikkhus. If those litigious, conten- 
tious,.... (&c., §1) Bhikkhus approach that district, 
let the resident Bhikkhus, O Bhikkhus, -quickly as- 
semble and hold Pavarawz4; having held Pavé- 
rana, let them say to them: “We have held 
our Pavdaraza, friends; do you do, Sirs, as you 
think fit.” 

3. ‘If those litigious,....(&c., §1) Bhikkhus 
come to that residence unexpectedly, let the resi- 
dent Bhikkhus, O Bhikkhus, prepare seats (for 
them), get water for the washing of their feet, 
foot-stools, and towels’, then let them go to meet 
them, take their bowls and their robes, and offer 
them (water) to drink; having thus looked after 
those Bhikkhus, let them go outside the boundary 
and hold Pavaraz4; having held Pav4raz4, let 


1 In this way, when the inimical Bhikkhus are arriving about 
the time of Pavarana, the resident Bhikkhus count the day which is 
the thirteenth or fourteenth to the other Bhikkhus, as the fifteenth, 
and thus they are enabled to finish their Pavaraza4 before they can 
be prevented. 

2 See I, 6, 11. 


IV, 17, 4. THE PAVARANA CEREMONY. 351 


them say: “ We have held our Pavaraza, friends, 
do you do, Sirs, as you think fit.” 

4. ‘If they succeed in this way, well and good; 
if they do not succeed, let a learned, competent, 
resident Bhikkhu proclaim the following #atti be- 
fore the resident ‘Bhikkhus: “Let the resident 
Bhikkhus hear me, Sirs. If you are ready, Sirs, 
let us now hold Uposatha and recite the Pati- 
mokkha, and let us hold Pavdraz4 on the next 
new-moon day.” If, O Bhikkhus, the litigious,.... 
(&c., §1) Bhikkhus say to those Bhikkhus: “ Well, 
friends, hold PavAaraza with us now,” let them 
reply: “ You are not masters, friends, of our Pavé- 
razA; we will not hold Pavaraz4 now.” 

5. ‘If, O Bhikkhus, those litigious, .... (&c., § 1) 
Bhikkhus stay there till that new-moon day, let a 
learned, competent, resident Bhikkhu, ... .! 

6. ‘If, O Bhikkhus, those litigious, .... (&c., § 1) 
Bhikkhus stay there still till that full-moon day, 
those Bhikkhus, O Bhikkhus, ought to hold Pavé- 
raz& all of them, no matter whether they like it or 
not, on the next full-moon day, on the day of the 
komudi £4tumAsint?. 

7. ‘If those Bhikkhus, O Bhikkhus, hold Pavaé- 
raza, and a sick Bhikkhu inhibits the Pavaraza of 
a healthy Bhikkhu, let them say (to the inhibiting 
Bhikkhu) : “ You are sick, Sir, and the Blessed One 
has said that a sick person cannot endure being 
questioned. Wait, friend, until you have recovered ; 


1 As in § 4, down to the end of the paragraph; instead of, ‘On 
the next new-moon day,’ it is to be read here, ‘On the next 
full-moon day.’ 

2 See the note on III, 14, 11. 
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having recovered, you may reprove him, if you like.” 
If they speak to him thus, and he reproves (that 
Bhikkhu) notwithstanding, he makes himself guilty 
of the pa&ittiya offence of disregard'. 

8. ‘If those Bhikkhus, O Bhikkhus, hold Pava- 
raz4, and a healthy Bhikkhu inhibits the Pavé- 
raz& of a sick Bhikkhu, let them say (to the 
inhibiting Bhikkhu): “This Bhikkhu is sick, friend, 
and the Blessed One has said that a sick person 
cannot endure being questioned. Wait, friend, until 
this Bhikkhu has recovered ; when he has recovered 
you may reprove him, if you like.’ If they speak 
to him thus, .... (&c., as in § 7). 

9g. ‘If those Bhikkhus, O Bhikkhus, hold Pavé- 
razA, and a sick Bhikkhu inhibits the Pavdraza 
of another sick Bhikkhu, let them say (to the in- 
hibiting Bhikkhu): “You are sick, Sirs, and the 
Blessed One has said that a sick person cannot 
endure being questioned. Wait, friend, until you 
have recovered; when he has recovered? you may 
reprove him, if you like.” If they speak to him 
thus,.... (&c., as in 97). 

10. ‘If those Bhikkhus, O Bhikkhus, hold Pavé- 
raza, and a healthy Bhikkhu inhibits the Pav4razaé 
of another healthy Bhikkhu, let the Samgha question 
and examine them both and treat them according to 
the law, and then hold PavarazA,’ 


1 See the 54th Pafittiya rule. 

2 Probably we should read in the P4li text, ‘arogo 4rogam 
Akankhaméno Aodessasiti.. Then the translation would be: ‘ When 
you have recovered and he has recovered, &c.’ 
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18. 


1, At that time a number of Bhikkhus, companions 
and friends of each other, entered upon Vassa in a 
certain district of the Kosala country. These Bhik- 
khus, living in unity, and concord, and without quarrel, 
had found a comfortable place to dwell in. Now those 
Bhikkhus thought: ‘Living in unity, &c., we have 
found a comfortable place to dwell in. If we hold 
Pavadraza now, (other Bhikkhus) might come ona 
journey, having held their Pavaraza, (and might 
occupy this place); thus we should lose this place 
which is comfortable to dwell in. Well, what are 
we to do?’ 

They told this thing to the Blessed One. 

2. ‘In case, O Bhikkhus, a number of Bhikkhus, 
companions and friends of each other, have entered 
upon Vassa in a certain district. These Bhikkhus, 
.. +. (&c., $1). 

‘If these Bhikkhus think : “ Living in unity,.... 
(&c., § 1, down to:) thus we should lose this place 
which is comfortable to dwell in,” I allow, O Bhik- 
khus, these Bhikkhus to agree upon pavdaraza- 
samgahal, 

3. ‘And you ought, O Bhikkhus, to agree upon 
itin this way: Let them all assemble together. When 


* Literally this word means, we believe, ‘Keeping back one’s 
own Pavarana.’ Buddhaghosa says: ‘When the decree of pava- 
ranasamgaha has been issued, the Bhikkhus (who have issued 
it) ought to live as in the rainy season. Incoming Bhikkhus are 
not allowed to take possession of their places of rest. On the 
other side, they ought not to interrupt their Vassa residence.’ 


(13] Aa 
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they have assembled, let a learned, competent Bhik- 
khu proclaim the following zatti before the Sam- 
gha: “Let the Samgha, reverend Sirs, hear me. 
Living in unity,....(&c., §1, down to:) thus we 
should lose this place which is comfortable to dwell 
in. Ifthe Samgha is ready, let the Samgha agree 
upon pavdrazAsamgaha; let it now hold Upo- 
satha and recite the Patimokkha, and let the 
Samgha hold Pavdraza4 on the next komudt 
katumAasini day. This is the #atti.” 

4. ‘“Let the Samgha, &c.?” 

5. ‘If, O Bhikkhus, after those Bhikkhus have 
agreed upon pavarazdsamgaha, a Bhikkhu should 
say: “I wish, friends, to go on my travels through 
the country; I have a business in the country,” let 
them reply to him: “Good, friend, hold Pavarané 
and go.” If that Bhikkhu, O Bhikkhus, when hold- 
ing Pavaraza inhibits the Pavaraza of another 
Bhikkhu, let (that other Bhikkhu) say to him: “ You 
are not master of my Pavdaraza, friend; I will not 
hold Pavarazaé now.” 

‘If, O Bhikkhus, when that Bhikkhu holds Pav4- 
raz&, another Bhikkhu inhibits his Pav4raza, let 
the Samgha question and examine them both and 
treat them according to the law. 

6. ‘If that Bhikkhu, O Bhikkhus, has finished 
that business in the country and comes back to that 
district before the day of komudi AatumAsint, 
and if a Bhikkhu, O Bhikkhus, when the Bhikkhus 
hold Pavaraz4, inhibits the PavArazA of that 
Bhikkhu (who has been absent), let him say (to the 


1 Here follows the usual formula of a zattidutiya kamma as 
in Book II, chap. 6. Comp. the note on Book I, chap. 28, § 3. | 
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inhibiting Bhikkhu): “You are not master of my 
Pavaraza, friend; I have held my Pav4éraza.” 

‘If, O Bhikkhus, when the Bhikkhus hold Pav4- 
raza, this Bhikkhu inhibits the Pav4raza of an- 
other Bhikkhu, let the Samgha question and examine 
them both and treat them according to the law, and 
then hold Pavaraza.’ 


End of the Pav4raz4-K handhaka. 
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TO 


VASISHTAA. 


THE VAsish/da DharmasAstra is, like that of Gautama, 
the last remnant of the Sfdtras of a Vedic school, which, as 
far as our knowledge goes at present, has perished, together 
with the greater part of its writings. We owe the preserva- 
tion of its Dharma-sftra probably to the special law schools 
of India, which, attracted as it would seem by its title and 
the legend connecting it with VasishzZa Maitravarumi, one of 
the most famous Azshis of the Rig-veda and a redoubtable 
champion of Brahmanism, made it one of their standard 
authorities. The early existence of a legend according to 
which the Vasishtha Dharma-sitra was considered either 
to be a work composed by the Azshi Vasish¢/a, or at least 
to contain the sum of his teaching on the duty of man, is 
indicated by several passages of the work itself. For the 
Dharma-sitra names Vasish¢/a, or appeals to his authority 
on no less than three occasions. First, we find a rule on 
lawful interest, which is emphatically ascribed to Vasish¢ha}. 
‘Learn the interest for a money lender, the Sfitra says, 
‘declared by the word of Vasishtha; five mdshas (may be 
taken) for twenty (karsh4pazas every month).’ Again, at the 
end of a long string of rules? which contain the observances 
to be kept by sinners who undergo Kvzkkhra penances, Va- 
sish¢ka’s name is brought forward as the authority for them, 
and the last words are, ‘Thus speaks the divine Vasish¢fa.’ 
Finally, the concluding Sdtra of the whole work? gives 


1 Vasishtha Dharmasiastra IT, 51. 

2 Vasishtha Dharmasdstra XXIV, 5. 

8 Vasishtha Dharmasastra XXX, 11. Similar invocations of teachers at the 
end of Sfitras occur frequently, e.g. Asvalayana Srauta-s(tra XII, 15,14; Rig- 
vidhana V, 3, 4; Yaska, Nirukta, Roth, p. 216, . 
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expression to the devotion felt by the author for the Xzshi, 
‘Adoration to Vasishzha, Satayatu, the son of Mitra and 
Varuma and of Urvasi.’ The epithets used in this last pas- 
sage conclusively show that the Vasishz#a after whom the 
Dharma-stitra is named, is the individual who, according to 
the Brahmanical tradition, is the Azshi of a large portion of 
the seventh Mazdala of the Rig-veda and the progenitor of 
the Vasish¢#a clan of Brahmans, and who in some hymns 
of the Rig-veda appears as the purohita or domestic priest 
of king Sudds and the rival of Visvamitra, and in other 
Sfktas as a half mythical being. For the verses Rig-veda 
VII, 33, 11-14 trace the origin of this Vasish¢sa to the two 
sons of Aditi, Mitra and Varumza, and to the Apsaras Urvasi, 
and contain the outline of the curious, but disgusting story 
of his marvellous birth, which Sdyava narrates more cir- 
cumstantially in the commentary on verse 11. Moreover, 
the word SatayAatu, which in the Dharma-sitra is used as an 
epithet. of Vasish¢#a, occurs Rig-veda VII, 18, 21 in close 
connexion with the Azshi’s name. Sdyava explains it in 
his commentary on the latter passage as ‘the destroyer of 
many demons, or, ‘he whom many demons seek to destroy,’ 
and takes it as an epithet of the sage Pardsara, who is named 
together with Vasish¢za. It would, however, seem that, if 
the verse is construed on strictly philological principles, 
neither Sadyaza’s interpretation, nor that suggested by the 
Dharma-sitra can be accepted, and that Sataydtu has to 
be taken as a proper name?. But, however that may be, it 
is not doubtful that we may safely infer from the expressions 
used in the last sentence of the Dharma-sftra, that the 
Vasishtka to whom the invocation is addressed and the 
composition of the work is ascribed, either immediately or 
through the medium of pupils, is the individual named in 
the Rig-veda. The connexion of the Dharma-sitra with 
one of the Rzshis of the Rig-veda which is thus established, 
possesses a particular interest and importance, because it 
corroborates the statement of Govindasvamin, the commen- 
tator of Baudhayana, that the Institutes of Vasishz#a were 


1 See Petersburg Dictionary, s. v. satayatu. 
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originally studied by and authoritative for the Bahvrzkas, 
the Azgvedins alone, and afterwards became an authority 
for all Brahmans’. In the introduction to Gautama it has 
been shown that a similar assertion which Govinda makes 
with regard to the Gautama Dharma-sftra can be corrobo- 
rated by a considerable amount of external and internal 
evidence. It has been pointed out that not only the fact 
that the spiritual pedigrees of the A /andoga schools enu- 
merate several Gautamas, but also the partiality for texts 
of the SAma-veda, which the Institutes of Gautama show 
on several occasions, strongly support the tradition that 
the Gautamiya Dharmasastra originally was the exclusive 
property of a school of SAmavedins. In the case of the 
Vasishzha Dharmasdastra indications of the latter kind are, 
if not entirely wanting, at least very faint. The number of 
Vedic passages quoted is, no doubt, large; but few among 
them belong to the class of Mantras which are recited 
during the performance of grzhya rites, and must be taken 
from the particular recension of the Veda to which the per- 
former belongs. Besides, the texts of this description which 
actually occur, do not bear the mark of a particular Veda or 
Sakha. The numerous texts, on the other hand, which are 
quoted in support or explanation of the rules, are taken im- 
partially from all the three ancient Vedas. For this reason it 
‘ would be dangerous to use the references to a dozen Azkas 
in chapters XVII and XXVI, as well as to the legend of 
Sunaksepa, which is told only in works belonging to the Rig- 


1 See Sacred Books of the East, vol. ii, p. xlix, note 2. As Govindasvamin’s 
statements possess a considerable importance, I give here the whole com- 
mentary on Baudhayana I, 1, 2, 6, according to my two MSS., C.I. and C.T.: 


aq fafafa wren waa qeyfrcaafaginy Fart war eifoat- 
etait rat at aharaata waned Sface vera warfuarst wate wat 
mattamirsta wees wen [Wert C.1.; wert C.T.] aire 7 
aze: [1] wa a aafrarofa[!] rar at pamenfa aarfenrcria 
weequatea ae weratafa warnfa [wana c. 1; warts 
C.T.] wattargagre uaa wa SWAT BATA nen ws afer 
afamaa qoyfa: | fe faamquafe a aearadtafimra: | ware 
wafeaatrranagqer ast Fi 
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veda, as a proof that the Vasisht#a Dharmasastra is the work | 
of a Rigvedin. Under these circumstances the three pas- 
sages, mentioning Vasish¢sa’s name, and especially the last 
which identifies him with the Azshi of the Rig-veda, have a 
particularly great importance, as they are the only pieces of 
internal evidence which can be brought forward in favour 
of Govindasvamin’s valuable statement. But the latter is, 
even without any further corroboration, credible enough, 
because no reason is apparent why Govinda should have 
invented such a story, and because his assertion fully 
agrees with the well-established facts known about the 
other existing Dharma-sitras, which all were composed 
not for the benefit of the Aryans in general, but in order 
to regulate the conduct of particular sections of the Brah- 
manical community. 

There is, however, one point in Govindasvamin’s state- 
ment which requires further elucidation. He says that the 
Bahvrzkas, i.e. the Rzgvedins in general, formerly studied 
the Vasishtda Dharmasdstra. It might, therefore, be in- 
ferred that the work possessed equal authority among the 
Asvalayaniyas, the Sankh4yantyas, the Mazddkayanas, and 
all the other schools of the Rig-veda, and that it belonged 
to the most ancient heirlooms of its adherents. That is, 
however, improbable for several reasons. For, first, neither 
the Asvalayantyas nor the Sankhayantyas of the present 
day study or attach any special importance to the VAsish- 
tha Dharmasastra. Secondly, if the VasishtAa Dharma- 
sAstra had ever been the common authority on Dharma in 
all the different schools of the Rig-veda, it would be neces- 
sary to ascribe to it an antiquity which it clearly does not 
possess. All Sdtras were originally composed for a single 
school only. Where we find that the same Satra is adopted 
by several Aaramas, as is the case with the Dharma-sitra, 
which both the Apastambiyas and the Hairazyakesas study, 
and with the Aayana-sitra, which the Bhaéradvagas and the 
Hairazyakesas have in common, it is evident that the later 
school did not care to compose a treatise of its own on 
a certain subject, but preferred to take over the composi- 
tion of an earlier teacher. If, now, a Sdtra on a certain 
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subject were acknowledged by all the schools of one Veda, 
it would follow that it must belong to the most ancient 
books of that Veda, and must have been adopted succes- 
sively by all its later schools. In such a case the Sftra 
must certainly show signs of its great antiquity. But if 
we look for the latter in the Vasishz#4a Dharma-sitra, the 
trouble will be in vain. Though that work contains a 
good deal that is archaic, yet, as will be shown presently, 
its numerous quotations from Vedic writings and older 
Dharma-sitras clearly prove that it does not belong to 
the oldest productions of its class, but takes even among 
the still existing Institutes of the Sacred Law only a 
secondary rank. Under these circumstances the correct 
interpretation of Govindasv4min’s words will be, that ac- 
cording to the Brahmanical tradition, known to him, some 
school of Rigvedins, the name of which he did not know, 
or did not care to give, originally possessed the V4sish¢a 
Dharmasastra as its exclusive property, and that the work 
later, through the action of the special law schools, acquired 
general authority for all Brahmans. It is a pity that no 
authentic information regarding the name of that school 
of Aigvedins has been handed down. But, considering the 
fact that Vedic schools are frequently named after Vedic 
Rishis, it seems not improbable that it was called after the 
Vasishtda whose authority the Dharma-sitra invokes, and 
that we may assume the former existence of a Vasishz/a 
- school, a Sftra-#araza, of the Rig-veda}, founded perhaps 
by a teacher of the V4sish#Za gotra. This conjecture, 
which, it must be confessed, is not supported by any cor- 
roborative evidence from the Brahmanical tradition, will 
explain why the title-pages of this and of the first part 
speak of a school of Vasish¢ha. 

The position of the Vasish#da Dharma-sitra in Vedic 
literature can be defined, to a certain extent, by an analysis 


1 A school of Vasishtsas, belonging to the Sima-veda, certainly existed in 
ancient times. I have formerly put forward a conjecture that the Vasishtha 
Dharmasdstra might belong to that school (Digest of Hindu Law Cases, p. xxii, 
first edition). But Govindasvamin’s explicit statement makes it evident that 
it has to be abandoned. 
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of its numerous quotations from the Sawzhitas, Brahmamas, 
and the older Sitras. By this means it will become 
evident that the work belongs to a period when the chief 
schools of the three ancient Vedas had been formed and 
some of the still existing Dharma-sfitras had been composed. 
Faint indications will be found which make it probable 
that the home of the school to which it belonged, lay in 
the northern half of India, north of the Narmada and of the 
Vindhyas. As regards the quotations from the Sruti, the 
revealed texts of the Hindus, they are chiefly taken from 
the Rig-veda and from three recensions of the Yagur-veda. 
Passages from the Rig-veda-samhitaé are quoted IV, 21; 
XVII, 3-4; and XXVI, 5-7. With respect to the quota- 
tions in the latter chapter it must, however, be noted that 
its genuineness is, as will be shown in the sequel, not above 
suspicion. A Brahmamza of the Rig-veda seems to be 
referred to in XVII, 2, 32, 35. But the extracts, given 
there, agree only in part with the text of the Aitareya, and. 
it is probable that they are taken from some lost composi- 
tion of the same class. A curious Sfdtra, II, 35, shows a 
great resemblance to the explanations of Vedic passages 
given by Yaska in the Nirukta!. The passage points 
either to a connexion of the author with the school of the 
Nairuktas or, at least, to an acquaintance with its princi- 
ples. Among the schools of the Yagur-veda, that of the 
Kathas is twice referred to by name, XII, 29; XXX, 5. 
But Professor Weber, who kindly looked for the quotations 
in the Berlin MS. of the Kaz¢saka, has not been able to find 
them. A third passage, I, 37, said to be taken from the 
Katurmasyas, i.e. the portion of a Samhita which treats of 
the Aaturmasya sacrifices, actually occurs in the Kazsaka. 
But, as it is likewise found in the KAturmasya-kanda of the 
Maitrayaziyas, it must remain uncertain from which of the 
two recensions of the Black Yagur-veda it has been quoted. 
The chapter on the duties of women, vers. 6-8, contains a 


' This resemblance has not escaped Krishnapandita, who says in his com- 
mentary, FARA WAS THAfa ut ByPotrante u yeaqaata fare- 
WHAT Salle 
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long quotation which, in spite of some small discrepancies, 


seems to have been taken from the Taittiriya-samhita of 
the Black Yagur-veda. Passages of the Taittirtya Aranyaka 
are quoted or referred to X, 35 and XXIII, 23. The 
White Yagur-veda is mentioned several times as the V4ga- 
saneyi-sakha or the Vagasaneyaka. The former expression 
occurs III, 19: and XXIII, 13. The quotations, marked 
as taken from the Vagasaneyaka, XII, 31, XIV, 46 are 
found in the Satapatha-brahmaza, and another passage 
of the same work is quoted I, 45, without a specification of 
the source. A very clear proof that the author of the 
Dharma-sitra knew the Vagasaneyi-samhita is furnished 
by the Mantra, given II, 34. The text, quoted there, 
occurs in three different Sakhas, that of the Vagasaneyins, 
that of the Taittiriyas and the Atharva-veda, and in each 
shows a few variae lectiones. Its wording in the Vagasaneyi- 
samhita literally agrees with the version, given in the 
Saitra. The Sama-veda is referred to III, 19, and par- 
ticular Sdmans are mentioned in the borrowed chapter 
XXII, 9. A passage from the Nidana, probably a work on 
Stomas and metres, which belonged to the Bhdallavins, an 
ancient school of Samavedins, occurs I, 14-16. An Upani- 
shad, connected with the Atharva-veda, the Atharvasiras, is 
mentioned in the borrowed chapter XXII, 9, and the 
existence of the Atharva-veda is pre-supposed, also, by ‘the 
vows called Siras,’ which are alluded to in the suspicious 
chapter XXVI, 11, and are said to be peculiar to the 
Atharvavedins!, The chapters, which are undoubtedly 
genuine, contain no allusion to the fourth Veda. 

As regards the older works on Dharma, the author of the 
Institutes of Vasish¢#a certainly knew and used a treatise, 
attributed to Yama, the Dharma-sitras of Manu, Harita 
and Gautama, and perhaps that of Baudhdyana. With 
respect to two verses, which, as the Sfitra says, were pro- 
claimed by Prag4pati, XIV, 24, 30, it is somewhat doubtful, 
if it is meant that they have been taken from a work, 
attributed to Pragdpati, or that they are merely utterances, 
supposed to have been made by that deity for the benefit 


1 See Baudhayana Dharma-sitra II, 8, 14, 2, note. 
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of mankind. The latter view seems, however, the more 
likely one, as it is customary in the Smvttis to ascribe the 
revelation of social institutions, ceremonies, and penances to 
Pragdapati, who, in the older works, occupies much the same 
position as Brahm, the creator, in the later religious systems. 
It is not impossible that some of the references to Yama, 
e.g. XI, 20, have to be explained in the same manner. 
But other passages, attributed to Yama, e.g. XVIII, 13-16, 
seem to have been taken from a work which was considered 
the production of the Dharmaraga. Of course, none of the 
Yamasmr‘tis, which exist in the present day, can be meant. 
The quotations from Manu are numerous!. They have 
all been taken from a book attributed to a Manu, and 
possess a very high interest for the history of the present 
metrical Manusmsiti. For the prose passage from the 
Manava, given IV, 5, furnishes the proof that the author of 
the Vasish#4a Dharmasdastra quotes from a Dharma-sitra 
attributed to a Manu, while other quotations show that the 
MAanava Dharma-sfitra contained, also, verses, some of which, 
e.g. XIX, 37, were Trishéubhs, and that a large proportion 
of these verses has been embodied in Bhvzgu’s version of 
the Manusmrzti. Fifteen years ago? I first called attention 
to Vasishzha’s prose quotation from the Manava, and 
pointed out that, if the MSS. of the V4sish#Za Dharma- 
sastra were to be trusted, a small piece of the lost Manava 
' Dharma-sitra, on which the present Manusmrzti is based, 
had been found. The incorrectness and the defective state of 
the materials which I then had at my disposal did not allow 
me to go further. Since that time several, comparatively 
speaking, good MSS. of the Institutes of Vasish¢#a and 
many inferior ones have been found, and all, at least all 
those which I have examined, give the quotation in prose 
exactly in the same form. The fact that Vasishzha gives, 
in IV, 5, a prose quotation from Manu may, therefore, be 
considered as certain®, Moreover several of the best MSS. 


1 They occur Vasishtha Dharmasfstra I, 17; III], 2; IV, 5-8; XI, 23; XII, 
16; XIII, 16; XIX, 37; XX, 18; XXIII, 43; XXVI, 8. 
3 Digest of Hindu Law Cases, p. xxxi, note, first edition. 

3 Such, I suppose, will be the opinion of all European scholars. Those Hindus 


INTRODUCTION. XIX 


show, by adding the particle ‘iti’ at the end of Sitra 8, 
that the quotation from the M4nava is not finished with 
Sidtra 5, but includes the two verses given in Sfitras 6 and 
7 and the second prose passage in Sfiitra 8. Among the 
verses the first is found entire in the metrical Manusmr‘ti, 
and the second has likewise a representative in that work, 
though its concluding portion has been altered in such a 
manner that the permission to slaughter animals at sacri- 
fices has been converted into an absolute prohibition to 
take animal life. Sdtra 8, which again is in prose, has no 
counterpart in the metrical Manusmrzti, as might be ex- 
pected from its allowing ‘a full-grown ox’ or ‘a full-grown 
he-goat’ to be killed in honour of a distinguished Brah- 
maza or Kshatriya guest. A closely corresponding passage 
is found in the Satapatha-brahmava, and a verse expressing 
the same opinion in the Yagfavalkya Sm~ziti, the versifica- 
tion of a Dharma-sitra of the White Yagur-veda. As 
the last part of the quotation resembles the text of the 
Brahmawza and its language is very archaic, it is quite 
possible that, though belonging to the passage from the 
Manava-sitra, it contains a Vedic text, taken from some 
hitherto unknown Brahmaza which Manu adduced in 
support of his opinion. On this supposition the arrange- 
ment of the whole quotation would be as follows. Sdtra 5 
would give the original rule of the author of the Manava 
in an aphoristic form; Sftras 6-7 would repeat the same 
opinion in verse, the latter being probably Slokas current 
among the Brahmanical community; and Sdtra 8 would 
give the Vedic authority for the preceding sentences. This 
arrangement would be in strict conformity with the plan 
usually followed by the authors of Dharma-sitras. But 
whether Satra 8 contains a second original aphorism of the 
Manava Dharma-sitra or a Vedic passage, it seems in- 
disputable that the author of the Vasish#4a Dharma-sitra 
knew a treatise attributed to a teacher called Manu, which, 
like all other Dharma-sitras, was partly written in apho- 


who allow their religious convictions to get the better of their reason, will 
perhaps prefer Krishzapandita’s ingenious, but unsound explanation of the 
words iti manavam, by iti manumatam, ‘such is the opinion of Manu.’ 
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ristic prose and partly in verse. The passage furnishes, 
therefore, the proof for Professor Max Miiller’s conjecture 
that our metrical Manusmz/’ti, like all the older works of 
the same class, is based on the Dharma-sitra of a Vedic 
Sftra-#araza. In connexion with this subject it may be men- 
tioned that the Institutes of Vasisht/a contain, besides the 
above-mentioned passages, no less than thirty-nine verses}, 
which are not marked as quotations, but occur in Bhvigu’s 
metrical Manusamhité. Some of them present more or less 
important variae lectiones. Moreover, there are four verses 
which, though Vasishz¢/a attributes them to Harita and 
Yama?, are included in our Manusmrzti and treated as 
utterances of the father of mankind. The bearing of both 
these facts on the history of the Manusmrzti is obvious. 
But the frequency of the references to or quotations from 
Manu which Vasish¢#a makes, teaches another important 
lesson. Like the fact that Manu is the only individual 
author to whom Gautama refers 3, it shows that in ancient 
times Manu’s name had as great a charm for the Brahman 
teachers as it has for those of the present day, and that 
the old Manava Dharma-sitra was one of the leading 
works on the subject, or, perhaps, even held that dominant 
position which the metrical Manusmrzti actually occupied 
in the Middle Ages and theoretically occupies in our days. 
It is interesting to observe that precisely the same inference 
can be drawn from the early Sanskrit inscriptions. If these 
speak of individual authors of Smr‘tis, they invariably place 
Manu’s name first . 

Vasishtha gives only one quotation from HArita, IT, 6. 
Harita was one of the ancient Sdtrak4ras of the Black 
Yagur-veda, who is known also to Baudhayana. From a 
passage which Kyrishvapandita quotes in elucidation of 


1 Vasishtha Dharmasastra.I, 22; II, 3,10, 27,48; III, 5,11, 60; V, 2; VI, 6, 
8,11, 13,19; VIII, 7,15; X, 21-22; XI, 27-28, 32, 35; XIII, 48; XIV, 13, 
16,18; XVI, 18, 33-34; XVII, 5,8; XVIII, 14,15; XIX, 48; XX, 18; 
XXV, 4-5, 7; XXVII, 3. 

2 Vasishtha Dharmasastra II, 6; XVIII, 14-15; XIX, 48, 

3 Sacred Books of the East, vol. ii, p. lvii. 

* See e.g. the grant of Dhruvasena I, dated Samvat, i.e. Guptasamvat 207, 
Pl. i, 1.7; Ind. Ant., vol. iv, p. 105. 
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Vasishiha XXIV, 6, I conclude that H4rita was a Maitra- 
yamtya!. The relation of the VAasishzza Dharma-sitra to 
Gautama and Baudhayana has already been discussed in the 
introduction to the translation of the former work?. To the 
remarks on its connexion with Baudhayana it must be added 
that the third Prasna of the Baudh&éyana Dharma-sitra, 
from which Vasish¢ka's twenty-second chapter seems to have 
been borrowed, perhaps does not belong to the original work, 
but is a later, though presumably a very ancient, addition to 
the composition of the founder of the Baudhayana school. 
The reasons for this opinion will be given below. If 
Baudhayana’s third Prasna is not genuine, but has been 
added by a later teacher of that school, the interval be- 
tween Baudhayana and the author of the Vasish##a Dharma- 
sastra must be a vety considerable one. I have, however, 
to point out that the inference regarding the priority of 
Baudhdyana to Vasish¢#a is permissible only on the sup- 
position that Vasish¢ka’s twenty-second chapter is not a 
later addition to the latter work, and that, though it is 
found in all our MSS., this fact is not sufficient to silence 
all doubts which might be raised with respect to its genuine- 
ness ; for we shall see presently that other chapters in the 
section on penances have been tampered with by a later 
hand. It will, therefore, be advisable not to insist too 
strongly on the certainty of the conclusion that Vasishzha 
knew and used Baudhayana’s work. 

In the introduction to his translation of the Vishzusmr“ti?, 
Professor Jolly has pointed out two passages of Vasishtha 
which, as he thinks, have been borrowed from Vishzu, and 
prove the posteriority of the Vasish¢Za Dharmasastra, if not 
to the Vishzusmziti, at least to its original, the Ka¢saka 
Dharma-sitra. He contends that the passage Vasishzha 
XXVIII, 10-15 is a versification of the Sitras of Vishzu 
LVI, which, besides being clumsy, shows a number of 


1 He says: WOT SIA: | Ae A_aAU: Jara, WM aTyara ?| arfyreara 
aaatirary areaectanra afafergayiterania canfeate v7- 
araaifasn cigar fragm [27] tarafafefa nu 

2 Sacred Books of the East, vol. ii, pp. liii-lv. 

3 Sacred Books of the East, vol. vii, p. xviii. 
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corruptions and grammatical mistakes, and that Vasish¢/a 
XXVIII, 18-22 has been borrowed from Vishvu LXX XVII. 
Professor Jolly’s assertion regarding the second passage in- 
volves, however, a little mistake. For the.first two Slokas, 
Vasishtha XXVIII, 18-19, describe not the gift of the skin 
of a black antelope, which is mentioned in the first six 
Sdtras of Vishvu LXXXVII, but the rite of feeding 
Brahmans with honey and sesamum grains, which occurs 
Vishvzu XC, 10. The three verses, Vasisht#a XXVIII, 
20-22, on the other hand, really are the same as those 
given by Vishzu LXXXVII, 8-10. It is, however, expressly 
stated in the Vishzusmvzti that they contain a quotation, 
and are not the original composition of the author of 
the Dharma-sitra. Hence no inference can be drawn 
from the recurrence of the same stanzas in the Vasishzha 
Dharma-s(tra. As regards the other passage, Vasishta 
XXVIII, 10-15, Professor Jolly is quite right in saying that 
_ it is a clumsy versification of Vishvu’s Sfitras, and it is not 
at all improbable that Vasishz/a’s verses may have been im- 
mediately derived from the KAz¢haka. The further inference 
as tothe priority of the ancient Ka¢/aka-sfitra to Vasishzha, 
which Professor Jolly draws from the comparison of the two 
passages, would also be unimpeachable, if the genuineness of 
Vasishtha’s twenty-eighth chapter were certain. But that 
is unfortunately not the case. Not only that chapter, but 
the preceding ones, XXV-XXVII, in fact the whole section 
on secret penances, are, in my opinion, not only suspicious, 
but certainly betray the hand of a later restorer and cor- 
rector. Everybody who carefully reads the Sanskrit text of 
the Dharma-satra will be struck by the change of the style and 
the difference in the language which the four chapters on 
secret penances show, as compared with the preceding and 
following sections. Throughout the whole of the first 
twenty-four chapters and in the last two chapters we find 
a mixture of prose and verse. With one exception in the 
sixth chapter, where thirty-one verses form the beginning 
of the section on the rule of conduct, the author follows 
always one and the same plan in arranging his materials. His 
own rules are given first in the form of aphorisms, and after 
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these follow the authorities for his doctrines, which consist 
either of Vedic passages or of verses, the latter being partly 
quotations taken from individual authors or works, partly 
specimens of the versified maxims current among the 
Brahmans, and sometimes memorial verses composed by 
the author himself. But chapters XXV—-XXVIII contain 
not a single Sdtra. They are made up entirely of Anush/ubh 
Slokas, and the phrases! ‘I will now declare,’ ‘ Listen to my 
words, which are so charactéristic of the style of the later 
metrical Smrztis and of the Purdzas, occur more frequently 
than is absolutely necessary. Again, in the first twenty-four 
and the last two chapters the language is archaic Sanskrit, 
interspersed here and there with Vedic anomalous forms. 
But in the four chapters on secret penances we have the 
common Sanskrit of the metrical Smvztis and Purdzas, with 
its incorrect forms, adopted in order to fit inconvenient 
words into the metre. Nor is this all. The contents of a 
portion of this suspicious section are merely useless repe- 
titions of matters dealt with already in the preceding 
chapters, while some verses contain fragmentary rules on 
a subject which is treated more fully further on. Thus the 
description of the Kvzkkkra and KAandrayana _ penances, 
which has been given XXI, 20 and XXIV, 45, is repeated 
XXVII, 16,21. Further,the enumeration of the purificatory 
texts XXVIIT, 10-15 is merely an enlargement of XXII, 9. 
Finally, the verses XXVIII, 16-22 contain detached rules 
on gifts, and in the next chapter, XXIX, the subject is 
begun once more and treated at considerable length. 
Though it would be unwise to assume that all genuine 
productions of the old Satrakdras must, throughout, show 
regularity and consistency, the differences between the four 
chapters and the remainder of the work, just pointed out, 
are, it seems to me, sufficient to warrant the conclusion that 
they do not belong to the author of the Institutes. Under 
these circumstances it might be assumed that the whole 
section is simply an interpolation. But that would be going 
too far. For, as other Dharma-sitras show, one or even 
several chapters on secret penances belonged to such works. 


1 See XXV,1; XXVII, 10; XXVIII, 10, 20. 
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Moreover, in the section on women, Vasish¢ha V, 3-4, the 
author makes a cross-reference to the rahasyas, the section 
on secret penances, and quotes by anticipation half a Sloka 
which is actually found in chapter XXVIII. The inference 
to be drawn from these facts is, that the section on secret 
penances is not simply a later addition intended to supply 
an omission of the first writer, but that, for some reason or 
other, it has been remodelled. The answer to the question 
why this was done is suggested, it seems to me, partly by 
the state of the MSS. of the V4asisht#Za Dharmasastra, and 
partly by the facts connected with the treatment of ancient 
works by the Pazdits, which my examination of the libraries 
of Northern India has brought to light. MSS. of the 
VAasisht#a Dharmasdstra are very rare, and among those 
found only three are complete. Some stop with chapter X, 
others with chapter XXI, and a few in the middle of the 
thirtieth Adhyadya. Moreover, most of them are very cor- 
rupt, and even the best exhibit some Sitras which are 
hopeless. These circumstances show clearly that after the 
extinction of the Vedic school, with which the work origi- 
nated, the Sitra was for some time neglected, and existed 
in a few copies only, perhaps even in a single MS. The 
materials on which the ancient Hindus wrote, the birch bark 
and the palm leaves, are so frail that especially the first and 
last leaves of a Pothi are easily lost or badly damaged. 
Instances of this kind are common enough in the Gaina and 
Kasmir libraries, where the beginning and still more fre- . 
quently the end of many works have been irretrievably lost. 
The fate of the Vasish#a Dharmasdstra, it would seem, has 
been similar. The facts related above make it probable 
that the MS. or MSS. which came into the hands of the 
Pazdits of the special law schools, who revived the study of 
the work, was defective. Pieces of the last leaves which 
remained, probably showed the extent of the damage done, 
and the Pazdits set to work at the restoration of the lost 
portions, just as the Kasmirian Sahebram Pandit restored 
the Nilamata-purava for Mahdraga Ramavirasimha. They, 


? See Report on a Tour in Kasmfr, Journal of the Bombay Branch of the 
Royal Asiatic Society, vol. xii, p. 33. 
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of course, used the verses which they still found on the 
fragments, and cleverly supplied the remainder from their 
knowledge of Manu and other Smrttis, of the Mahabharata 
and the Purdvas. This theory, I think, explains all the 
difficulties which the present state of the section on secret 
penances raises. Perhaps it may be used also to account for 
some incongruities observable in chapter XXX. The last two 
verses, XXX, 9-10, are common-places which are frequently 
quoted in the Mahabharata, the Harivamsa, the Pavikatantra, 
and modern anthologies. With their baldness of expression 
and sentiment they present a strong contrast to the pre- 
ceding solemn passages from the Veda, and look very much 


’ like an unlucky attempt at filling up a break at the end of 


the MS. In connexion with this subject it ought, however, 
to be mentioned that this restoration of the last part of the 
VAsishtka Dharmasdstra must have happened in early times, 
at least more than a thousand years ago. For the oldest 
commentators and compilers of digests on law, such as 
Vigfanesvara 4, who lived at the end of the eleventh century 
A.D., quote passages from the section on secret penances 
as the genuine utterances of Vasish##a. These details 
will suffice to show why I differ from Professor Jolly with 
respect to his conclusion from the agreement of the verses 
of Vasish##a X XVIII, 10-15 with the Sfatras of Vishzu LVI. 

With the exception of the quotations, the Vasish¢sa 
Dharmasastra contains no data which could be used either 
to define its relative position in Sanskrit literature or to 
connect it with the historical period of India. The occur- 
rence of the word Romaka, XVIII, 4, in some MSS., 
as the name of a degraded caste of mixed origin, proves 
nothing, as other MSS. read Ramaka, and tribes called 
Rama and Rama¢ha are mentioned in the Purazas. It 
would be wrong to assert on such evidence that the Sitra 
belonged to the time when the Romans, or rather the 
Byzantines (Rémaioi), had political relations with India. 
Nor will it be advisable to adduce the fact that Vasishtsa 


1 Thus Vasishtha XXVIII, 7 is quoted in the Mitakshara on Yagnavalkya 
III, 298; XXVIII, 10-15 on Yagnavalkya III, 309; and XXVIII, 18-19, 22 
on Yagaavalkya III, 310, 
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XVI, 10, 14,15 mentions written documents as a means of 
legal proof, in order to establish the ‘comparatively late’ 
date of the Sdtra. For though the other Dharma-sitras 
do not give any hint that the art of writing was known or 
in common use in their times, still the state of society which 
they describe is so advanced that people could not have got 
on without writing, and the proofs for the antiquity of the 
Indian alphabets are now much stronger than they were 
even a short time ago. The silence of Apastamba and the 
other Sfiitrakdras regarding written documents is probably 
due to their strict adherence to a general principle under- 
lying the composition of the Dharma-sitras. Those points 
only fall primarily within the scope of the Dharma-sftras 
which have some immediate, close connexion with the 
Dharma, the acquisition of spiritual merit. Hence it suf- 
ficed for them to give some general maxims for the fulfil- 
ment of the guzadharma of kings, the impartial adminis- 
tration of justice, and to give fuller rules regarding the 
half-religious ceremony of the swearing in and the examin- 
ation of witnesses. Judicial technicalities, like the deter- 
mination of the legal value of written documents, had 
less importance in their eyes, and were left either to the 
desa#ara, the custom of the country, or to the Niti and 
Artha-sAstras, the Institutes of Polity and of the Arts of 
common life. It would, also, be easy to rebut attempts 
at assigning the V4sish##a Dharma-sitra to what is 
usually ‘a comparatively late period’ by other pieces 
of so-called internal evidence tending to show that it is 
an ancient work. Some of the doctrines of the Sftra 
undoubtedly belong to an ancient order of ideas. This is 
particularly observable in the rules regarding the subsidiary 
sons, which place the offspring even of illicit unions in the 
class of heirs and members of the family, while adopted 
sons are relegated to the division of members of the family 
excluded from inheritance. The same remark applies to 
the exclusion of all females, with the exception of putrikas 
or appointed daughters, from the succession to the property 
of males, to the permission to re-marry infant widows, and 
to the law of the Niyoga or the appointment of adult 
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widows, which Vasish¢ka allows without hesitation, an 
even extends to the wives of emigrants. But as most of 
these opinions occur also in some of the decidedly later 
metrical Smrztis, and disputes on these subjects seem to 
have existed among the various Brahmanical schools down 
to a late period, it would be hazardous to use them as 
arguments for the antiquity of the Sftra. 

The following points bear on the question where the 
original home of the Vedic school, which produced the 
Dharma-sftra, was situated. First, the author declares 
India north of the Vindhyas, and especially those portions 
now included in the North-western Provinces, to be the 
country where holy men and pure customs are to be found, 
I, 8-16. Secondly, he shows a predilection for those redac- 
tions of the Veda and those Sfitras which belong to the 
northern half of India, viz. for the Kaz/aka, the Vagasaneyi- 
sakha, and the Sitras of Manu and Harita. Faint as these 
indications are, I think, they permit us to conclude that the 
Sitra belongs to a Karamza settled in the north. 

As regards the materials on which the subjoined 
translation is based, I have chiefly relied on the Benares 
edition of the text, with the commentary of Kvishva- 
pazdita Dharmadhik4ri, and on a rough edition with the 
varietas lectionum from the two MSS. of the Bombay 
Government Collection of 1874-751, B. no. 29 and Bh. no. 
30, a MS. of the Elphinstone College Collection of 1867-68, 
E. no. 23 of Class VI, and an imperfect apograph F. in 
my own collection, which was made in 1864 at Bombay. 
The rough edition was prepared under my superintendence 
by Vamandfarya Ghalkikar, now teacher of Sanskrit in the 
Dekhan College, Puza. When I wrote the translation, the 
Bombay Government MSS. were not accessible to me. I 
could only use my own MS. and, thanks to the kindness of 
Dr. Rost, Colebrooke’s MS., I. O. no. 913, from which the 
now worthless Calcutta editions have been derived either 
immediately or mediately. These materials belong to two 
groups. The Bombay MS. B., which comes from Benares, 
closely agrees with Kvishvapandita’s text; and E., though 


1 See Report on Sanskrit MSS. 1874-75, p. 11. 
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purchased at Pua, does not differ much from the two. Bh., 
which comes from Bhuj in Kakh, and my own MS. F. form 
a second group, towards which Colebrooke’s MS., I. O. 
no. 913, also leans. Ultimately both groups are derived 
from one codex archetypus. 

The first group of MSS. gives a fuller and in general a 
correcter text than the second. But it seems to me that 
the text of B., and still more Kvishvapazdita’s, has in many 
places been conjecturally restored, and that the real diff- 
culties have been rather veiled than solved. I have, there- 
fore, frequently preferred the readings offered by the second 
group, or based on them my conjectural emendations, which 
have all been given in the notes. To give a translation 
without having recourse to conjectural emendations was im- 
possible, as a European philologist is unable to avail himself 
of those wonderful tricks of interpretation which permit an 
Indian Pazdit to extract some kind of meaning from the 
most desperate passages. In a few cases, where even the 
best MSS. contain nothing but a conglomerate of meaning- 
less syllables or unconnected words, I have thought it 
advisable to refrain from all attempts at a restoration of 
the text, and at a translation. A critical edition of the 
VAasisht#a Dharmasdstra is very desirable, and I trust that 
Dr. A. Fiihrer, of St. Xavier’s College, Bombay, will soon 
supply this want. Kyvishzapandita’s commentary, for which 
he had not the aid of older vrzttis, shows considerable 
learning, and has been of great value to me. I have 
followed him mostly in the division of the Sitras, and have 
frequently given his opinions in the notes, both in cases 
where I agree with him and in those where I differ from 
him, but think his opinion worthy of consideration. 

In conclusion, I have to thank Professors R. von Roth, 
Weber, and Jolly, as well as Dr. L. von Schroder, for the 
verification of a number of Vedic quotations, which they 
kindly undertook for me, as I was unable to use my own 
books of reference during the translation of the work. 


INTRODUCTION 


TO 


BAUDHAYANA. 


THE case of the Baudhayana Dharma-sitra is in many 
respects analogous to that of the Institutes of the Sacred 
Law, current in the schools of Apastamba and Hirazya- 
kesin. Like the latter, it is the work of a teacher of the 
Black Yagur-veda, who composed manuals on all the various 
subdivisions of the Kalpa, and founded a Sfitra-sarama, 
which is said to exist to the present day’, The Brahma- 
nical tradition, too, acknowledges these facts, and, instead 
of surrounding Baudhayana’s work with a halo of myths, | 
simply states that it was originally studied by and autho- 
ritative for the followers of the Taittiriya-veda alone, and 
later only became one of the sources of the Sacred Law 
for all Brahmans”. Moreover, the position of Baudhayana 
among the teachers of the Yagur-veda is well defined, and 
his home, or at least the home of his school, is known. 
But here the resemblance stops. For while the Sftras of 
Apastamba and Hirazyakesin have been preserved in care- 
fully and methodically arranged collections, where a certain 
place is assigned to each section of the Kalpa, no complete 
set of the Sitras of Baudhayana’s school has, as yet, been 
found, and the original position of the detached portions 
which are obtainable is not quite certain. Again, while the 
works of Apastamba and Hirazyakesin seem to have been 
kept free from extensive interpolations, several parts of 


1 I must here state that during my residence in India I have never met with 
a follower of Baudhayana’s school, and cannot personally vouch for its existence. 
But many Pandits have assured me that many Baudhayantyas are to be found 
among the Telingana and Karnataka Brahmans, 

? See Govinda’s statement, quoted above, p. xiii. 
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Baudhdyana’s Siitras have clearly received considerable 
additions from later hands. 

According to the researches of Dr. A. Burnell!, whose 
long residence in Southern India and intimate acquaint- 
ance with its Brahmanical libraries have made him the 
first authority on the literature of the schools of the Tait- 
tirtya-veda, the Sfitras of Baudhdyana consist of six 
sections, viz. 1. the Srauta-sfitras, probably in nineteen 
Prasnas; 2. The Karmanta-sitra in twenty Adhyayas; 3. 
The Dvaidha-sitra in four Prasnas; 4. The Gvzhya-sitra 
in four Prasnas; 5. The Dharma-sfitra in four Prasnas; 
6. The Sulva-sitra in three Adhydyas. The results of 
the search for Sanskrit MSS. in other parts of India, and 
especially in Western India, do not differ materially from 
those obtained by Dr. Burnell. The Grzhya-sitra, which 
in Western India occasionally bears the title Sm4rta-sfitra?, 
contains, however, nine instead of four Prasnas. The MSS. 
of the Baudhayana-sitras, which contain the text alone, 
are all incomplete, mostly very corrupt and in bad order, 
and rarely give more than a small number of Prasnas on 
detached subjects. The copies in which the text is accom- 
panied by a commentary are in a better condition. Thus 
the Kalpavivaraza of Bhavasvamin? extends over the whole 
of the Srauta-sdtra, and over the Karmanta and the Dvaidha- 
sitras. It.shows the proper sequence of the Prasnas on 
Srauta sacrifices, and that probably the Karmanta and the 
Dvaidha immediately followed the Srauta-sitra. But there 
is no hint in the MSS. or in the commentaries how the 
Grihya, Dharma, and Sulva-sftras were originally placed. 
With respect to these sections, it is only possible to judge 
from the analogy of the other extant sets of Kalpa-sfitras 

1 See Burnell, Catalogue of a Collection of Sanskrit MS., pp. 24-26, 28, 34- 


35, and Tanjore Catalogue, pp. 18a—20b, and especially his remarks at pp. 18b 
and 20a. 

* This title is found in the best copy known to me, Elphinstone College Col- 
lection of 1867-68, Class B. I, no. 5, which has been prepared from the MS. of 
Mr. Limaye at Ashte. The other copies of the work, found in Western India, 
e.g. no. 4 of the same collection and my own copy, are in a bad state, as they 
are derived from a MS. the leaves of which were out of order. 

8 Burnell, Catalogue of a Collection of Sanskrit MSS., no. LX XXVIII, and 
Tanjore Catalogue, no, CX VII. 
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and from internal evidence. On these grounds it may be 
shown that the order, adopted by Dr. Burnell, is probably 
the correct one. For the beginning of the Gvzhya-sitra! 
shows by its wording that it was not a separate treatise, 
but was immediately connected with some preceding Prasna. 
The analogy of the collections of the Apastambiyas, the 
Hairazyakesas, the Ka¢has, and other schools permits us 
to infer that it stood after the Srauta-sitra. It is further 
clear that, in its turn, it was succeeded by the Dharma- 
sitra. For two passages of the latter work, I, 2, 3, 15, 
and II, 8, 15, 9, clearly contain references to the Grzhya- 
sitra. In the former, the author gives the rule regarding 
the length of the staff to be carried by a student, as well as 
the general principle that the staff must be cut from a tree. 
fit for sacrificial purposes. With respect to the latter clause 
he adds that ‘the details have been given above.’ As the 
Dharma-sitra contains nothing more on this subject, it 
follows that the expression ‘above’ must refer to Grzhya- 
sdtra II, 7, where the usual detailed rules regarding the 
employment of particular woods for the several varvas are 
given. In the second passage Baudhayana says that the 
rules for the performance of funeral sacrifices have been 
fully explained in the section on the Ashfak&homa, which 
occurs Gvthya-sitra II, 17-18. It is, therefore, perfectly 
certain that Baudhdyana, just like Apastamba, placed the 
Prasnas on the Sacred Law after those on the domestic 
ceremonies, and that the Dharma-sfitra was not a separate 
work. Under these circumstances it becomes highly pro- 
bable that the Sulva-sfitra formed, as is the case in other 
sets of Kalpa-sfitras, the conclusion of the whole. Thus 
the only treatise, whose position remains doubtful, is the 
Pravarakhazda, the list of the Brahmanical gotras and of 
their deified ancestors*, Possibly it may have stood at the 
end of the Srauta-sitra. 


1 According to the Elph. Coll. MS., Cl. I, B. 5, and my copy, it runs thus: 
WU UA_A: VET Wea: Wortal Glog waaeuaeagrela sia 
GH UHRA ae FA NAN AT Ay ATTA: WA 


2 Burnell, Catalogue of a Collection of Sanskrit MSS., no, CX VIII. 
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The destruction of the continuity of Baudhayana’s Kalpa- 
sitra has had the consequence which is commonly ob- 
servable in other dismembered works, that several of its 
detached portions have received considerable additions 
from later and, as it would seem, from several hands. 
There can be no doubt that a small portion only of the 
nine Prasnas, found in the Western copies of the Grzhya- 
sdtra, really belongs to Baudhayana. For the description 
of the Grzhya rites, which strictly follows the general plan 
laid down in the first Sdtra, is completed in two or three 
Prasnas', Next follows a Prasna on the anukvttis, rites 
resembling those comprised in the subdivisions treated 
before, and then a Prasna on prayaskittas, or expiations 
of mistakes committed during, and of the neglect of, the 
performance of the Grzhya-karm4mi. The remaining Pra- 
snas are filled with a medley of paribhashas, general rules, 
and of full descriptions of ceremonies, some of which have 
been given before, while others are added afresh. Many 
of the newly-added rites do not belong to the ancient 
Brahmanical worship, but to the Paurdnic religions, the 
service of Siva, Skanda, Narayava, and other deities, and 
some show an admixture of Tantric elements. In some of 
the later Prasnas, especially IV and V, the language closely 
resembles that of the first three, and shows the same stereo- 
typed phrases and the same Vedic anomalous forms. But 
in other sections, particularly VI-IX, we find, instead of 
Siitras, the common Anushéubh Sloka throughout, and ex- 
pressions peculiar to the metrical Smrztis and the Purdzas. 
At the end of most Adhy4dyas we read the phrase, ity aha 
BaudhayanaJ, or bhagavan Baudhayana/J, ‘thus speaks Bau- 
dhayana, or the divine Baudhayana.’ Finally, while the first 
three Prasnas are divided into Kazdik4s or Khamdas, the fol- 
lowing ones consist of Adhy4yas or chapters. These differ- 
ences, as well as the fact that the most important Gvzhya 
rites,arranged according to a special plan, are done with in the 


1 Elphinstone College Collection, no. 5, according to which all quotations 
have been made, gives three Prasnas, my own MS. two Prasnas. The number 
of the Khandas is, however, the same. , 
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first three Prasnas, necessarily lead to the conclusion that 
the whole remainder does not belong to Baudhayana, but 
consists of so-called Parisishtas, which were composed by 
the adherents of his school. Further, the fact that the last 
six Prasnas do not show everywhere the same style and 
language, makes it probable that the additions were made 
at different times and by different persons. 

The Dharma-sitra seems to have undergone exactly the 
same fate as the Grzhya-sitra. It will be obvious even to 
the readers of the translation that its fourth Prasna is a later 
addition. It consists of two parts. The first, which ends 
with the fourth Adhy4ya, treats of penances, both public and 
secret ones. The second, Adhydyas 5-8, describes the 
means of obtaining siddhi, the fulfilment of one’s desires, 
and recommends for this purpose the offering of the 
Gazahomas after a previous sanctification of the wor- 
shipper by means of a course of austerities. The first part 
is perfectly superfluous, as the subject of penances has 
already been discussed in the first sections of the second 
Prasna, and again in chapters 4-10 of the third Prasna. 
Its rules sometimes contradict those given before, and in 
other cases, e.g. IV, 2, 10-12, are mere repetitions of pre- 
vious statements. The introduction of the means of gain- 
ing siddhi, on the other hand, is without a parallel in 
other Dharma-sitras, and the subject is entirely foreign to 
the scope of such works. Its treatment, too, shows that 
chapters 5-8 do not belong to the author of the bulk of 
the Dharma-sittra. For the description of the preparatory 
‘restraints’ or austerities contains somewhat more detailed 
rules for a number of penances, e.g. the K7zkkhras and 
the Aandrayama, which have already been described in the 
preceding Prasnas. Moreover, the style and the language 
of the whole fourth Prasna are very different from those of 
the three preceding ones, and the differences observable are 
exactly the same as those between the first five and the last 
four Prasnas of the Grrhya-sitra, The epic Sloka nearly 
throughout replaces the aphoristic prose, and the common 
slipshod Sanskrit of the Puraézas appears instead of the 
archaic forms. Finally, the fourth Prasna is divided into 


[14] c 
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AdhyAyas, not into the Kazdikas or Khamdas and Adhyayas 
which are found in the first two Prasnas. 

This latter peculiarity is also observable in the third 
Prasna, and raises a suspicion against the genuineness of 
that part also. For, though the third Prasna in style and 
language resembles the first two, it is hard to believe that 
the author should, for no apparent reason, suddenly have 
changed the manner of dividing his work towards its end. 
This suspicion is further strengthened by two other circum- 
stances. First, Prasnas I-II really exhaust the discussion 
of the whole Dharma, and the third offers supplementary 
information only on some points which have been touched 
upon previously. Secondly, several Adhydyas of Prasna 
III seem to have been borrowed from other works, or to 
be abstracts from them. Thus the tenth chapter has cer- 
_ tainly been taken from the Gautamiya Dharmasdstra, the 
sixth bears a very close and suspicious resemblance to 
Vishvzu XLVIII', and the third looks very much like a 
short summary of the doctrine of Vikhanas, whose lost 
Sfitra contained the original rule of the order of the 
Vaikhanasas or hermits, living in the forest. These cir- 
cumstances justify, it seems to me, the assumption that 
Baudhdyana’s original Dharma-sitra consisted, like Apa- 
stamba’s, of two Prasnas only, and that it received, through 
followers of his school, two separate additions, first in 
very ancient times Prasna III, where the style of the 
master is strictly followed, and later Prasna IV, where the 
language and phraseology of the metrical Smrztis are 
adopted. It ought to be noted that Govindasv4min, too, 
does not take the whole of the four Prasnas for Baudha« 
yana’s composition. With respect to several passages? 
where Baudh4yana’s name is introduced in order to give 
weight to the rules, he says that the Sfitras may belong to 
‘a pupil.’ Ido not think that the criterion which he uses 
can be relied on in every case, because oriental authors 
without doubt occasionally speak of themselves as of third 


1 See also Jolly, Sacred Books of the East, vol. vii, p. xix. 
? E.g. Dharma-sfitra ITI, 5, 7. 
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persons. But the fact that the commentator, though an 
orthodox Hindu, had misgivings as to the genuineness of 
portions of the work, is not without significance. It seems 
also that even the first two Prasnas are not quite free from 
interpolations. Thus the Kazdik4s on the Tarpama! are cer- 
tainly much enlarged by additions, the verse at I, 5, 11, 36, 
a repetition of I, 5, 9, 5, and some prose quotations which 
are introduced by the words athapy udaharanti, ‘now they 
quote also, standing usually before verses only, are at least 
suspicious. That the genuineness of many single passages 
should be doubtful, is no more than might be expected, not 
only on account of the separation of the Dharma-s(tra 
from the other parts of the Kalpa, but also because the 
work, as we shall see further on, remained for a long time 
without the protection of a commentary. The practical 
conclusion to be drawn from this state of things is that 
the greatest caution must be observed in using the Baudha- 
yana Dharma-sitra for historical purposes, and that it will 
be advisable to draw no inferences regarding Baudhayana’s 
relation to other teachers and schools from the last two 
Prasnas, and not to trust too much to historical inferences 
drawn from single passages of the first two. 

The position which Baudhdyana occupies among the 
teachers of the Taittiriya-veda has already been discussed 
in the Introduction to Apastamba. It has been shown 
that according to the Brahmanical tradition preserved by 
Mahadeva, the commentator of the Hirazyakesi-sitras, he 
composed the first Sftra for the followers of his Sakha, 
Internal and external evidence has also been adduced, 
proving that he certainly was more ancient than Apa- 
stamba and Hirazyakesin. It is now possible to bring 
forward some further facts bearing on these points. First, 
in the section on the Tarpama, the libations of water offered 
to various deities, Rishis, and the manes, II, 5, 9,14, Kazva 
Baudhayana receives his share immediately after the Xzshis 
of the Veda and before Apastamba, the Sftrakdra, and 


1 Bandhayana Dharma-sitra II, 5, 8-9. 
C2 
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Satyashadha Hirazyakesin. The same order is observed in 
the distribution of the offerings at the Sarpabali, described in 
the Grzhya-sitra1, where the following teachers of the Yagur- 
veda are specially named, viz. Vaisampayana, Phulingu, 
Tittiri, Ukha, Aukhya, Atreya the author of the Pada-text, 
Kauzdinya the author of the commentary, Kaxva Baudha- 
yana the author of the Pravaéana, Apastamba the author 
of the Sitra, and SatyA4sh4dsa Hirazyakesin. Neither of 
these two passages belongs to Baudhayana. They are both 
clearly interpolations. But they show that Mahadeva’s 
statement, which makes Baudh4yana the first expounder 
of the Kalpa among the Taittirtyavedins, agrees with the 
tradition of the Baudhayaniyas themselves. For not only 
the place allotted to Baudhayana’s name, but still more the 
title Pravakanakdra which he receives, show that the fol- 
lowers of his school placed him before and above all other 
teachers of the ritual. The term pravagana, which literally 
means ‘proclaiming or recitation, has frequently the technical 
sense of ‘oral instruction, and is applied both to the tradi- 
tional lore contained in the Brahmazas, and to the more 
systematic teaching of the Angas?. If, therefore, a teacher 
is called the author of the Pravagana of a Sakha, that can 
only mean that he is something more than a common. 
Sidtrakd4ra, and is considered to be the originator of the 
whole system of instruction among its followers. The 
epithet Kazva, which Baudhdyana receives in both the 
passages quoted above, indicates that he belonged to the 
Vedic Gotra of the Kazvas. It deserves to be noted that 
Govindasvamin, too, on I, 3, 5, 13, explains the name 
Baudhayana by Kazvayana 8. 


1 Baudhayana Grihya-sitra IV, 8 (fol. 29, B. 5, Elph. Coll. copy, no. 5), Wa 
efeqyan: aretaretat at (?) dstarrara qfsyze fafeca saratenrat- 
dara wearer afears afearere areas whaTTaTT TTT RTT- 
UTAH VAM Bararea fecwagra (7) wrenha weacapat 
Ypengq emysyha: weayaratfa ti See also Weber, Hist. Ind. Lit. p. 91 
note; Max Miiller, Hist. Anc. Sansk. Lit., p. 223; Burnell, Catalogue of a 
Collection of Sanskrit MSS., p. 14, no. LIII. 


3 See Max Miiller, Hist. Anc. Sansk, Lit., p. 109. 
* The discovery that Baudhdyana bore also the name Kanva makes it possible 
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The style of Baudh4yana’s works furnishes, as Dr. 
Burnell has pointed out!, another argument for their high 
antiquity. Compared with the Sdtras of Apastamba and 
Hirazyakesin they are much simpler in their arrangement, 
and the complete absence of that anxiety to save ‘half a 
vowel’ which characterises the fully developed Sitra-style 
is very remarkable. The last point has been noticed by 
Govindasvamin also. In commenting on I, 2, 3, 17-18, 
where Baudhayana first permits students to beg food of 
men of all castes, and afterwards explains that he means 
Aryans who follow their lawful occupations, he says 2, ‘(If 
anybody should ask), “Why give two Sftras, while one 
Stra, (‘A student shall ask) Aryans who follow their 
lawful occupations,’ would have sufficed?” (his objection 
will be) correct. For this teacher is not particularly 
anxious to make his book short.’ In other cases we find 
a certain awkwardness in the distribution of the subject 
matter, which probably finds its explanation through the 
fact that Baudhayana first attempted to bring the teaching 
of the Taittirtyas on the Dharma into a systematic form. 
Thus the rules on the law of inheritance are given without 
any apparent necessity and against the custom of the other 
Sfitrakaras in two different chapters, I, 5, 11, 9-16 and II, 
2, 3, 1-44. The section on purification, too, is divided into 
two separate portions, I, 4, 6—10 and I, 6, 13-15, and the 
second, which treats of the purification of the vessels at 
sacrifices, properly ought to have been placed into the 
Srauta-sitra, not into the Dharma-sftra. Again, the dis- 
cussion of several topics is repeatedly interrupted by the 
introduction of rules belonging to different subjects, and 
Govindasvamin’s ingenuity is often taxed to the utmost in 
order to find the reason why certain Sfitras which appa- 


to refer Apastamba’s quotation of an opinion of a KAnva, I, 6, 19, 7, to Baudha- 
yana, instead of to a teacher of the White Yagur-veda, Sacred Books of the 
East, vol. ii, p. xxvi. 

' Tanjore Catalogue, p. 20b. 
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rently are unconnected with the main subject have been 
inserted. A third argument for the great antiquity of 
Baudhayana’s Sftras, derived from the archaic character 
of some of his doctrines, has been discussed in the Intro- 
duction to Apastamba!, The number of instances where 
Baudh4yana’s rules are based on a more ancient order of 
ideas than Apastamba’s might be increased very con- 
siderably. But, as now the comparison of the two works 
is open to all students, I omit the cases contained in the 
two Dharma-sitras, and content myself with adducing one 
more from the less accessible Grzhya-sftras. It is a well-. 
known fact that the ancient Vedic ritual in certain cases 
admitted Sfdras, and particularly the Rathakara or car- 
penter, who, according to all accounts, has Sidra blood in 
his veins, to a participation in the Srauta rites. The 
Taittirtya-brahmavza even gives certain Mantras to be re- 
cited by the Rathakéra at the Agnyddhana sacrifice *. 
Now Baudhdayana, who, Dh. S. I, 9, 17, 6, derives the 
origin of the Rathakaras from a Vaisya male and Sfddra 
female, apparently reckons him amongst the twice-born, 
and explicitly allows him to receive the sacrament of the 
initiation. He says, Grthya-sitra II, 5, 8-9, ‘Let him 
initiate a Brahmavza in spring, a Kshatriya in summer, a 
Vaisya in autumn, a Rathakara in the rainy season; or all 
of them in spring?” But Apastamba, who shows great 
hostility against the mixed castes, and emphatically denies 
the right of Sfidras to be initiated, gives the same rule 
regarding the seasons for the initiation both in his Gvzhya 
and Dharma-siitras *. He, however, omits the Rathakara in 
both cases. There can be no doubt that Apastamba’s 
exclusion of the carpenter, which agrees with the senti- 
ments prevailing in modern Brahmanical society, is an off- 
shoot of a later doctrine, and as both he and Baudhdyana 


1 Sacred Books of.the East, vol. ti, pp. xvili-xx. 
2 See Weber, Indische Studien X, 12. 


Sat ATUGTTA ATR Tae Tey Tes ary TeTCHAfe UGH 
Saag Al AAA ei 
* Grihya-sitra IT, 4, 10, §; Dharma-sitra I, 1, 1, 18. 
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belong to the same vidy4vamsa, or spiritual family, this 
difference may be used as an argument for his posteriority 
to Baudhayana. In connexion with this rule of Baudhayana’s 
it ought to be mentioned that even in the present day certain 
subdivisions of the modern Sutars or carpenters actually 
wear the Brahmanical thread, and, in spite of the adverse 
teaching of the Sdstras, find Brahmans willing to perform 
the ceremony of investiture for them. 

While it thus appears not incredible that Baudhayana 
really was the first Sdtrakadra of the Taittirtyas, the 
numerous quotations which his works contain, permit us 
to form an idea of the extent of the Vedic and profane 
literature known to him. Among the Vedic works which 
he adduces as authorities, or otherwise refers to, the three 
sections of the Taittirilya-veda, the Samhita, the Brahmaza, 
and the Arazyaka, naturally take the first place. For the 
Aranyaka he seems to have used the Andhra version, as 
Dh. S. II, 10, 18, 7, 11 references to the seventy-first 
Anuvaka of the tenth Prapathaka occur. Two long pas- 
sages, Dh. S. I, 2, 4, 3-8; II, 6, 11, 1-8, which apparently 
have been taken from the Satapatha-brahmazva, testify to his 
acquaintance with the White Yagur-veda. Baudhayana does 
not say expressly that he quotes from the Brahmava of the 
Vagasaneyins, but Govinda has no hesitation in pointing to 
the Satapatha as their source. It is remarkable that the 
fact noticeable in Apastamba’s quotation from the Sata- 
patha reappears here, and that the wording of the two 
quotations does not fully agree with the printed text of 
the Brahmaza. The differences in the first passage are, 
no doubt, partly owing to corruptions and interpolations 
in Baudhayana’s text; but that cannot be said of the 
sécond', References to the SAma-veda and the Samans 
occur repeatedly, and the passage from the Nidana of 
Bhallavins regarding the geographical extent of true Brah- 


1 Professor Eggeling has lately discussed the question of the discrepancies 
between Apastamba’s quotations from the Brahmana of the Vagasaneyins and 
the existing text. I can only agree with him that we must wait for a comparison 
of all those quoted, with both the recensions of the Satapatha, before we draw 
further inferences from the fact. See Sacred Books of the East, vol, xii, p. xl. 
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manical learning, which Vasishtha adduces, is given I, 1, 2, 
11-12. From the Rig-veda a few expiatory hymns and 
verses, such as the Aghamarshaza and the Taratsamandis, 
are quoted. The Atharva-veda is not referred to by name, 
but the existence of Atharvaza schools may be inferred 
from the mention made of the vows called Siras, ITI, 8, 14, 2. 
Among the authorities on the Sacred Law, mentioned in 
the Dharma-sitra, Katya I, 2, 3, 46, Maudgalya II, 2, 4, 8, 
and Aupagandhani I], 2, 3, 33, do not occur in other works 
of the same class!. Harita, who is mentioned II, 1, 2, 21, 
and who probably was a teacher of the Maitrayaziya 
school, is named by Vasisht#a and Apastamba also. The 
Gautama who is quoted I, 1, 2, 7 and II, 2, 4, 17, is, as has 
been shown in the Introduction to Gautama, most probably 
the author of the still existing Institutes of Gautama. To 
the arguments for the latter view, adduced there, I may 
add that two other passages of the Dharma-sitra, II, 6, 11, 
15 and 26, point toa close connexion between Baudhayana’s 
and Gautama’s works. The former of the two Sftras 
contains, with the exception of one small clause in the 
beginning, exactly the same description of the duties of a 
hermit in the forest as that given by Gautama ITI, 26-35. 
The second Sftra states, just as Gautama’s rule III, 36, 
that the venerable teacher (4#4ry4Z) prescribes one order 
only, that of the householders. The reason given for this 
opinion differs, however, according to Baudhayana, from that 
adduced in Gautama’s text. The almost literal identity 
of the first long passage makes it not improbable that 
Baudhayana borrowed in this instance also from Gautama 
without noting the source from which he drew. On the 
other hand, the argument drawn from the fact that the 
tenth Adhyaya of Prasna IIT has been taken from Gautama’s . 
Siatra loses its force since, as I have shown above, it is 
improbable that the third Prasna formed part of Baudha- 


1 Possibly Kasyapa, whose name occurs in a Sloka, I, 11, 21, 2, may also be 
an ancient teacher to whom Baudhfyana refers. In the Grihya-sfitra a teacher 
called Saliki is repeatedly quoted, and once, I, 11 (end), his opinion is contrasted 
with that of Baudhayana and of As€rya, i.e. Baudh4yana’s teacher. The 
Grihya-sftra refers also to Atreya, Kasakritsna, and Badari. 


INTRODUCTION. xli 


yana’s original work. A metrical work on the Sacred Law 
seems to be quoted II, 2, 4,14-15. For, as the second 
verse, adduced there, says that the penance for one who 
- violated his Guru’s bed has been declared above, it seems 
impossible to assume that the two Slokas belonged to the 
versified maxims of the Dharma current among the learned 
Brahmans. If this quotation is not an interpolation, it 
proves that, side by side with the Dharma-sitras, metrical 
treatises on the Sacred Law existed in very early times?. 
One quotation, finally, which gives a verse from the dialogue 
of the daughters of Usanas and Vrishaparvan seems to 
have been taken from an epic poem. The verse is actually 
found in the Mahabharata I, 78, 10, and again 34, where 
the altercation between Sarmish##4 and Devayani forms 
part of the Yayadtyupakhy4na. Considering what has been 
said above regarding the state of the text of the Dharma- 
sitra, and our imperfect knowledge of the history of the 
Mahabharata, it would be hazardous to assert that the 
verse proves Baudhayana’s acquaintance with Vy4sa’s great 
epic. It will be safer to wait for further proofs that it was 
known to the Sftrakdras, before one bases far-going specu- 
lations on this hitherto solitary quotation. 

The arguments which may be brought forward to show that 
Baudhayana’s home lay in Southern India are not as strong 
as those which permit us to determine the native country 
of Apastamba. The portions of the Sftras, known to me, 
contain no direct mention of the south except in the desa- 
nirzaya or disquisition on the countries, Dharma-sitra I, 1, 2, 
where certain peculiar customs of the southern Brahmans 
are enumerated, and some districts of Southern India, e.g. 
Kalinga, are referred to as barbarous countries which must 
not be visited by Aryans. These utterances show an 
acquaintance with the south, but by no means prove that 
Baudhayana lived there. A more significant fact is that 
Baudhayana declares, I, 1, 2, 4, ‘going to sea’ to be a 
custom prevailing among the northern Brahmans, and after- 
wards, II, 1, 22, places that act at the head of the Pata- 


? See also West and Biihler, Digest of Hindu Law Cases, p. xxvii, 2nd ed. 
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niyas, the more serious offences causing loss of caste. It is 
probable that by the latter rule he wished to show his stand- 
point as a southerner. But the most conclusive argument 
in favour of the southern origin of the Baudhayaniyas is 
that they, like the Apastambiyas and all other adherents 
of the Taittiriya schools, are entirely confined to the Dekhan, 
and are not found among the indigenous subdivisions of the 
Brahmans in Central and Northern India. This fact is, if not 
explicitly stated, at least implied by the passage of the 
Mah4rmava quoted in the Introduction to Apastamba'. It 
is proved by the present state of things, and by the evidence 
of the land grants of the southern dynasties, several of which 
have been made in favour of Baudhayantyas. Thus we find 
a grant of Bukkardaya, the well-known ruler of Vigayana- 
gara*, dated Sakasamvat 1276 or 1354-5 A.D., in which a 
Brahmaaa, studying the Baudhdyantya-siitra, is mentioned 
as the donee of a village in Maisir. Again, in an inscrip- 
tion of Nandivarman Pallavamalla, which its editor, the 
Rev. Mr. Foulkes, places in the ninth century A.D.°, a con- 
siderable number of Brahmazas of the Prava#ana-sitra 
are named as recipients of the royal bounty, together with 
some followers of the Apastambha‘ school. As we have 
seen that Baudhayana is called in the Grzhya-sitra the 
Pravakanakara, it is not doubtful that the Prava%ana- 
sitra of this inscription is the Sdtra of his school. The 
villages which the grantees received from Nandivarman 
were situated on the Palar river in the Kittdr districts 
of the Madras Presidency. Besides, the interesting tradi- 
tion which asserts that MAadhava-Sayama, the great com- 
mentator of the Vedas, was a Baudhdyaniya® is another 
point which may be brought forward as evidence for 
the location of the school in Southern India. Further, 


? Sacred Books of the East, vol. ii, p. xxx; see also L. von Schroder, Maitra- 
yantya Samhit4, p. xxvii. . 

3 Journal of the Bombay Braych of the Royal Asiatic Society, XII, 349-351. 

§ Indian Antiquary, VIII, 273-284. 

* As all the older inscriptions hitherto published give Apastambha instead of 
Apastamba, I am now inclined to consider the former as the original form 
of the name, 

5 Burnell, Tanjore Catalogue, p. 20 b, remarks on no. CCXXVI. 
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it must not be forgotten that most and the best MSS. of 
Baudh4yana’s Sitras are found in Southern India. There 
are also some faint indications that the Andhra country is 
the particular district to which Baudhayana belonged. For 
his repeated references to voyages by sea and his rule 
regarding the duty payable on goods imported by sea 
show that he must have lived in a coast district where 
sea-borne trade flourished, and the fact that he uses the 
Andhra recension of the Taittirtya Arazyaka makes it 
probable that he was an inhabitant of the eastern coast. 

My estimate of the distance between Baudhayana and 
Apastamba and of that between the latter and the historical 
period of India has been given in the Introduction to Apa- 
stamba, pp. xxii and xliii, and I have nothing further to 
add on that subject. The oldest witness for the existence 
of the Srauta-sfitra of Baudhayana is its commentator Bha- 
vasvamin, whom Dr. Burnell places in the eighth century 
A.D. The Dharma-sitra is first quoted by Vigfanesvara, 
circiter 1080-1100 A.D. Several of the passages adduced 
by him are, however, not traceable in the MSS. 

As regards the materials on which the translation is based, 
I had at my disposal six MSS. of the text and two copies 
of Govindasvamin’s commentary, the Bodhayantya-dhar- 
mavivaraza!, one of which (C. I.) gives the text also. These 
MSS. belong to two chief groups, a northern and a southern 
one. The northern group contains two subdivisions. The 
first comprises (1) D., a MS. bought -by me for the Govern- 
ment of Bombay at Ahmad4bAd (no. 6 of the Dekhan Col- 
lege collection of 1868-69), and about one hundred or one 
hundred and fifty years old; (2) P., an old MS. of my own 
collection, bought in 1865 at Puza; (3, 4) B. and Bh.,, two 
modern transcripts, made for me in Baroda and Bombay. 
Among these, D. alone is of real value, as P., B., and Bh. 
faithfully reproduce all its clerical errors and add a good 
many new ones. The second subdivision of the northern 
group is represented by K.,a modern transcript, made for 


1 It ought to be noted that in the south of India the forms Bodhayana and 
Bodh4yantya are invariably used for Baudhayana and Baudhayantya. But it 
seems to me that the southerners are in error, as the affix dyana requires 
vriddhi in the first syllable, 
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the Government of Bombay at Kolhapur in the southern 
Maratha country (Elphinstone College collection of 1867- 
68, Class VI, no. 2). The MSS. of the northern group, which 
give the vulgata current since the times of Nilaka#tha (1650 
A.D.) and Mitramisra (circiter 1700 A.D.) in Western and 
Central India, can be easily recognised by the omission of 
the third Adhydaya of Prasna IV, and by their placing IV, 
5, 1b—25 after IV, 7, 7. One of the chief differences between 
K. and the other MSS. of the northern group is the omis- 
sion of II, 5, 8, 4-II, 6, 11, 15 in the latter. The southern 
group of MSS. is formed by M., a slovenly Devan4gart tran- 
script of a Grantha MS., no. 353% of the Madras Government 
collection!, and by the text of C. I., a Devanagari copy of 
the MS. of Govindasvamin’s commentary, presented by 
Dr. Burnell to the India Office library”. The second copy of 
the commentary, C. T., a Telugu paper MS. from Tanjore, 
I owe to the kindness of Dr. Burnell. 

As might be expected, on account of the southern origin 
of the Baudhayaniya school, M. gives on the whole the best 
form of the text. It also carefully marks the Kamdik4s? in 
the first two Prasnas, ignoring the Adhy4yas altogether, and 
contains at the end of each Prasna the first words of each 
Kazdika, beginning with the last and ending with the first, 
after the fashion which prevails in the MSS. of the Taittiriya 
Samhita, Brahmaza, and Aranyaka. Very close to M. comes 
Govinda’s copy, where, however, as in most northern MSS., 
the Adhydayas alone are marked. It is, however, perfectly cer- 
tain that in some very difficult passages, which are disfigured 
by ancient corruptions, he corrected the text conjecturally*. 
In a certain number of cases the northern MSS. present 
better and older readings than M. and C.I.5 Under these 


? Taylor, Catalogue Raisonnée(!), I, p.1g0. The clerical errors in my tran- 
script are exceedingly numerous, and mostly owing to the faulty rendering of 
the value of the Grantha characters, which seem not to have been familiar to 
the copyist. There are also some small lacunae, and the last leaf has been lost. 

? See Burnell, Catalogue of a Collection of MSS., p. 35, no. CX VII. 

® J alone am responsible for the title Kandika, given to the small sections. 
M. marks only the figures. D. and the better northern MSS. show only breaks 
at the end of the Kandik4s and their first words at the end of the Prasnas. 

* See e.g. Dharma-siitra I, 2, 3, 35, note. 

5 See e.g. Dharma-s(itra I, 5,11, 35; II, 1, 2, 36; II, 2, 3, 3; II, 2, 4,103 
II, 3, 6, 3; II, 7,12, §; III, 9, 2. 
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circumstances it has not been possible to follow the commen- 
tary or M. throughout. Though they had to be made the 
basis, they had in many passages to be set aside in. favour of 
readings of the northern group. In some cases I have also 
been obliged to make conjectural emendations, which have 
all been mentioned in the notes. Three Satras, I, 8, 16, 
13-15, have been left untranslated, because the MSS. offer no 
safe basis for a conjectural restoration, and the commentary 
is defective. 

Govinda, who, as Dr. Burnell informs me, is said to be a 
modern writer, seems to have composed his vivaraza with- 
out the aid of older vrzttis. Though he apparently was 
well acquainted with the writings belonging to the Taitti- 
riya-veda, with the ritual and with the common law-books, 
he has not succeeded in explaining all the really difficult pas- 
sages. Sometimes he is clearly mistaken, and frequently 
he passes by in silence words or whole Sitras, the sense or 
the general bearing of which is by no means certain. Though 
it would be ungrateful on my part to underrate the import- 
ance of his work for my translation, I cannot place him in 
the same rank with Haradatta, the commentator of Apa- 
stamba and Gautama, and can only regret that no older 
commentary based on the living tradition of the Baudha- 
yaniyas has been available. If such a work were found, 
better readings and better explanations of many difficult 
passages would probably come to light. With the materials 
at my disposal the translation has been a work of some 
difficulty, and in trying to settle the text I have often expe- 
rienced the feeling of insecurity which comes over the 
decipherer of a difficult inscription when the facsimiles are 
bad. The short Adhydya on adoption, given in the appendix 
to the Dharma-sitra, has been taken from the Smarta or 
Grthya-s(itra. It does not belong to Baudhayana, but is 
frequently quoted by the writers on civil law, who wrote in 
the sixteenth and seventeenth centuries of our era. 


VASISHTAA. 


VASISH TAA. 


CHAPTER I. 


1. Now, therefore, the desire to know the sacred 
law for their welfare (should arise) in (initiated) men. 

2. He who knows and follows the (sacred law is 
called) a righteous man. 

3. He becomes most worthy of praise in this 
world and after death gains heaven. 

4. The sacred law has been settled by the re- 
vealed texts and by the tradition (of the sages). 

5. On failure of (rules given in) these (two 
sources) the practice of the Sish¢as (has) authority. 

6. But he whose heart is free from desire (is 
called) a Sishda. 

7. (Acts sanctioned by) the sacred law (are those) 
for which no (worldly) cause is perceptible. 


I. r. The word ‘now’ serves, in this as in analogous cases, 
various purposes. It marks the beginning of the book, serves as 
an auspicious invocation (mangala), and indicates that something 
else, the initiatidn, must precede the study of the sacred law. 
‘Therefore’ means ‘because, after initiation, the neophyte is to be 
taught the prescribed rules regarcing personal purification.’— 
Krishnapandita. For the wording of the Sfitra compare the be- 
ginning of Gaimini’s Mim4ms4-sitras. 

3-6. Gautama I, 1-4; XXVIII, 48. 

7. The Sfitra contains a limitation of Sfitra 5. It indicates that 
the customs of the Sish/as, for which worldly motives are per- 
ceptible, have no authority, and are not to be followed. The 
principle enunciated is one inculcated by the Mim4msakas (P. M. S. 
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8. The country of the Aryas (Ary4varta) lies to 
the east of the region where (the river Sarasvatti) 
disappears, to the west of the Black-forest, to the 
north of the P4éripatra (mountains), to the south of 
the Himélaya. 

9. (According to others it lies to the south of the 
Himalaya) and to the north of the Vindhya range 
(being limited east and west by the two oceans). 

10. Acts productive of spiritual merit, and customs 
which (are approved of) in that country, must be 
everywhere acknowledged (as authoritative) ; 

11. But not different ones, (i.e. those) of (countries 
where) laws opposed (to those of AryAvarta prevail). 


I, 3, 3-4). See also Apastamba I, 1, 4, 5-10; I, 4, 12, 8; and 
Introduction, p. xxvii. Kyrzshvapandita has misunderstood the 
Sfitra. He reads, against the MSS., agr“hyamamakarano ’dharmaf, 
‘unlawful acts are those for which no motive, i.e. no sacred source 
such as the Vedas, is perceptible.’ 

8. The region where the river Sarasvatt disappears is the Pat- 
tidla district in the Pawigab. The Paripatra mountains belong to 
the great Vindhya range, and are probably the hills in Malva. The 
position of the Kalakavana or Black-forest is not accurately known. 
But it must probably be sought in Bihar. All the MSS. as well as 
Krishnapandita read in this Sfttra pragddarsanat instead of pra- 
gadarsanat, ‘to the east of the region where the river Sarasvati 
disappears.’ This circumstance gains some importance by the fact 
that the Mahabhashya on P4zini II, 4, 10, quotes the same defini- 
tion of the AryAvarta, giving, however, instead of adarsanat pra- 
gadarsat, ‘to the east of Adarsa, i.e. the Adarsa mountains.’ It seems 
to me not improbable that our Sftra, too, had originally pragAdarsat, 
and that some Pandit who knew nothing about the Adarsa hills, 
but remembered Manu II, 21, and Baudhayana I, 1, 25, where the 
word vinasanat, ‘the disappearance of the Sarasvati,’ undoubtedly 
occurs, added the syllable na and forgot to correct the 4, after 
prag. 

g. The translation follows Krzshnapandita’s commentary, which 
recommends itself on account of the analogous definition of Ary4- 
varta given by Manu II, 22. 

11. My translation follows the text given by Krishnapandita and 
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12. Some (declare the country of the Aryas to be 
situated) between the (rivers) Ganga and Yamuna. 

13. Others (state as) an alternative, that spiritual 
pre-eminence (is found) as far as the black antelope 


grazes. 
14. Now the Bhallavins quote also (the following) 


verse in the Nidana: 
15. ‘In the west the boundary-river, in the east 


B., and the explanation of the former, because it seems to me 
that the general sense which they give, is the correct one. I feel, 
however, not certain that the word pratilomakadharmazam, ‘ of 
those countries where opposite laws prevail,’ is more than a care- 
less correction. The majority of the MSS. read pratilomakaksha- 
dharmazah (kalpadharmazah), which by itself is difficult of expla- 
nation. But, as the text of the next Siitra contains an apparently 
superfluous phrase, I fear, we shall have to admit that the text is 
here disfigured by corruptions, which with our present MSS. it 
is impossible to remove with certainty. 

12. Krishnapandita reads this Sftra ‘etad aryavartam itydka- 
kshate gangayamunayor antaretyeke,’ and takes it as one sentence, 
the subject of which is ‘eke.’ I feel no doubt that this explanation 
is utterly untenable, and that the first four words have nothing to do 
with this Sfitra, the second part of which occurs also in the Bau- 
dhayana Dharma-sfitra I, 1, 27. My opinion is that they originally 
belonged to Sfitra 11, though the state of the MSS. at my disposal 
does not allow me to say how Sfitra 11 has to be corrected. The 
general sense of Sfitra 12 is, however, perfectly certain. 

13. Manu II, 23; Yagfavalkya I, 2. It deserves to be noted 
that the black antelope (black-buck), Oryx cervicapra, selects for 
its home the well-cultivated, rich plains of India only, and is entirely 
wanting in the sandy, mountainous or forest districts, which are now, 
just as in ancient times, the portion of the aboriginal tribes. 

14. Regarding the Bhdallavins, see Max Miiller, History of 
Ancient Sanskrit Literature, pp. 193, 364. Krzshzapamndita thinks 
that Nidana means desanirmaya, ‘ the disquisition on the countries,’ 
which is the title of a section which occurs in most modern com- 
pilations on law. But it will be safer to take it as the name of a 
Vedic work, identical with or similar to that quoted in Saunaka’s 
Brihaddevata, Weber, Hist. Ind. Lit., p. 81. 

15. Sindhur vidharami or vidharawi, as B. reads, cannot be 
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the region where the sun rises,—as far as the black 
antelope wanders (between these two limits), so far 
spiritual pre-eminence (is found).’ 

16. ‘Those religious acts which men, deeply 
versed in the knowledge of the three Vedas and 
acquainted with the sacred law, declare to be lawful, 
(are efficient) for purifying oneself and others.’ 

17. Manu has declared that the (peculiar) laws of 
countries, castes, and families (may be followed) in 
the absence of (rules of) the revealed texts. 

18. Sinful men are, he who sleeps at sunrise or 
at sunset, he who has deformed nails or black teeth, 
he whose younger brother was married first, he who 
married before his elder brother, the husband of a 
younger sister married before the elder, the husband 
of an elder sister whose younger sister was married 
first, he who extinguishes the sacred fires, (and) he 
who forgets the Veda through neglect of the daily 
recitation. 


taken with Krishnapandita, as ‘the ocean,’ because in the latter 
sense sindhu is a masculine. It must be a boundary-river, pro- 
bably the Sarasvati. By sfiryasyodana, ‘the region where the 
sun rises,’ the udayagiri or ‘mountain of the east’ may possibly 
be meant. 

16. This verse, too, is marked as a quotation by the concluding 
word iti, though it is not necessary that it should be taken as a 
quotation from the Nidana. Here, and in the sequel verses ending 
in iti are marked as quotations by hyphens. 

17. Manu VII, 203; VIII, 41; Gautama XI, 20. Ati, ‘ castes,’ 
which sometimes, and perhaps as appropriately, has been translated 
by ‘tribes,’ denotes in my opinion those numerous subdivisions of 
the four great varzas, which we now find all over India, and which 
can be shown to have existed for a very long time. Usually the 
word ‘caste’ is also applied to them. 

18. Krishnapandita explains viraha, ‘he who extinguishes the 
sacred fires,’ by ‘the destroyer of his sons or of his spiritual clients’ 
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19. They state that there are five mortal sins 
(mahapataka), 

20. (Viz. violating) a Guru’s bed, drinking (the 
spirituous liquor called) surd, slaying a learned 
Braéhmamza, stealing the gold of a Brahmamza, and 
associating with outcasts, 

21. Either by (entering into) spiritual or matri- 
monial (connexion with them). 

22. Now they quote also (the following verse) : ‘He 
who during a year associates with an outcast becomes 
(likewise) an outcast; not by sacrificing for him, by 
teaching him or by (forming) a matrimonial (alliance 
with him), but by using the same carriage or seat.’ 

23. A minor offence causing loss of caste (upa- 
pataka, is committed by him) who (after beginning 
an Agnihotra sacrifice) forsakes the sacred fires, and 
by him who offends a Guru, by an atheist, by him 
who takes his livelihood from atheists, and by him 
who sells the Soma (plant). 

24. Three wives (are permitted) to a Brahmaza 
according to the order of the castes, two to a 
Kshatriya, one to a Vaisya and to a Sfdra. 


(yagam4na) ; but the rules given below, XX, 11, and XXI, 27, in the 
section on penances, confirm the explanation given above. 

20. Vishmu XXXV, 1-2. Guru means here the father, see 
below, XX, 15. 

21. Vishnu XXXV, 3-5. Spiritual connexion, i.e. becoming 
the teacher or priest of an outcast, or his pupil or spiritual client 
(yagam4na). 

22. Identical with Manu XI, 181. It must be understood that 
spiritual or matrimonial connexion with an outcast causes immediate 
degradation, as Vishzu states expressly. 

23. Vishnu XXXVII, 6, 31; Gautama XXI,11. Regarding the 
precise meaning of pratigahnuy4t, ‘ offends,’ see below, XXI, 27. 

24-25. Manu III,13; Yagwavalkya I, 57; Paraskara Grrhya- 
sitra I, 4, 8-11. 
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25. Some declare (that twice-born men may 
| marry) even a female of the Sidra caste, like 
/| those (other wives), without (the recitation of) 
' Vedic texts. 
7 26. Let him not act thus. 
27. For in consequence of such (a marriage) the 
' degradation of the family certainly ensues, and after 
death the loss of heaven. 

28. There are six marriage-rites, 

29. (Viz.) that of Brahman (brahma), that of the 
gods (daiva), that of the Azshis (Arsha), that of the 
Gandharvas (gandharva), that of the Kshatriyas 
(kshatra), and that of men (manusha). 

30. If the father, pouring out a libation of water, 
gives his (daughter) to a suitor, that (is called) the 
Brahma-rite. 

31. If (the father) gives his daughter, decking her 
with ornaments, to an officiating priest, whilst a sacri- 
fice is being performed, that is called the Daiva-rite. 

32. And (if the father gives his daughter) for a 
cow and a bull, (that is called) the Arsha-rite. 

33. If a lover takes a loving female of equal 
caste, that (is called) the Gandharva-rite. 

34. If they forcibly abduct (a damsel), destroying 
(her relatives) by strength (of arms), that (is called) 
the Kshatra-rite. 

35. If, after making a bargain (with the father, a 


26-27. ManulII, 14-19. 28. Apastamba II, 5, 11, 17-20. 
30. Vishzu XXIV, 19; Asvalayana Grihya-sfitra I, 6,1. 
31. Vishnu XXIV, 20; Asvalayana Grthya-sftra I, 6, 2. 
32. Vishnu XXIV, 21; Asvalayana Grithya-sitra I, 6, 3. 
33. Vishzu XXIV, 23; Asvalayana Grzhya-sftra I, 6, 5. 
34. Vishnu XXIV, 25; Asvalayana Grthya-sitra I, 6, 8. 
35. Vishnu XXIV, 24; Asvalayana Grzhya-sftra I, 6, 6. 
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suitor) marries (a damsel) purchased for money, that 
(is called) the MAnusha-rite. 

36. Vhe purchase (of a wife) is mentioned in the 
following passage of the Veda, ‘ Therefore one 
hundred (cows) besides a chariot should be given 
to the father of the bride.’ 

37. (It is stated) in (the following passage. of) the 
Aaturmasyas, ‘She (forsooth) who has been bought 
by her husband (commits sin, as) afterwards she 
unites herself with strangers.’ 

38. Now they quote also (the following verse): 
‘Lost learning comes back ; when the family is lost 
all is lost. Even a horse becomes estimable on 
account of its pedigree; therefore men marry wives 
descended from an (unblemished) family. 

39. The three (lower) castes shall live according 
to the teaching of the Brahmaza. 


36. Sankhayana Grzhya-sfitra I, 14; Pdaraskara Grzhya-sfitra 
I, 8,18; Apastamba II, 6,13, 12. Though Vasish¢ha’s quotation is 
less complete than Apastamba’s, still the following Sftras show 
that he knew the conclusion of the passage, and does not take it as 
an authority for the sale of a daughter. 

37. Krishnapamdita makes a mistake by connecting the word 
‘Raturmasyeshu’ with the next Sfitra. He is right in saying that 
‘the AXaturmasyas’ is the name of a book. It is, however, not a 
separate work, but the k4zda or section of a Vedic work treating 
of the Aaturmasya sacrifices (see Max Miller, Hist. Anc. Sansk. 
Lit., p. 355). The particular work from which our quotation has 
been taken, is either the Maitrayaziya Samhita, or the Kavhaka. 
For, as Dr. von Schroeder informs me, Maitrayamiya Samhita I, 
10, 11 reads ‘anrztam v4 esha karoti y4 patyuA krita satyathanyais 
Aarati,’ and the title of the kamda is KAaturmasy4ni. Professor 
Weber, Ind. Stud. V, 407, has found the same words in the A4tur- 
mAsya section of the Kashaka XXXVI, 5. In the translation I have 
added the beginning of the passage which Vasish/Aa omits, accord- 
ing to the Maitrayamtya Samhita. 

39-41. Gautama XI, 25-27. 
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40. The Brahmama shall declare their duties, 

41. And the king shall govern them accordingly. 

42. But aking who rules in accordance with the 
sacred law, may take the sixth part of the wealth (of 
his subjects), 

43. Except from Brahmamzas. 

44. It has been declared in the Veda, ‘ But he 
obtains the sixth part of (the merit which Brahmazas 
gain by) sacrifices and charitable works.’ 

45. (It is further stated in the Veda), ‘The Brah- 
maza makes the Veda rich; the Brdhmaza saves 
from misfortune; therefore the Brahmaza shall not 
be made a source of subsistence. Soma is his king.’ 

46. Further (another passage says), ‘After death 
bliss (awaits the king who does not oppress Brah- 
mavas),’ 


42. Vishau III, 22-25. Though the ambiguous word dhana, 
‘wealth,’ is used in the text, it seems not doubtful that Vasishtha 
alludes to the land-tax, which generally consists of one sixth of the 
produce. 

43. Vishau III, 26. 

44. Vishau III, 27-28. Pfrta,‘the merit gained by charitable 
works,’ i.e. by planting trees, digging wells, and so forth. The 
words ‘iti ha,’ placed at the end of the Sfitra, indicate that it is a 
quotation, and that vigzidayate, ‘it is declared in the Veda,’ has to 
be understood from Sfitra 46. Gautama XI, 11, too, alleges that 
the rule is based on a Vedic passage. 

45. Satapatha-brahmana V, 4, 2, 3. Krishmapandita’s division 
of the quotation into several Sftras is unnecessary. His explana- 
tion of anadya, which he takes to mean ‘the first of all, is wrong. 
He asserts that the Brahmaaa is said ‘to make the Veda rich,’ 
because by sacrificing and so forth he fulfils its object and protects 
it. But the phrase is probably corrupt. If it is said that Soma is 
the king of the Brahmamas, the object is to indicate that an earthly 
king is not their master, see Gautama XI, 1. 
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CHaPptTer II, 


ji 1. There are four castes (varza), Brdihmamas, 
Kshatriyas, Vaisyas, and Sfdras. : 
_ 2, Three castes, Brahmazas, Kshatriyas, and 
i Vaisyas, (are called) twice-born. | 

3. Their first birth is from their mother; the 
second from the investiture with the sacred girdle. 
In that (second birth) the Savitri is the mother, but 
the teacher is said to be the father. 

4. They call the teacher father, because he gives 
instruction in the Veda. 

5. They quote also (the following passage from 
the Veda) to the same (effect): ‘Of two kinds, 
forsooth, is the virile energy of a man learned in 
the Vedas, that which (resides) above the navel and 
the other which below (the navel) descends down- 
wards. Through that which (resides) above the 
navel, his offspring is produced, when he initiates 
Brahmazas, when he teaches them, when he causes 
them to offer oblations, when he makes them holy. 
By that which resides below the navel the children 
of his body are produced. Therefore they never 
say to a Srotriya, who teaches the Veda, “Thou art 
destitute of offspring.” ’ 


II. 1-2. Vishazu II, 1-2; Manu X, 4. 

3. Identical with Manu II, 169%, 1708, and Vishau XXVIII, 37- 
38. The Savitri or the verse addressed to Savitr7 is found Rig-veda 
III, 62, ro. . 

4. Gautama I,10; Manu II, 171. 

5. The reading tathapyudaharanti, which several of my MSS. 
give, seems to me preferable to Krzshnapandita’s udaharati. 
Krishnapandita explains sidhu karoti, ‘makes them holy,’ by 
adhyatmam upadisati, ‘teaches them transcendental knowledge.’ 
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6. H4rita also quotes (the following verse): ‘ No 
religious rite can be performed by a (child) before 
he has been girt with the sacred girdle, since he is 
on a level with a Sfidra before his (new) birth from 
the Veda.’ 

7. (The above prohibition refers to all rites) except 
those connected with libations of water, (the excla- 
mation) Svadh4, and the manes. 

8. Sacred learning approached a Brahmama (and 
said to him), ‘ Preserve me, I am thy treasure, reveal 
me not to a scorner, nor to a wicked man, nor to one 
of uncontrolled passions: so (preserved) I shall be- 
come strong.’ 

9. ‘Reveal me, O Bréhmaza, as to the keeper of 
thy treasure, to him whom thou shalt know to be 
pure, attentive, intelligent, and chaste, who will not 
offend thee nor revile thee.’ 

10. ‘(That man) who fills his ears with truth, who 
frees him from pain and confers immortality upon 
him, (the pupil)shall consider as his father and mother; 
him he must never grieve nor revile.’ 

11. ‘As those Brahmazas who, after receiving in- 
struction, do not honour their teacher by their speech, 
in their hearts or by their acts, will not be profitable 
to their teacher, even so that sacred learning (which 
they acquired) will not profit them.’ 


6. Vishvu XXVIII, 40. Instead of Krzshnapandita’s ‘yavadvedo 
na gayate, ‘yavadvede na gayate,’ which occurs in several 
MSS. and in the parallel passages of Manu II, 172 and other 
Smritis, must be read. 

7. Gautama II, 5. The rites referred to are the funeral rites. 

8-9. Vishnwu XXIX, 9-10, and introduction, p. xxiii; Nirukta 
II, 4. 

10. Vishnu XXX, 47. 
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12. ‘As fire consumes dry grass, even so the 
Veda, asked for, (but) not honoured, (destroys the en- 
quirer). Let him not proclaim the Veda to that man, 
who does not show him honour according to his 
ability.’ 
~ 13. The (lawful)occupations ofa Brahmama are six, 
14. Studying the Veda, teaching, sacrificing for 
himself, sacrificing for others, giving alms, and ac- 
cepting gifts. 

15. (The lawful occupations) of a Kshatriya are 


_ three, 


16. Studying, sacrificing for himself, and bestow- 
ing gifts ; 
17. And his peculiar duty is to protect the people 


~ with his weapons; let him gain his livelihood thereby. 


18. (The lawful occupations) of a Vaisya are the 
same (as those mentioned above, Sitra 16), 
19. Besides, agriculture, trading, tending cattle,and 


. lending money at interest, 


20. To serve those (superior castes) has been fixed 


| as the means of livelihood for a Sfdra. 


21. (Men of) all (castes) may wear their hair 
arranged according to the customs fixed (for their 
family), or allow it to hang down excepting the lock 
on the crown of the head. 


13. Krishzapandita wrongly connects the word brahmazasya 
with the next Sfitra. For this and the next seven Sfitras, compare 
Vishau II, 4-14. 

14. Krishnapandita by mistake leaves out the word ‘ d&nam.’ 

20. I read ‘teshdm parifary4,’ with the majority of the MSS., 
instead of Krishnapandita’s ‘teshim ka parikarya.’ 

21. In illustration of this Sftra Krzshzapandita quotes a verse 
of Laugakshi, which states that Brahmazas belonging to the 
Vasish¢ha family wore the top-lock on the right side of the head, 
and the members of the Atri family allowed it to hang down on 
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22. Those who are unable to live by their own 
lawful occupation may adopt (that of) the next in- 
ferior (caste), 

y 23. But never (that of a) higher (caste), 

24. (A Brahmaza and a Kshatriya) who have re- 
sorted to a Vaisya’s mode of living and maintain 
themselves by trade (shall not sell) stones, salt, 
hempen (cloth), silk, linen (cloth), and skins, 

25. Nor any kind of dyed cloth, 

26. Nor prepared food, flowers, fruit, roots, per- 
fumes, substances (used for) flavouring (food); nor 
water, the juice extracted from plants; nor Soma, 
weapons, poison; nor flesh, nor milk, nor prepara- 
tions from it, iron, tin, lac, and lead, 

27. Now they quote also (the following verse): 
‘ By (selling) flesh, lac, and salt a Brdhmaza at once 
becomes an outcast; by selling milk he becomes 
(equal to) a Sfdra after three days.’ 

28. Among tame animals those with uncloven 
hoofs, and those that have an abundance of hair, 
(must not be sold), nor any wild animals, (nor) birds, 
nor beasts that have tusks (or fangs), 

29. Among the various kinds of grain they men- 
tion sesamum (as forbidden). 


both sides, while the Bhrzgus shaved their heads, and the Angi- 
rasas wore five locks (4id4) on the crown of the head. Cf. Max 
Miiller, Hist. Anc. Sansk. Lit., p. 53. 

22. Vishzu II, rs. 

24. For this and the following four Sftras, see Gautama VII, 8-21. 

26. Rasa, ‘substances used for flavouring,’ i.e. ‘molasses, 
sugar-cane, sugar, and the like.’—Krzshnapandita.: See also note 
on Gautama VII, 9. 

2%. Identical with Manu X, g2. 

29. Vishzu LIV, 18; Apastamba I, 7, 20,13. Krishnapandita 
wrongly connects this Sftra with the preceding one. 
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30. Now they quote also (the following verse) : 
‘If he applies sesamum to any other purpose, but 
food, anointing, and charitable gifts, he will be born 
again as a worm and, together with his ancestors, 
be plunged into his own ordure.’ 

31. Or, at pleasure, they may sell (sesamum), if 
they themselves have produced it by tillage. 

32. For that purpose he shall plough before 
breakfast with two bulls whose noses have not 
been pierced. 

33. (If he ploughs) in the hot season, he shall 
water (his beasts even in the morning). 

34. The plough is attended by strong males, pro- 
vided with a useful share and with a handle (to be 
held) by the drinker of Soma; that raises (for him) 
a cow, a Sheep, a stout damsel, and a swift horse for 
the chariot. 

35. The plough is attended by strong males, i.e. 
is attended by strong men and bullocks, provided 
with a useful share—for its share is useful (because) 
with the share it raises, i.e. pierces deep—and pro- 
vided with a handle for the drinker of Soma,—for 
Soma reaches him,—possessing a handle for him. 
That raises a cow, a sheep, goats, horses, mules, 
donkeys and camels, and a stout damsel, i.e. a beau- 
tiful, useful maiden in the flower of her youth. 

36. For how could the plough raise (anything for 
him) if he did not sell grain ? 


30. Manu X, grt. 31. Manu X, go. 

34. Vagasaneyi-samhita XII, 71. The translation follows the 
explanation given in the next Sftra as closely as possible, though 
the latter is without doubt erroneous. The purpose for which 
Vasishéha introduces it, is to show that a Vedic text permits agri- 
culture to a Brahmaza who offers Soma-sacrifices. 
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37. Substances used for flavouring may be bar- 
tered for (other) substances of the same kind, be it 
for one more valuable or for one worth less. 

38. But salt must never (be exchanged) for (other) 
substances used for flavouring (food). 

39. It is permitted to barter sesamum, rice, cooked 
food, learning, and slaves (each for its own kind and 
the one for the other). 

40. A Brdhmaza and a Kshatriya shall not lend 
(anything at interest acting like) usurers. 

41. Now they quote also (the following verses): 
‘He who acquiring property cheap, gives it for a 
‘ high price, is called a usurer and blamed among 
those who recite the Veda.’ 

42. ‘(Brahman) weighed in the scales the crime 
of killing a learned Brahmavza against (the crime of) 
usury; the slayer of the Brahmawa remained at the 
top, the usurer sank downwards.’ 

43. Or, at pleasure, they may lend to a person 
who entirely neglects his sacred duties, and is ex- 
ceedingly wicked, 

44. Gold (taking) double (its value on repayment, 
and) grain trebling (the original price). 


37-39. Gautama VII, 16-21. 

40. Manu X,117. Krishmapandita reads with MS. B., vardhu- 
shim na dadyatam, and explains it by vrzddhim naiva prayoga- 
yetam, ‘they shall not take interest.’ I read with the other MSS. 
vardhushi, and translate that term by ‘usurers.’ Below, Sfitra 42, 
vardhushi is used likewise in this its usual sense. 

43- Manu X, 117. 

44-47. Vishzu VI, 11-17; Colebrooke I, Dig. LXVI, where 
‘silver and gems’ have been added after gold, and ras4@z, ‘flavour- 
ing substances,’ been translated by ‘fluids.’ The translation differs 
also in other respects, because there the Sfitras stand by them- 
selves, while here the nouns in Sfitras 44 and 47 are governed by 
the preceding dadyatam, ‘they may lend.’ They, i.e. a Brahmavza 
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45. (The case of) flavouring substances has been 
explained by (the rule regarding) grain, 

46. As well-as (the case of) flowers, roots, and fruit. 

47. (They may lend) what is sold by weight, (taking) 
eight times (the original value on repayment). 

48. Now they quote also (the following verses) : 
‘Two in the hundred, three and four and five, as has 
been declared in the Smrzti, he may take as interest 
by the month according to the order of the castes.’ 

49. ‘But the king’s death shall stop the interest 
on money (lent) ;’ 

50. ‘And after the coronation of (a new) king the 
capital grows again.’ 


and a Kshatriya. The rule, of course, refers to other castes also, 
and to those cases where no periodical interest is taken, but the 
loan returned in kind. 

47. The Ratnakara quoted by Colebrooke loc. cit. takes ‘ what 
is sold by weight’ to be ‘camphor and the like.’ Krishnapandita 
thinks that ‘clarified butter, honey, spirituous liquor, oil, molasses, 
and salt’ are meant. But most of these substances fall under the 
term rasa, ‘flavouring substances.’ The proper explanation of 
the words seems to be, ‘ any other substance not included among 
those mentioned previously, which is sold by weight.’ 

48. Vishzu VI, 2, and especially Manu VIII, 142. The lowest 
rate of interest is to be taken from the highest caste, and it becomes 
greater with decreasing respectability. According to Krzshna- 
pazdita and the commentators on the parallel passage of Vishzu, 
Manu, and other Smritis, this rule applies only to loans for which 
no security is given—a statement which is doubtlessly correct. 

49-50. Both the reading and the sense of this verse, which in 
some MSS. is wanting, are somewhat doubtful. I read with my 
best MSS., 

raga tu mrétabhavena dravyavriddhim vinasayet | 

puna ragabhishekeza dravyamflam ka vardhate tt 
and consider that it gives a rule, ordering all money transactions 
to be stopped during the period which intervenes between the 
death of a king and the coronation of his successor. I am, how- 
ever, unable to point out any parallel passages confirming this 
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51. ‘ Hear the interest for a money-lender declared 
by the words of Vasish¢ha, five mash4s for twenty 
(karshApamas may be taken every month); thus the 
law is not violated.’ 


Cuapter III. 


1, (Brahmazas) who neither study nor teach the 
Veda nor keep sacred fires become equal to Sfdras ; 

2. And they quote a verse of Manu on this (sub- 
ject), ‘A twice-born man, who not having studied the 
Veda applies himself to other (and worldly study), 
soon falls, even while living, to the condition of a 
Sidra, and his descendants after him.’ 

3. ‘(A twice-born man) who does not know the 


view. Krishzapandita’s text shows two important various readings, 
‘bhritibhavena’ and ‘rAgabhishikena,’ which I think are merely 
conjectures, unsupported by the authority of MSS. He explains 
the verse as follows: ‘The king shall destroy, i.e. himself not take, 
the interest on money by giving [it away] as a salary. But, after 
thus giving away interest received, he may increase his capital by 
[an extra tax imposed on] the cultivators, i. e. take from them the 
highest rate, consisting of one-fourth of the produce.’ | 

51. Gautama XII, 29; Colebrooke I, Dig. XXIV. The rule 
given in this Sftra refers, as Krzshzapazdita correctly states, to 
loans, for which security is given. The rate is 14 per cent for the 
month, or 15 per annum; see the note to Gautama loc. cit. Manu, 
VIII, 140, especially mentions that this rate is prescribed by 
Vasishéha. 

III. 1. I read Sfidrasadharmamah, ‘equal to Sfidras,’ instead 
of sfidrakarm4zah, which occurs in MS. B. only. Krishnapandita 
explains the latter reading by sidravatkarma yeshu te sfidravatte- 
shvakaraniyamityarthah, ‘shall be treated like Sfidras.’ But the 
verses quoted in the following Sfttras show that the former reading 
is the better one. 

2. Identical with Manu II, 168. 

3. This and the following nine verses are, as the word ‘iti,’ 
which the best MSS. give at the end of Satra 12, quotations, 
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Veda (can)not be (called) a Brdhmaza, nor he who 
lives by trade, nor he who (lives as) an actor, nor he 
who obeys a Siidra’s commands, nor (he who like) a 
thief (takes the property of others), nor he who makes 
his living by the practice of medicine.’ 

4. ‘The king shall punish that village where 
Brahmazas, unobservant of their sacred duties and 
ignorant of the Veda, subsist by begging; for it 
feeds robbers.’ 

5. ‘Many thousands (of Brahmawas) cannot form — 
a (legal) assembly (for declaring the sacred law), if 
they have not fulfilled their sacred duties, are unac- 
quainted with the Veda, and subsist only by the name 
of their caste.’ 

6. ‘ That sin which dunces, perplexed by ignorance 
and unacquainted with the sacred law, declare (to be 
duty) shall fall, increased a hundredfold, on those 
who propound it.’ 

7. ‘What four or (even) three (Brahmazas) who 
have completely studied the Vedas proclaim, that 
must be distinctly recognised as the sacred law, not 
(the decision) of a thousand fools.’ 

_ 8. ‘Offerings to the gods and to the manes must 
always be given to a Srotriya alone. For gifts 


Anrik, ‘who does not know the Veda,’ means, ac ‘unac- 
quainted with the Rig-veda,’ 

5. This verse, which is identical with Manu XII, 114, and 
_ the next two are intended to show that a Brahmama who neglects 
the study of the Veda, is unfit to decide points. of the sacred law, 
which are not settled either by the Smrti or the Sruti, and become 
a member of a parishad or ‘ Pavé.’ 

6. The verse contains a better version of Manu XII, 115. 

7. Regarding the term Vedaparaga, see Gautama V, 20, note. 
Itaresham, ‘fools,’ means literally, ‘ pe from (those who 
have mastered the Vedas).’ 


[14] C 


18 VASISHTHA. III, 9. 


bestowed on a man unacquainted with the Veda, 
reach neither the ancestors nor the gods.’ 

9. ‘If a fool lives even in one’s house and a (Braéh- 
maza) deeply learned in the Veda lives at a great 
distance, the learned man shall receive the gift. The 
sin of neglecting (a Brahmama is not incurred) in (the 
case of) a fool.’ 

10. ‘ The offence of neglecting a Brahmaza cannot 
be committed against a twice-born man who is igno- 
rant of the Veda. For (in offering sacrifices) one 
does not pass by a brilliant fire and throw the obla- 
tions into ashes.’ 

11. ‘An elephant made of wood, an antelope made 
of leather, and a Brahmavza ignorant of the Veda, those 
three have nothing but the name (of their kind).’ 

12. ‘Those kingdoms, where ignorant men eat 
the food of the learned, will be visited by drought ; 
or (some other) great evil will befall (them).’ 

13. If anybody finds treasure (the owner of) which 
is not known, the king shall take it, giving one sixth 
to the finder. 

14. If a Brdhmama who follows the six (lawful) 
occupations, finds it, the king shall not take it. 


g-10. Regarding the crime of ‘neglecting a Brahmama,’ see 
Manu VIII, 392-393, where fines are prescribed for neglecting 
to invite to dinner worthy neighbours and Srotriyas. 

1o. A learned Brahmanza resembles a sacrificial fire, see e.g. 
below, XXX, 2-3 ; Apastamba I, 1, 3, 44. 

rr. Manu II, 157. Kriéshvapandita and MS. B. give the un- 
grammatical construction which occurs in Manu and other Dhar- 
masAstras, while the other MSS. read more correctly, ‘yaska 
kash/hamayo h. yaska karmamayo m.’ &c. 

13-14. This rule agrees exactly with Gautama X, 45; see also 
Vishvu III, 56-61. The matter is introduced here in order to show 
the prerogative of a learned Brahmanva. Regarding the six lawful 
occupations, see above, II, 13-14. 
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15. They declare that the slayer commits no 
crime by killing an assassin. 

16. Now they quote also (the following verses) : 
‘An incendiary, likewise a poisoner, one who holdsa 
weapon in his hand (ready to kill), a robber, he who 
takes away land, and he who abducts (another man’s) 
wife, these six are called assassins (Atat4yin).’ 

17. ‘He may slay an assassin who comes with the 
intention of slaying, even though he knows the whole 
Veda together with the Upanishads; by that (act) 
he (does) not (incur the guilt of) the slayer of a 
Brahmaaa,’ 

18. ‘He who slays an assassin learned in the Veda 
and belonging to a noble family, does not incur by 
that act the guilt of the murderer of a learned Brah- 
mavza; (in) that (case) fury recoils upon fury.’ 

19. Persons who sanctify the company are, a Tri- 
nikiketa, one who keeps five fires, a Trisuparza, one 
who (knows the texts required for) the four sacrifices 
(called Asvamedha, Purushamedha, Sarvamedha, and 
Pitvzmedha), one who knows the Vagasaneyi-sakhé 
of the White Yagur-veda, one who knows the six 
Angas, the son of a female married according to the 
Brahma-rite, one who knows the first part of the 
S4ma-veda Samhit4, one who sings the Gyesh¢ha- 
sAman, one who knows the Samhita and the Br4h- 
maza, one who studies (the treatises on) the sacred 
law, one whose ancestors to the ninth degree, both 


15. Vishzu V, 189-192. ‘The connexion of this subject with 
the main topic consists therein that it furnishes an instance where 
learning does not protect a Brahmana. 

17. I read with the majority of the MSS., ‘api vedantaparagam,’ 
instead of ‘ vedintagam rane,’ as Krzshnapandita has. 

1g. For the explanations of the terms left untranslated, see the 
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on the mother’s and on the father’s side, are dis- 
tinctly known to have been Srotriyas, and learned 
men and Snatakas. 

20. (Four students of) the four Vedas, one who 
knows the Mimamsa, one who knows the Angas, 
a teacher of the sacred law, and three eminent men 
who are in three (different) orders, (compose) a (legal) 
assembly consisting at least of ten (members). 

21. He who initiates (a pupil) and teaches him 
the whole Veda is called the teacher (A#4rya). 

22. But he who (teaches) a portion (of the Veda 
only is called) the sub-teacher (upadhydya); 

23. So is he who (teaches) the Angas of the Veda. 

24. A Brahmawa and a Vaisya may take up arms 
in self-defence, and in (order to prevent) a confusion 
of the castes. 

25. But that (trade of arms) is the constant (duty): 
of a Kshatriya, because he is appointed to protect 
(the people). 

26. Having washed his feet and his hands up to 


note on Apastamba II, 8,17, 22; Gautama XV, 28; and the notes 
on Vishvu LXXXIII, 2-21. Regarding the meaning of Khandoga, 
‘one who knows the first part of the Sdma-veda Samhita,’ see 
Weber, Hist. Ind. Lit., p. 63, note 59. ‘One who knows the 
Samhita and the Brahmaza, i.e. of the Rig-veda.’.—Krzshzapazdita. 
Regarding the various classes of Snatakas, see Apastamba I, 11, 
30, I-3. 

20. Manu XII, 111. Krishmapandita reads Aaturvidyas 
trikalpf 4a, ‘one who knows the four Vedas and one who knows 
three different Kalpa-sfitras.’ My translation follows the reading 
of the MSS., £aturvidyam vikalpi 4a, which is corroborated 
by the parallel passage of Baudh4yana I, 1, 8, ‘&aturvaidyam 
vikalp? 4a.’ The explanation of the latter word is derived from 
. Govindasvamin. ‘Men who are in three orders, i.e. a student, 
a householder, and ascetic,’ see Gautama XXVIII, 49. 

21-23. Vishwu XXIX, 1-2. 24. Gautama VII, 25. » 

25. Vishnu II, 6. 26-34. Vishau LXII, 1-9. 
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the ise or towards the north, he shall thrice sip 
water out of the Tirtha sacred to Brahman, (i.e.) 
the part of the hand above the root of the thumb, 
without uttering any sound; 

27. He shall twice wipe (his mouth with the root 
of the thumb); 

28. He shall touch the cavities (of the head) 
with water ; 

29. He shall pour water on his head and on the 
left hand; 

30. He shall not sip water while walking, standing, 
lying down or bending forward. 

31. A Brahmaza (becomes pure) by (sipping) water, 
free from bubbles and foam, that reaches his heart, 

32. ButaKshatriya by (sipping water) that reaches 
his throat, : 

33. A Vaisya by (sipping water) that wets his 
palate, 

34. A woman and a Sidra by merely touching 
water (with the lips). 

35. Water (for sipping may) even (be taken) out 
of ahole in the ground, if it is fit to slake the thirst 
of cows. 

36. (He shall not purify himself with water) which 
has been defiled with colours, perfumes, or flavouring 
substances, nor with such as is collected in unclean 
places. 


30. Krishnapandita is probably right in thinking that the word 
vA, ‘or,’ inserted before ‘bending forward, is intended to forbid 
other improper acts, gestures or postures, which are reprehended in 
other Smritis. 

35. Vishzu XXIII, 43; Manu V, 128. 

36. ‘Collected in unclean piers e.g. in a burial-ground.’— 
Krishnzapandita. 
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37. Drops (of saliva) falling from the mouth, which 
do not touch a limb of the body, do not make (a man) 
impure. 

38. If, after having sipped water, he sleeps, eats, 
sneezes, drinks, weeps or bathes, or puts on a dress, 
he must again sip water, 

39. Likewise, if he touches (that part of) the lips 
on which no hair grows. 

40. No defilement is caused by the hair of the 
moustache (entering the mouth). 

41. If (remnants of food) adhere to the teeth, (they 
are pure) like the teeth, and he is purified by 
swallowing those which (become detached) in the 
mouth. 

42. He is not defiled by the drops which fall on 
his feet, while somebody gives to others water for 
sipping; they are stated to be equally (clean) as 
the ground. 

43. If, while occupied with eatables, he touches 
any impure substance, then he shall place that thing 
(which he holds in his hand) on the ground, sip 
water and afterwards again use it. 

44. Let him sprinkle with water all objects (the 
purity of) which may be doubtful. 

45. ‘Both wild animals killed by dogs, and fruit 
thrown by birds (from the tree), what has been spoilt 
by children, and what has been handled by women,’ 


37- Gautama I, 41. 38. Gautama I, 37. 
39. Apastamba I, 5, 16, 10. 40. Apastamba I, 5, 16, 11. 
41. Gautama I, 38-40. 42. Manu V, 142. 


43. Vishwu XXIII, 55. ‘Occupied with eatables,’ i.e. ‘ eating.’— 
Kreshnapanaita. 

45. Vishzu XXIII, 50. This and the following two Sfitras are 
a quotation, as appears from the use of the particle iti at the end 
of Sfitra 47. 
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46. ‘A vendible commodity tendered for sale 
and what is not dirtied by gnats and flies that have 
settled on it,’ 

47. ‘Likewise water collected on the ground that 
quenches the thirst of cows,—enumerating all these 
things, the Lord of created beings has declared them 
to be pure.’ 

48. Anything defiled by unclean (substances) be- 
comes pure when the stains and the smell have 
been removed by water and earth. 

49. (Objects) made of metal must be scoured 
with ashes, those made of clay should be thoroughly 
heated by fire, those made of wood should be planed, 
and (cloth) made of thread should be washed. 

50. Stones and gems (should be treated) like ob- 
jects made of metal, 

51. Conch-shells and pearl-shells like gems, 

52. (Objects made of) bone like wood, 

53. Ropes, chips (of bamboo), and leather be- 
come pure (if treated) like clothes, 

54. (Objects) made.of fruits, (if rubbed) with (a 
brush of) cow-hair, 

55. Linen cloth, (if smeared) with a paste of yellow 
mustard (and washed afterwards with water). 


46. Manu V, 129. 47. Vishau XXIII, 43. 

48. Gautama I, 42. For the explanation of the term amedhya, 
‘unclean substances,’ see Manu V, 135, and the passage from 
Devala translated in Professor Jolly’s note on Vishau XXIII, 38. 

49. Gautama I, 29; Vishzu XXIII, 26, 33, 27, 18. 

50-51. Gautama I, 30. 

52. Gautama I, 31 and note; Vishvu XXIII, 4. 

53. Gautama I, 33. 

54. Vishzu XXIII, 28. Cups and bottles made of the shell of the 
cocoa-nut or of the Bilva (Bel) fruit and of bottle-gourds are meant. 

55. Vishau XXIII, 22. 
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56. But land becomes pure, according to the de- 
gree of defilement, by sweeping (the defiled spot), by 
smearing. it with cowdung, by scraping it, by sprink- 
ling (water) or by heaping (pure earth) on (it). 

57. Now they quote also (the following verses) : 
‘Land is purified by these four methods, by digging, 
burning, scraping, being trodden on by cows, and 
fifthly by being smeared with cowdung.’ 

58. ‘A woman is purified by her monthly -dis- 
charge, a river by its current, brass by (being 
scoured with) ashes, and an earthen pot by another 
burning.’ 

59. ‘But an earthen vessel which has been de- 
filed by spirituous liquor, urine, ordure, phlegm, pus, 
tears, or blood cannot be purified even by another 
burning.’ 

60. ‘The body is purified by water, the internal 
organ by truth, the soul by sacred learning and 
austerities, and the understanding by knowledge.’ 

61. Gold is purified by water alone, 

62. Likewise silver, re 


56, Vishwu XXIII, 56-57. Krishnapandita takes upakarama, 
‘heaping (pure earth) on (the defiled spot),’ to. mean ‘lighting a 
fire on it’ or ‘digging it up.’ The translation given above rests on 
the parallel passages of Gautama I, 32, and of Baudhayana I, 5, 52, 
bhimes tu samméarganaprokshanopalepan4vastaranopalekhanair- 
yathasthanam doshaviseshat prayatyam, ‘land becomes pure, ac- 
cording to the degree of the defilement, by sweeping the (defiled) 
spot, by sprinkling it, by smearing it with cowdung, by scattering 
(pure earth) on it, or by scraping it.’ Bhfimi, ‘land,’ includes also 
the mud-floor of a house or of a verandah. | 

57. Some MSS. have instead of gharshat, ‘ by scraping,’ varshat, 
‘by rain ;’ see also note on Gautama I, 32. 

88. Vishzu XXII, gt. 59. Vishvu XXIII, 5. 
_ 60. Identical with Manu V, 109, and Vishvu XXII, 92. 
61-62. Vishwu XXIII,7. Krishnapandita points out that these 
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63. Copper is cleansed by acids. 

64. The Tirtha sacred to the Gods lies at the 
root of the little finger, 

65. That sacred to the Rzshis in the middle of 
the fingers, 

66. That sacred to Men at the tips of the fingers, 

67. That sacred to Agni (fire) in the middle of 
the hand, 

68. That sacred to the Manes between the fore- 
finger and the thumb. 

69. He shall honour (his food at) the evening 
and morning meals (saying), ‘It pleases me,’ 

70. At meals in honour of the Manes (saying), 
‘I have dined well,’ 

71. At (a dinner given on the occasion of) rites 
procuring prosperity (saying), ‘It is perfect.’ 


CuapTer IV, 
/ 1. The four castes are distinguished by their 


origin and by particular sacraments. 

2. There is also the following passage of the 
Veda, ‘The Brahmaza was his mouth, the Ksha- 
triya formed his arms, the Vaisya his thighs; the 
Sfddra was born from his feet.’ 

3. It has been declared in (the following passage 


two rules and that given in the next Sftra refer to cases in which gold, 
silver, and copper have not been stained by impure substances. 

63. Vishvu XXIII, 25. 

64-68. Vishzu LXII, 1-4; Apastamba II, 2, 3, 8. 

69. Vishvu LXVIII, 42. The Sfitra is also intended to prescribe 
that the number of the daily meals is two only. 

yo. Manu HII, 251. | 

71. The rites referred to are, according to Krishvapandita, 
marriages, feeding Brahmamas, Nandisréddhas, and the like. 

IV. 1. ManuI, 87. 2. Rig-veda X, go, 12. 
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of) the Veda that (a Sfdra) shall not receive the 
| sacraments, ‘He created the Brahmaza with the 
| GAyatrt (metre), the Kshatriya with the Trish¢ubh, 


oe Vaisya with the Gagatt, the Sadra without any 
metre.’ 

4. Truthfulness, suppression of anger, liberality, 
abstention from injuring living beings, and the pro- 
creation of offspring (are duties common to) all 
(castes). 

5. The M&nava (Sfatra states), ‘Only when he 
worships the manes and the gods, or honours guests, 
he may certainly do injury to animals.’ 

6. ‘On offering a Madhuparka (to a guest), at a 
sacrifice, and at the rites in honour of the manes, 
but on these occasions only may an animal be slain ; 
that (rule) Manu proclaimed.’ 


4. Vishau II, 17. 

5. Manavam, ‘the M4nava (Satra),’ means literally ‘a work pro- 
claimed by Manu’ (manuna proktam). It is probable that the 
work referred to by Vasish/ka is the lost Dharma-sfitra of the 
Manava S&kha, which is a subdivision of the Maitrayastlyas, and 
on which the famous metrical Manava Dharmas4stra is based. 
The words of the Sfitra may either be a direct quotation or 
a summary of the opinion given in the Manava-sitra. I think 
the former supposition the more probable one, and believe that 
not only Sdtra 5, but also Sfitras 6-8 have been taken bodily 
from the ancient Dharma-sftra. For Sfitra 6 agrees literally with 
a verse of the metrical Manusmriti, and at the end of Sfitra 8 
several MSS. have the word iti, the characteristic mark that a 
quotation is finished, while the language of Sftra 8 is more anti- 
quated than Vasish/fa’s usual style. If my view is correct, it 
follows that the lost Manava Dharma-sftra consisted, like nearly all 
the known works of this class, partly of prose and partly of verse. 

6. Identical with Manu V, 41; Vishzu LI, 64; and Sankha- 
yana Grzhya-sfitra II, 16,1. I take pitr¢daivata, against Kul- 
Hika’s and Krishmapandita’s view, as a bahuvrihi compound, and 
dissolve it by pitaro daivatam yasmimstat, literally ‘such (a rite) 
where the manes are the deities. The other explanation, ‘(rites) 
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7. ‘Meat can never be obtained without injuring 
living beings, and to injure living beings does not 
procure heavenly bliss; therefore the (sages declare) 
the slaughter (of beasts) at a sacrifice not to be 
slaughter (in the ordinary sense of the word),’ 

8. ‘Now he may also cook a full-grown ox or 
a full-grown he-goat for a Braéhmaza or Kshatriya 
guest; in this manner they offer hospitality to such 
(a man).’ 

9. Libations of water (must be poured out) for 
all (deceased relatives) who completed the second 
year and (their death causes) impurity. 

10. Some declare that (this rule applies also to 
children) that died after teething. 

11. After having burnt the body (of the deceased, 
the relatives) enter the water without looking at (the 
place of cremation), 

12. Facing the south, they shall pour out water 
with both hands on (these days of the period of 
impurity) which are marked by odd numbers. 


to the manes or to the gods,’ which is also grammatically correct, 
recommends itself less, because the rites to the gods are already 
included by the word yagiie, ‘at a sacrifice.’ As to the Madhu- 
parka, see Apastamba II, 4, 8, 8-9, and below XI, 1. 

4. Manu V, 48, and Vishau LI, 71, where, however, the conclu- 
sion of the verse has been altered to suit the ahims4-doctrines of the 
compilers of the metrical Smrztis. ‘The reason why slaughter at a 
sacrifice is not slaughter in the ordinary sense may be gathered 
from Vishazu LI, 61, 63. 

8. Satapatha-brahmama III, 4,1, 2; YAgwavalkya I, 109. 

g-1o. Vishvu XIX, 7; Manu V, 58. Regarding the length of 
the period of impurity, see below, Sfitras 16, 26-29. 

11. Vishvu XIX, 6. : 

12. Vishvzu XIX, 7; Gautama XIV, 40. ‘On those days of the 
period of impurity which are marked by odd numbers,’ i. e. ‘on the 
first, third, fifth, seventh, and ninth, as has been declared by Gau- 
tama.’—Kyrishnapandita. 
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13. The south, forsooth, is the region sacred to 
the manes. 

14. After they have gone home, they shall sit 
during three days on mats, fasting. 

15, If they are unable (to fast so long), they shall 
subsist on food bought in the market or given 
unasked. 

16. It is ordered that impurity caused by a death 
shall last ten days in the case of Sapivda relations. 

17. It has been declared in the Veda that Sa- 
pizda relationship extends to the seventh person (in 
the ascending or descending line). 

18. It has been declared in the Veda that for 
married females it extends to the third person (in 
the ascending or descending line). | 

19. Others (than the blood-relations) shall per- 
form (the obsequies) of married females, 

20. (The rule regarding impurity) should be 
exactly the same on the birth of a child for those 
men who desire complete purity, 

21. Or for the mother and the father (of the 
child alone); some (declare that it applies) to the 


14. Vishzu XIX, 16; Gautama XIV, 37. 

15. Vishwu XIX, 14. 17. Vishzu XXII, 5. 

19. Gautama XIV, 36; P&araskara Grehya-sfitra III, 10, 42. 
‘Others than the blood-relations,’ i.e. ‘the husband and his rela- 
tives.’ The MSS. have another Sitra following this, which Krish- 
napandita leaves out. Taska tesham, ‘and they (the married 
females shall perform the obsequies) of those (i. e. their husbands 
and his Sapizdas).’ It seems to me very probable that the passage 
is genuine, especially as Paraskara, Grzhya-sftra III, 10, 43, has the 
same words. 

20. Vishvu XXII, 1. 

21. Gautama XIV, 15-16. The Sfitra ought to have been 
divided into two. 
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mother (only), because she is the immediate cause 
of that (event). 

22. Now they quote also (the following verse) : 
‘On the birth (of a child) the male does not become 
impure if he does not touch (the female); on that 
(occasion) the menstrual excretion must be known 
to be impure, and that is not found in males.’ 

23. If during (a period of impurity) another 
(death or birth) happens, (the relatives) shall be 
pure after (the expiration of) the remainder of that 
(first period) ; 

24. (But) if one night (and day only of the first 
period of impurity) remain, (they shall be pure) after 
two (days and nights) ; 

25. (If the second death or birth happens) on the 
morning (of the day on which the first period of 
impurity expires, they shall be purified) after three 
(days and nights). 

26. A Brahmawa is freed from impurity (caused 
by a death or a birth) after ten days, 

27. A Kshatriya after fifteen days, 

28. A Vaisya after twenty days, 

29. A Sidra after a month. 

30. Now they quote also (the following verses): 
‘But (a twice-born man) who has eaten (the food) 
of a Sddra during impurity caused by a death or a 


23. Vishvu XXII, 35. 24. Vishnu XXII, 36. 

25. Vishwzu XXII, 37. Krishmapandita explains prabhate, ‘on 
the morning (of the day on which the first period of impurity 
expires),’ in accordance with Nandapazdita’s explanation of Vishzu’s 
text by ‘during the last watch (of the last night of the period 
of impurity).’ See also the slightly different explanation of the 
identical words by Haradatta, Gautama XIV, 8. | 

26. Vishvu XXII, 1. 29. Vishau XXII, 4. 
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birth, will suffer dreadful (punishment in) hell and 
be born again in the womb of an animal.’ 

31. ‘A twice-born man who eats by appointment 
in the house of a stranger whose ten days of impurity, 
caused by a death, have not expired, after death will 
become a worm and feed on the ordure of that (man 
who fed him).’ 

32. It has been declared in the Veda, ‘(Such a 
sinner) becomes pure by reciting the Samhita of 
the Veda for twelve months or for twelve half- 
months while fasting.’ 

33. On the death of a child of less than two years 
or on a miscarriage, the impurity of the Sapiadas 
lasts three (days and) nights. 

34. Gautama (declares that on the former occa- 
sion they become) pure at once. 

35. If (a person) dies in a foreign country and (his 
Sapizdas) hear (of his death) after ten days (or a longer 
period), the impurity lasts for one (day and) night. 

36. Gautama (declares that) if a person who has 
kindled the sacred fire dies on a journey, (his Sa- 
pizdas shall) again celebrate his obsequies, (burning 
a dummy made of leaves or straw), and remain im- 
pure (during ten days) as if (they had actually buried) 
his corpse. 

37. When he has touched a sacrificial post, a pyre, 
a burial-ground, a menstruating or a lately confined 
woman, impure men or (A4zd4las and so forth), he 
shall bathe, submerging both his body and his head. 


32. Regarding the penance prescribed here, the so-called ana- 
snatparayana, see below XX, 46, and Baudhayana III, 9. 

33. Vishzu XXII, 27-30. 

34. Gautama XIV, 44, and introduction to Gautama, p. liii. 

36. Introduction to Gautama, pp. liii and liv. 

37. Vishzu XXII, 69. Krishzapandita and MS. B. read pfiya, 
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CHAPTER V. 


1. A woman is not independent, the males are 
her masters. It has been declared in the Veda, ‘A 
female who neither goes naked nor is temporarily 
unclean is paradise.’ 

2. Now they quote also (the following verse) : 
‘Their fathers protect them in childhood, their hus- 
bands protect them in youth, and their sons protect 
them in age; a woman is never fit for independence.’ 

3. The penance (to be performed) by a (wife) for 


being unfaithful te her husband has been declared in - 


the (section on) secret penances. 


‘pus,’ instead of yfipa, ‘a sacrificial post.’ The reading is, how- 
ever, wrong, because the parallel passages of most Smritis enjoin 
that a man who has touched a sacrificial post shall bathe. The 
cause of the mistake is probably a mere clerical error. The MSS. 
repeat the last word of this chapter, apa ityapaz. The reason 
is not, as Krzshvapandita imagines, that the author wishes to indi- 
cate the necessity of bathing when one touches a person who has 
touched some impure thing or person. It is the universal practice 
of the ancient authors to repeat the last word of a chapter in order 
to mark its end, see e.g. Gautama note on I, 61. If it is neg- 
lected in the earlier chapters of the Vasish‘ha Dharma-siitra, the 
badness of the MSS. is the cause. 

V. 1. Vishnu XXV,12. The second clause ought to have been 
given as a separate Sitra, ‘A female who no longer goes naked,’ 
i.e. one who has reached the age of puberty. Amprztam, ‘is para- 
dise,’ i. e. procures bliss in this life and heaven after death through 
her children. | 

2, Vishnu XXV,13. Identical with Manu IX, 3. 

3. ‘The penance which has been ordained in case a wife is 
unfaithful to her husband, i. e. goes to a lover and so forth, must be 
performed in secret, i. e. in solitary places. —Kreshvapandita. The 
explanation is clearly erroneous. Rahasyeshu cannot mean ‘in 
secret’ or ‘in secret places.’ It might refer either to a work 
or works called Rahasyani or to the rahasyani prayasfittani, As 
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4. For month by menth the menstrual excretion 
takes away her sins. 

5. A woman in her courses is impure during three 
(days and) nights. 

6. (During that period) she shall not apply colly- 
rium to her eyes, nor anoint (her body), nor bathe in 
water; she shall sleep on the ground; she shall not 
sleep in the day-time, nor touch the fire, nor make a 
rope, nor clean her teeth, nor eat meat, nor look at 
the planets, nor smile, nor busy herself with (house- 
hold affairs), nor run; she shall drink out of a large 
vessel, or out of her joined hands, or out of a copper 
vessel. - | 

». For it has been declared in the Veda, ‘When 
Indra had slain (Vvztra) the three-headed son of 
Tvashévz, he was seized by Sin, and he considered 
himself to be tainted with exceedingly great guilt. 
All beings cried out against him (saying to him), 


the next Sftra contains a half-verse taken from the section on secret 
penances, XXVIII, 4, it is evident that Vasish‘#a here makes a 
cross-reference. Similar cross-references occur further on. 

4. Yagavalkya I, 72, and below, XXVIII, 4. 

5. Vishzu XXII, 72. 

6. Taitt. Sah. II, 5,1, 6-7. I read with the majority of the 
MSS., grahanna niriksheta instead of grvzhan na_niriksheta, 
which latter phrase Krzshvapandita renders by ‘she shall not look 
out of the house.’ My reading is confirmed by his quotation from 
the Smrztimayigart, where grahaz4m nirfkshazam, ‘looking at the 
planets, i.e. the sun, moon,’ &c., is forbidden. ‘A large vessel,’ i. e. 
an earthen jar.— Krzshvapandita. 

4. Taitt. Samh. II, 5,1, 2-5. The name ‘slayer of a learned 
Brahmaza’ is applied to Indra, because Vritra is said to have been 
deeply versed in the Vedas. Regarding the ‘proper season of 
women,’ see Manu III, 46-48. In the clause ‘That guilt of 
Brahmaza-murder- appears,’ &c., I read 4vir bhavati with the 
majority of the MSS. For the prohibition to accept food from 
a ragasvala, see Vishvu LI, 16-17. 
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‘O thou slayer of a learned Brahmaza! O thou 
‘slayer of a learned Brahmaza!’ He ran to the wo- 
men for protection (and said to them), ‘Take upon 
yourselves the third part of this my guilt (caused by) © 
the murder of a learned Brahmaza.’ They answered, 
‘What shall we have (for doing thy wish)?’ He re- 
plied, ‘Choose a boon.’ They said, ‘Let us obtain off- 
spring (if our husbands approach us) during the proper 
season, at pleasure let us dwell (with our husbands) 
until (our children) are born. He answered, ‘So be 
it. (Then) they took upon themselves (the third 
part of his guilt), That guilt of Brahmavza-murder 
appears every month as the menstrual flow. There- 
fore let him not eat the food of a woman in her 
courses ; (for) such a one has put on the shape of 
the guilt of Brahmaza-murder. 

8. (Those who recite the Veda) proclaim the fol- 
lowing (rule): ‘Collyrium and ointment must not be 
accepted from her; for that is the food of women. 
Therefore they feel a loathing for her (while she is) 
in that (condition, saying), “She shall not approach.” ’ 

9. ‘Those (Brahmavas in) whose (houses) men- 
struating women sit, those who keep no sacred fire, 


8. Taitt. Sah. II, 5,1; 6. I read the text of this Sfitra as 
follows: ‘Tadahus—afiganabhyanganam evdsya na pratigrahyam 
taddhi striya annam iti—tasmat tasyai 4a tatra ka bibhatsante me- 
yam upagdad iti.’ The MSS. give the following readings in the 
second clause: tasmat tasmai 4a (B. Bh. E. F.), tatra na (F.), me- 
dhamupagad (Bh. F.), medha upagdd (E.), seyamupagad (B.) 
Krishnapandita follows as usually MS. B. His explanation of the 
whole Sfitra is erroneous. ‘ That is the food of women,’ i.e. that is 
as necessary to women as their food, because to beautify themselves 
is one of their duties. . | 

g. The meaning of the Sftra is that a Brahmanical beggar must 
not accept any alms from Braéhmazas whose wives are in their 
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and those in whose family there is no Srotriya,—all 
these are equal to Sifidras.’ 


CuHaprer VI. 


1. (To live according to) the rule of conduct is 
doubtlessly the highest duty of all men. He whose 
soul is defiled by vile conduct perishes in this world 
and in the next. 

2. Neither austerities, nor (the study of) the Veda, 
nor (the performance of) the Agnihotra, nor lavish 
liberality can ever save him whose conduct is vile 
and who has strayed from this (path of duty). 

3. The Vedas do not purify him who is deficient 
in good conduct, though he may have learnt them 
all together with the six Angas; the sacred texts de- 
part from such a man at death, even as birds, when 
full-fledged, leave their nest. 

4. As the beauty of a wife causes no joy to a 
blind man, even so all the four Vedas together with 
the six Angas and sacrifices give no happiness to 
him who is deficient in good conduct. 


courses, who keep no sacred fire, and do not attend to the duty of 
Veda-study. Regarding sinners of the latter two kinds, see also 
Apastamba I, 6, 18, 32-33. 

VI. 1. Manu IV,155. The word 4ara, which has been vari- 
ously translated by ‘ conduct, ‘rule of conduct,’ and ‘good con- 
duct,’ includes the observance of all the various rules for every-day 
life, taught in the Smretis, and the performance of the prescribed 
ceremonies and rites. 

4. I read with MSS. Bh. and E., shadangastvakhilaz sayagnah. 
The reading of MS. B., which Krishnzapandita adopts, shadangah 
sakhiliZ means, ‘together with the six Angas, (and) the Khila 
(spurious) portions of the Veda.’ 
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5. The sacred texts do not save from sin the 
deceitful man who behaves deceitfully. But that 
Veda, two syllables of which are studied in the 
right manner, purifies, just as the clouds (give be- 
neficent rain) in the month of Isha. 

6. A man of bad conduct is blamed among men, 
evils befal him constantly, he is afflicted with disease 
and short-lived. 

7. Through good conduct man gains spiritual merit, 
through good conduct he gains wealth, through good 
conduct he obtains beauty, good conduct obviates the 
effect of evil marks. 

8. A man who follows the rule of conduct esta- 
blished among the virtuous, who has faith and is 
free from envy, lives a hundred years, though he 
be destitute of all auspicious marks. 


s, Isha is another name for Asvina, the month September- 
October. Though the rainy season, properly so called, is over in 
September, still heavy rain falls in many parts of India, chiefly 
under the influence of the beginning north-east monsoon, and is 
particularly important for the Rabi or winter crops. I think, 
therefore, that it is not advisable to take, as Krvzshzapamdita does, 
yatha ishe ’bd4# both with the first and the second halves of the 
verse, and to translate, ‘As the clouds (in general remain barren) 
in the month of Isha, even so the texts of the Veda do not save 
from evil the deceitful man who behaves deceitfully. But that 
Veda, two syllables of which have been studied in the right manner, 
sanctifies, just as the clouds in the month of Isha, (which shed a 
few drops of rain on the day of the Svati conjunction, produce 
pearls).’ ‘In the right manner,’ i.e. with the due observance of 
the rules of studentship. 

6. Identical with Manu IV, 157. 

4. Manu IV,156. By the ‘inauspicious marks’ mentioned in 
this verse, and the ‘auspicious marks’ occurring in the next, the 
various lines on the hands and feet &c. are meant, the explanation 
of which forms the subject of the SAmudrika Sastra. 

8. Identical with Manu IV, 158; Vishzu LXXI], g2. 
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g. But a man who knows the sacred law shall 
perform in secret all acts. connected with eating, the 
natural evacuations and dalliance with (his wife) ; 
business to be accomplished by speech or intellect, 
likewise austerities, wealth, and age, must be most 
carefully concealed. 

10. And a man shall void both urine and feces, 
facing the north, in the day-time, but at night he 
‘shall do it turning towards the south; for (if he 
acts) thus, his life will not be injured. 

11. The intellect of that man perishes who voids 
urine against a fire, the sun, a cow, a Brahmama, the 
moon, water, and the morning or evening twilights. 

12. Let him not void urine in a river, nor on 
a path, nor on ashes, nor on cowdung, nor on a 
ploughed field, nor on one which has been sown, 
nor on a grass-plot, nor in the shade (of trees) that 
afford protection (to travellers). 

13. Standing in the shade (of houses, clouds, and 
so forth), when it is quite dark, and when he fears 
for his life, a Brahmaza may void urine, by day and 
by night, in any position he pleases. 

14. (Afterwards) he shall perform the necessary 
(purification) with water fetched for the purpose 
(from a tank or river, and with earth). 

15. For a bath water not fetched for the purpose 
(may also be used). 

16. (For the purpose of purification) a Brahmaza 


10. Vishnu LX, 2. I read with the majority of the MSS., na 
rishyati. 

¥1. Identical with Manu IV, 52. 

12. Vishzu LX, 3-22. 

13. Identical with Manu IV, 5r. 14. Vishau LX, 24. 

15. I.e. one may bathe also in a tank or river. 


a 
VI, 22. RULE OF CONDUCT. 37 


shall take earth that is mixed with gravel, from the 
bank (of a river). 

17. Five kinds of earth must not be used, viz. 
such as is covered by water, such as lies in a temple, 
on an ant-hill, on a hillock thrown up by rats, and that 
which has been left by ene who cleaned himself. 

18. The organ (must be cleaned by) one (appli- 
cation of) earth, the (right) hand by three, but 
both (feet) by two, the anus by five, the one (i.e. the 
left hand) by ten, and both (hands and feet) by seven 
(applications of earth). 

19. Such is the purification erdained for house- 
holders; it is double for students, treble for hermits, 
but quadruple for ascetics. 

20. Eight mouthfuls are the meal of an ascetic, 
sixteen that of a hermit, but thirty-two that of a 
householder, and an unlimited quantity that of a 
student. 

21. An Agnihotrin, a draught-ox, and a student, 
those three can do their work only if they eat (well); 
without eating (much), they cannot do it. 

22, (The above rule regarding limited allowances 
of food holds good) in the case of penances, of self- 
imposed restraint, of sacrifices, of the recitation of 
the Veda, and of (the performance of other) sacred 
duties. 


18. Vishzu LX, 25. 

19. Identical with Vishzu LX, 26, and Manu V, 137. 

20-21. Identical with Apastamba TI, 5, 9, 13, and ‘S. 21, with 
Sankhayana Grthya-sftra IT, 16, 5. 

22. ‘Penances (vrata), i.e. the Krzkkhras and the rest; self- 
imposed restraint (niyama), i.e. eating certain food in accordance 
with a vow, and so forth, during a month or any other fixed period 
; . sacred duties (dharma), i.e. giving gifts and the like’— 
Krishnapandita. 
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23. The qualities by which a (true) Brahmaza 
may be recognised are, the concentration of the 
mind, austerities, the subjugation of the senses, libe- 
rality, truthfulness, purity, sacred learning, compas- 
sion, worldly learning, intelligence, and the belief (in 
the existence of the deity and of a future life). 

24. One may know that bearing grudges, envy, 
speaking untruths, speaking evil of Brahmazas, 
backbiting, and cruelty are the characteristics of a 
Sadra. 

25. Those Brahmazas can save (from evil) who 
are free from passion, and patient of austerities, 
whose ears have been filled with the texts of the 
_ Veda, who have subdued the organs of sensation 
and action, who have ceased to injure animated 
beings, and who close their hands when gifts are 
offered. 

26. Some become worthy receptacles of gifts 
through sacred learning, and some through the 
practice of austerities. But that Brahmaza whose 
stomach does not contain the food of a S(dra, is even 
the worthiest receptacle of all. 

27. Ifa Brahmavza dies with the food of a Sodra 
in his stomach, he will become a village pig (in his 
next life) or be born in the family of that (Sddra). 

28. For though a (Braéhmaza) whose body is 
nourished by the essence of a Sfdra’s food may 


24. Krishnapandita connects brahmamadfshanzam, translated 
above: by ‘speaking evil of Brahmiaaas,’ with sfidralakshazam, and 
renders the two words thus, ‘the characteristics of.a. Sidra which 
degrade a Brahmazaa.’ 

25. ‘Close their hands,’ i.e. are reluctant to: accept. . 

26. Krishzapandita takes kimAit, translated by ‘some,’ to.mean 
‘somewhat,’ ‘to a certain degree,’ i. e. neither very distinguished nor 
very despicable. 
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daily recite the Veda, though he may offer (an 
Agnihotra) or mutter (prayers, nevertheless) he will 
not find the path that leads upwards. 

- 29. But if, after eating the food of a Sfdra, he 
has conjugal intercourse, his sons will belong to the 
giver of the food, and he shall not ascend to heaven. 

30. They declare that he is worthy to receive 
gifts, who (daily) rises to recite the Veda, who is 
of good family, and perfectly free from passion, who 
constantly offers sacrifices in the three sacred fires, 
who fears sin, and knows much, who is beloved among 
the females (of his family), who is righteous, protects 
cows, and reduces himself by austerities. 

31. Just as milk, sour milk, clarified butter, and 
honey poured into an unburnt earthen vessel, perish, 
owing to the weakness of the vessel, and neither the 
vessel nor those liquids (remain), 

32. Even so a man destitute of sacred learning, 
who accepts cows or gold, clothes, a horse, land, (or) 
sesamum, becomes ashes, as (if he were dry) wood. 

33. He shall not make his joints or his nails crack, 

34. Nor shall he make a vessel ring with his nails. 

35. Let him not drink water out of his joined hands. 

36. Let him not strike the water with his foot 
or his hand, 

37. Nor (pour) water into (other) water. 

38. Let him not gather fruit by throwing. brick- 
bats, 

39. Nor by throwing another fruit at it. 

40. He shall not become a hypocrite or deceitful. 


32. Manu IV,188. Read in the text ‘evam ga va’ instead of 
‘evam gavo.’ 

33. Gautama IX, §1. 35. Gautama IX, 9. 
- 40. Manu IV, 177. 
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41. Let him not learn a language spoken by bar- 
barians. 

42. Now they quote also (the following verses): 
‘The opinion of the Sish¢as is, that a man shall 
not be uselessly active, neither with his hands and 
his feet, nor with his eyes, nor with his tongue and 
his body.’ 

43. ‘Those Brahmazas, in whose families the 
study of the Veda and of its supplements is heredi- 
tary, and who are able to adduce proofs perceptible 
by the senses from the revealed texts, must be known 
to be Sish/as.’ 

44. ‘He is a (true) Brahmaza regarding whom no 
one knows if he be good or bad, if he be ignorant 
or deeply learned, if he be of good or of bad conduct.’ 


‘CHaprer VII. 


1. There are four orders, 

2. Viz. (that of) the student, (that of) the house- 
holder, (that of) the hermit, and (that of) the ascetic. 

3. A man who has studied one, two, or three 
Vedas without violating the rules of studentship, 
may enter any of these (orders), whichsoever he 
pleases. 

4. A (professed) student shall serve his teacher 
until death ; 

5. And in case the teacher dies, he shall serve the 
sacred fire. 


42. Manu IV,177; Gautama IX, so0-51. 

43. Manu XII, roo. 

VII. 1-2. Gautama III, 2. 3. Gautama III, 1. 

4. Vishnu XXVIII, 43. 

5. Vishvu XXVIII, 46. I agree with Krishnapandita in thinking 
that the apparently purposeless particle ‘and,’ which is used in 
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6. For it has been declared in the Veda, ‘ The 
fire is thy teacher.’ 

7. (A student, whether professed or temporary), 
shall bridle his tongue ; 

8. He shall eat in the fourth, sixth, or eighth 
hour of the day. 

9. He shall go out in order to beg. 

10. He shall obey his teacher. 

11. He either (may wear all his hair) tied in a 
knot or (keep merely) a lock on the crown of his 
head tied in a knot, (shaving the other parts of the 
head.) 

12. If the teacher walks, he shall attend him 
walking after him; if the teacher is seated, standing ; 
if the teacher lies down, seated. 

13. He shall study after having been called (by 
the teacher, and not request the latter to begin the 
lesson), 

14. Let him announce (to the teacher) all that he 
has received (when begging), and eat after permission 
(has been given to him). 


this Sfitra, indicates Vasishtha’s approval of the rules given in 
other Smrttis, according to which the student, on the death of 
the teacher, shall serve the teacher’s son, a fellow-student, or the 
teacher’s wife, and the service of the sacred fire is the last resource 
only. See Vishvzu XXVIII, 44-45; Gautama III, 7-8. 

6. These words form part of one of the Mantras which the 
teacher recites at the initiation of the student; see e.g. Sankha- 
yana Grthya-sftra. 

4. Gautama II, 13, 22. 

8. According to Krishzapandita a kala, ‘hour,’ is the eighth 
part of a day. 


g. Vishvu XXVIII, 9. to. Vishvu XXVIII, 7. 
rr. Gautama I, 27; Vishzu ‘XXVIII, 41. 
12. Vishau XXVIII, 18-22. 13. Vishnu XXVIII, 6. 


14. Vishvu XXVIII, 10; Apastamba I, I, 3, 25. 
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15. Let him avoid to sleep on a cot, to clean 
his teeth, to wash (his body for pleasure), to apply 
collyrium (to his eyes), to anoint (his body), and to 
wear Aegon or a parasol. 

6. (While reciting his prayers) he shall stand in 
rs iy tine and sit down at night. 

17. Let him bathe three times a day. 


CuaPrer VIII. 


(A student who desires to become) a house- 
holder shall bathe, free from anger and elation, 
with the permission of his teacher, and take for a 
wife a young female of his own caste, who does 
neither belong to the same Gotra nor has the 
same Pravara, who has not had intercourse (with 
another man), 

2. Who is not related within four degrees on the 
mother’s side, nor within six degrees on the father’s 
side. 

3. Let him kindle the nuptial fire. 


15. Gautama II, r3. 

16. Vishwu XXVIII, 2-3. The prayers intended are the so- 
called Sandhydas, which are recited at daybreak and in the evening. 

17. Gautama II,8. ‘Three times a day,’ i.e. morning, noon, 
and evening. Kyzsh#apamdita thinks that he shall perform three 
ablutions at midday. 

VII. r. Vishvzu XXIV, 9; Gautama IV,1-2. Regarding the 
bath at the end of the studentship, see Vishvu XXVIII, 42, and 
Professor Jolly’s note. 

2. Vishnu XXIV,10; Gautama IV, 2. 

3. Vishvu LIX, 1, and Professor Jolly’s note. The fire intended 
is the grzhya or smarta, the sacred household fire, which according 
to this Sfitra must be kindled on the occasion of the marriage cere- 
mony, while other Smrtis permit of its being lighted on the division 
of the paternal estate. | 
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4. Let him not turn away a one who comes in 
the evening. 

5. (A guest) shall not dwell 3 in his house without 
receiving food. 

6. If a Brahmaza who has come for shelter to 
the house of a (householder) receives no food, on 
departure he will take with him all the spiritual 
merit of that (churlish host). 

7. But a Bréhmaza who stays for one night only 
is called a guest. For (the etymological import of 
the word) atithi (a guest). is ‘he who stays for a 
short while only.’ 

8. A Brahmaza who lives in the same village 
(with his host) and a visitor on business or pleasure 
(are) not (called guests. But a guest), whether he 
arrives at the moment (of dinner) or at an inop- 
portune time, must not stay in the house of a 
(householder) without receiving food. 

9. (A householder) who has faith, is free from 
covetousness, and (possesses wealth) sufficient for 
(performing) the Agnyddheya-sacrifice, must become 
an Agnihotrin. 

10. He (who possesses wealth) suffrcient for (the 
expenses of) a Soma-sacrifice shall not abstain from 
offering it. 


Vishau. LXVII, 28-29. 5. Vishnu LXVII, 30. 
. Vishzu LXVII, 33. 
. Identical with: Vishvzu LXVII, 34; Manu III, roz. 
Vishzu LXVII, 35; Manu III, ros: 
. Vishzu LIX, 2. The Agnihotra which is here intended is, of 
course, the Srauta Agnihotra, to be performed with three fires. The 
Agnyadheya is one of the Haviryagvias with which the Srautagni- 
hotrin has to begin his rites. 

ro. Vishwvu LIX, 8. 


Oo Oras 
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11. (A householder) shall be industrious in reciting 
the Veda, offering sacrifices, begetting children, and 
(performing his other duties). 

12. Let him honour visitors (who come) to his 
house by rising to meet them, by (offering them) 
seats, by speaking to them kindly and extolling 
their virtues, 

13. And all creatures by (giving them) food ac- 
cording to his ability. 

14. A householder alone performs sacrifices, a 
householder alone performs austerities, and (there- 
fore) the order of householders is the most distin- 
guished among the four. 

15. As all rivers, both great and small, find a 
resting-place in the ocean, even so men of all orders 
find protection with householders. 

16. As all creatures exist through the protection 
afforded by their mothers, even so all mendicants sub- 
sist through the protection afforded by householders. 

17. A Br&hmaza who always carries water (in his 
gourd), who always wears the sacred thread, who 
daily recites the Veda, who avoids the food of 
outcasts, who approaches (his wife) in the proper 
season, and offers sacrifices in accordance with the 


a1. Tagree with Krishnapandita that the word ‘and’ used in 
this enumeration serves the purpose of calling to mind that there 
are other minor duties. The three named specially are the so- 
called ‘three debts ;’ see below, XI, 48. 

12, Vishau LXVII, 45; Gautama V, 38-41. 

13. Vishzu LXVIL, 26. 

14-17. Vishzu LIX, 27-30; Manu VI, 89. 
‘ 15. Identical with Manu VI, go. 

17. ‘Who always carries water (in his gourd)’ (nityodakf) may 
also be translated, ‘who always keeps water (in his house);’ see 
Apastamba Il, 1,1,15. ‘Who always wears the sacred thread’ 
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rules (of the Veda, after death) never falls from 
Brahman’s heaven. 


CuapTer IX, 


1, A hermit shall wear (his hair in) braids, and 
dress (in garments made of) bark and skins; — 

2. And he shall not enter a village. 

3. He shall not step on ploughed (land). 

4. He shall gather wild growing roots and fruit 
(only). 

5. He shall remain chaste. 

6. His heart shall be full of meekness, 

7. He shall honour guests coming to his hermi- 
tage with alms (consisting of) roots and fruit. 

8. He shall only give, not receive (presents). 

9. He shall bathe at morn, noon, and eve. 

10. Kindling a fire according to the (rule of the) 
Sramanvaka (Sitra), he shall offer the Agnihotra. 

11. After (living in this manner during) six months, 


may also mean ‘who always wears his upper in the manner re- 
quired at a sacrifice,’ i.e. passes it over the left and under the 
right arm. 

IX. 1. Vishzu XCIV, 8-9; Gautama III, 34. Krishnapandaita 
takes Aira, ‘bark,’ to mean ‘(made of) grass,’ e.g. of Mu&ga or 
Balvaga. : 

2. Gautama III, 33. The particle ‘and’ probably indicates 
that the hermit is not to enter any other inhabited place. 


3. Gautama III, 32. 4. Vishau XCV, 5. 
5. Vishzu XCV, 7. 6. Manu VI, 8. 
7. Gautama III, 30. 9. Vishxu XCV, ro. 


10. Gautama III, 27. Krishnapandita and MSS. B. F. read 
sravanakena, and the rest Avarmakena. I read sramazakena, ‘ac- 
cording to the rule of the Sramamaka Sfitra,’ in accordance with 
Gautama’s text. Baudhayana, too, uses the same word. 

11, Manu VI, 25. 
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he shall dwell at the root of a tree, keeping no fire 
and having no house. 

12. He (who in this manner) gives (their due) to 
gods, manes, and men, will attain endless (bliss in) 
heaven. 


CHAPTER X. 


1. Let an ascetic depart from his house, giving a 
promise of safety from injury to all animated beings. 

2. Now they quote also (the following verses): 
‘That ascetic who wanders about at peace with all 
creatures, forsooth, has nothing to fear from any 
living being.’ 

3. ‘But he who becomes an ascetic and does not 
promise safety from injury to all beings, destroys the 
born and the unborn; and (so does an ascetic) who 
accepts presents.’ 

‘Let him discontinue the performance of all 
religious ceremonies, but let him never discontinue the 
recitation of the Veda. By neglecting the Veda he 
becomes a Sidra; therefore he shall not neglect it.’ 

‘(To pronounce) the one syllable (Om) is the 
best (mode of reciting the) Veda, to suppress the 
breath is the highest (form of ) austerity ; (to subsist 
on) alms is better than fasting ; compassion is pre- 
ferable to liberality.’ 

6. (Let the ascetic) shave (his head); let him have 
no property and no home.. 


X. 1. Manu VI, 39; Yagnavalkya III, 61. 

2. Manu VI, 40. 

3. ‘The born and the unborn,’ i.e. his ancestors who lose 
heaven, and his descendants who lose their caste. 

4. Manu VI, 39. 5. Manu II, 83. 

6. Gautama IIIJ,11, 22. The term parigraha, ‘home,’ includes 
the wife, the family, attendants, and a house. | 
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7. Let him beg food at seven houses which he 
has not selected (beforehand), 

8, (At the time) when the smoke (of the kitchen- 
fire) has ceased and the pestle lies motionless. 

9. Let him wear a single garment, 

10. Or cover his body with a skin or with grass 
that has been nibbled at by a cow. 

11. Let him sleep on the bare ground. 

12. Let him frequently change his residence, 

13. (Dwelling) at the extremity of the village, in a 
temple, or in an empty house, or at the root of a tree. 

14. Let him (constantly) seek in his heart the 
knowledge (of the universal soul). 

15. (An ascetic) who lives constantly in the forest, 

16. Shall not wander about within sight of the 
village-cattle. 

17. ‘Freedom from future births is certain for 
him who constantly dwells in the forest, who has 
subdued his organs of sensation and action, who has 
renounced all sensual gratification, whose mind 1s 
fixed in meditation on the Supreme Spirit, and who 
is (wholly) indifferent (to pleasure and pain).’ 

18. (Let him) not (wear) any visible mark (of his 
order), nor (follow) any visible rule of conduct. 

19. Let him, though not mad, appear like one out 
of his mind. 

20. Now they quote also (the following verses) : 
‘There is no salvation for him who is addicted to 

4. Vishnu XCVI, 3. 

8. Vishnu XCVI, 6; Manu VI, 56. 

9. Vishnu XCVI, 13. It is very probable that the single gar- 
ment mentioned in the Sftra is, as Krishnapandita thinks, a small 
strip of cloth to cover the ascetic’s nakedness. 


12-13. Vishzu XCVI, 10-12. 14. Manu VI, 43, 65. 
20. Iread ‘ramy4vasathapriyasya,’ with the majority of the MSS. 
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the pursuit of the science of words, nor for him who 
rejoices in captivating men, nor for him who is fond 
of (good) eating and (fine) clothing, nor for him who 
loves a pleasant dwelling.’ 

21. ‘ Neither by (explaining) prodigies and omens, 
nor by skill in astrology and palmistry, nor by casuistry 
and expositions (of the SAstras), let him ever seek to 
obtain alms.’ 

22. ‘Let him not be dejected when he obtains 
nothing, nor glad when he receives something. Let 
him only seek as much as will sustain life, without 
caring for household property.’ : 

23. ‘But he, forsooth, knows (the road to) salva- 
tion who cares neither for a hut, nor for water, nor 
for clothes, nor for the three Pushkaras’ (holy tanks), 
nor for a house, nor for a seat, nor for food.’ 

24. In the morning and in the evening he may 
eat as much (food) as he obtains in the house of one 
Brahmaza, excepting honey and meat, 

25. And he shall not (eat so much that he is 
quite) satiated. 

26. At his option (an ascetic) may (also) dwell in 
a village. 

27, Let him not be crooked (in his ways); (let 
him) not (observe the rules of) impurity on account 


21. Identical with Manu VI, 50. 

22. Vishnu XCVI, 4. Identical with Manu VI, 57. 

23. There are three Tirthas called Pushkara; see Professor 
Jolly’s note on Vishzu LXXXV, rt. 

24. Krishnapandita thinks that this rule is a concession to those 
ascetics who are unable to subsist on one meal a day, as Manu 
VI, 55 prescribes. 

268. Manu VI, 59. 26. Manu VI, 94-95. 

27. The text is here probably corrupt. But I follow Kréshna- 
pandita. Several MSS. read asafho, ‘he shall not be a rogue,’ for 
asavo, ‘he shall not observe the rules of impurity.’ 
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of deaths (or births); let him not have a house; let 
him be of concentrated mind. 

28. Let him not enjoy any object of sensual 
gratification. 

29. Let him be (utterly) indifferent, avoiding to 
do injury or to show kindness to any living being. 

30. To avoid backbiting, jealousy, pride, self-con- 
sciousness, unbelief, dishonesty, self-praise, blaming 
others, deceit, covetousness, delusion, anger, and envy 
is considered to be the duty of (men of) all orders. 

31. A Br&hmaza who wears the sacred thread, 
who holds in his hand a gourd filled with water, 
who is pure and avoids the food of Sddras will not 
fail (to gain) the world of Brahman. 


CHAPTER XI, 


1, Six persons are (particularly) worthy to receive 
the honey-mixture (madhuparka), 

2. (Viz.)an officiating priest, the bridegroom of one’s 
daughter, a king, a paternal uncle, a Snataka, a mater- 
nal uncle, as well as (others enumerated elsewhere). 

3. (A householder) shall offer, both at the morning 
and the evening (meals, a portion) of the prepared 
(food) to the Visve Devas in the (sacred) domestic fire. 


go. Vishau II, 16-17. 

31. Krishzapandita believes that this Sftra again refers to ascetics. 
But that is hardly possible, as ascetics are not allowed to wear a 
sacrificial thread (see above, Sfitra 18). I think that it is meant to 
emphatically assert that a Brahmamza who is free from the short- 
comings enumerated in the preceding Sftra, and who.follows the 
tule of conduct, will obtain salvation, whether he passes through 
the order of Samny4sins or not. 

XI. 1-2. Gautama V, 27-30. The persons enumerated else- 
where are the teacher, the father-in-law, and so forth. Regarding 
the Sndtaka, see Apastamba I, 11, 30, 1-4. 

3. Vishvu LXVII, 1-3. 
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4. Let him give a Bali-offering to the (guardian) 
deities of the house, 

5. (Thereafter) let him give a portion, one Pala 
in weight, to a Srotriya or to a student, (and after- 
wards an offering) to the manes. 

6. Next let him feed his guests in due order, the 
worthiest first, 

7. (Thereafter) the maidens, the infants, the aged, 
the half-grown members of his family, and pradatas, 

8. Then the other members of his family. 

9. (Outside the house) he shall throw (some food) 
on the ground for the dogs, Kazdalas, outcasts, and 
Crows. 

10. He may give to a Sidra either the fragments 
(of the meal) or (a portion of) fresh (food). 

11. The master of the house and his wife may 
eat what remains. 


4. Vishnu LXVII, 4-22. 

5. Vishvu LIX, 14; LXVII, 23, 27. Krishnapandita does not 
take ‘agrabh4ga’ as a technical term, but explains it by ‘a first por- 
tion, sufficient for a dinner, or as much as one is able to spare.’ 

6. Vishau LXVII, 28, 36-38. 

4. Vishnu LXVII, 39. The majority of the MSS. read balavrid- 
dhataruzapradatas [tato]. Kvrzshvapandita corrects the last word 
to pradata, while the editor of the Calcutta edition writes prabhri- 
tims [tato]. Both conjectures are inadmissible. As the same 
phrase occurs once more, below, XIX, 23 (where Krzshnapandita 
writes pradatarah), I think that it is not permissible to change the 
text. Pradatéz must be the correct reading, and a technical 
name for a class of female relatives. Etymologically it may mean 
‘those who have been perfectly cleansed.’ But I am unable to 
trace its precise technical import, and have left it untranslated. 

8. Vishvu LXVII, 4r. g. Vishnu LXVII, 26. 

1o. Gautama V, 25, and note. ‘A Sfdra, i.e. one who is his 
servant. —Krishzapamaita. It is, however, possible, that a visitor 
of the Sfidra caste is meant; see Apastamba II, 2, 4, 19-20. 

11. Vishzu LXVII, 41. 
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12. A fresh meal for which all (the same mate-~ 
rials as for the first) are used (may be prepared), if 
a guest comes after the Vaisvadeva has been offered. 
For such a (guest) he shall cause to be prepared 
food (of a) particularly (good quality). 

13. For it has been declared in the Veda, ‘A 
Brahmaza guest enters the house resembling the 
Vaisvanara fire. Through him they obtain rain, 
and food through rain. Therefore people know 
that the (hospitable reception of a guest) is a 
ceremony averting evil.’ 

14. Having fed the (guest), he shall honour him. 

15. Heshall accompany him to the boundary (ofthe 
village) or until he receives permission (to return). 

_16. Let him present (funeral offerings) to the 
manes during the dark half of the month (on any 
day) after the fourth. 

17. After issuing an invitation on the day pre- 
ceding (the Sraddha, he shall feed on that occasion) 
three ascetics or three virtuous householders, who are 
Srotriyas, who are not very aged, who do not follow 
forbidden occupations, and neither (have been his) 
pupils, nor are (living as) pupils in his house. 

18. He may also feed pupils who are endowed 
with good qualities. 

19. Let him avoid men neglecting their duties, 


12. Apastamba II, 3, 6, 16; Gautama V, 32, 33. A guest, ie. 
one to whom the definition given above, VIII, 6, 7, applies. 1 read 
according to my MSS. puna/pako instead of punakpake. 

14-15. Gautama V, 38. 

16. Vishnu LXXVI, 1-2; Gautama XV, 3. 

17. Vishvu LXXIII,1; LXXXII, 2-4; LXXXIII, 5,19; Gau- 
tama XV, 10; Apastamba Il, 7,17, 4. 

18. Apastamba II, 47, 17, 6. 

19. Gautama XV, 16,18. The explanation of the word nagna, 
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those afflicted with white leprosy, eunuchs, blind men, 
those who have black teeth, those who suffer from 
black leprosy, (and) those who have deformed nails. 

20. Now they quote also (the following verses) : 
‘Now, if a (Brahmaza) versed in the Vedas is 
afflicted with bodily (defects) which exclude him 
from the company, Yama declares him to be irre- 
proachable. Such (a man) sanctifies the company.’ 

21. ‘Ata funeral sacrifice the fragments (of the 
meal) must not be swept away until the end of the 
day. For streams of nectar flow (from them, and 
the manes of) those who have received no libations 
of water drink (them).’ 

22. ‘But let him not sweep up the fragments (of 
the meal) before the sun has set. Thence issue rich 
streams of milk for those who obtain a share with 
difficulty.’ 

23. ‘Manu declares that both the remainder (in 
the vessels) and the fragments (of the meal) cer- 
tainly are the portion of those members of the 
family who died before receiving the sacraments.’ 

24. ‘Let him give the fragments that have fallen 
on the ground and the portion scattered (on the 
blades of Kusa grass), which consists of the wipings 


‘neglecting their duties,’ is doubtful. I have followed Krzshna- 
pandita, who quotes the Markamdeya Purdza in support of his view. 
The word occurs in the same connexion, Vishnu LXXXII, 27, 
where it is rendered by ‘naked.’ Possibly it may refer to ascetics 
who go entirely naked. 

20. The Sfitra gives an exception to the preceding rule. 

21. I read ‘ skyotante hi’ instead of ‘s&yotante vai.’ 

‘ Those who receive a share with difficulty,’ i.e. the manes 

of einai children, mentioned in the next verses. 

23-24. Vishvu LXXXII, 22; Manu III, 245-246. These rules, 
however, do not fully agree with the teaching of our Manu-smriti, 
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and water, as their food, to the manes of those who 
died without offspring and of those who died young.’ 

25. ‘The malevolent Asuras seek an opportunity 
(to snatch away) that food intended for the manes, 
which is not supported with both hands ;’ 

26. ‘Therefore let him not offer it (to the Brah- | 
mazas) without holding (a spoon) in his hand; or 
let him stand, holding the dish (with both hands, 
until) leavings of both kinds (have been produced).’ 

27. ‘He shall feed two (Brahmazas) at the 
offering to the gods, and three at the offering to 
the manes, or a single man on either occasion; even 
a very wealthy man shall not be anxious (to enter- 
tain) a large company. 

28. ‘A large company destroys these five (advan- 
tages), the respectful treatment (of the invited 
guests, the propriety of) time and place, purity and 
(the selection of) virtuous Brahmava (guests); there- 
fore he shall not (invite a large number).’ 

29. ‘Or he may entertain (at a Sraddha) even a 
single Brahmaza who has studied the whole Veda, 
who is distinguished by learning and virtue, and is 
free from all evil marks (on his body).’ 


as the latter assigns the fragments on the ground to honest and 
upright servants. Sfitra 24 I read with the majority of the 
MSS. ‘lepanodakam’ for ‘lepamodakam,’ and ‘annam preteshu’ 
for ‘anupreteshu.’ 

258. Manu III, 225. 

26. Manu III, 224. The meaning of the last clause seems to 
be that the sacrificer shall stand before the Brahmamas until they 
-have done eating. 

24. Identical with Manu III, 125; see also Vishvu LXXIII, 3. 
The offering to the gods is the Vaisvadeva offering which pre- 
cedes the Sraddha. 

28. Identical with Manu III, 126. 29. Manu III, 12g. 
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‘(But) how can the oblation to the gods be 
made if he feeds a single Brahmamza at a funeral 
sacrifice ? -Let him take (a portion) of each (kind 
of) food that has been prepared (and put it) into a 
vessel ;’ 

31. ‘Let him place it in the sanctuary of a god 
and afterwards continue (the performance of) the 
funeral sacrifice. Let him offer that food in the 
fire or give it (as alms) to a student.’ 

32. ‘As long as the food continues warm, as long 
as they eat in silence, as long as the qualities of the 
food are not declared (by them), so long the manes 
feast on It.’ 

33. ‘The qualities of the food must not be de- 
clared as long as the (Brahmamzas who represent the) 
manes are not satiated. Afterwards when they are 
satisfied, they may say, “ Beautiful is the sacrificial 
food.”’ 

34. ‘But an ascetic who, invited to dine at a 
sacrifice of the manes or of the gods, rejects meat, 
‘shall go to hell for as many years as the slaughtered 
beast has hairs.’ 

35. ‘ Three (things are held to) sanctify a funeral 
sacrifice, a daughter's son, the midday, and sesamum 
grains; and they recommend three (other things) for 
it, purity, freedom from anger and from precipitation.’ 

36. ‘The eighth division of the day, during which 
the sun’s (progress in the heavens) becomes slow, 
one must know to be midday; what is (then) given 
to the manes lasts (them) for a very long time.’ 

37. ‘The ancestors of that man who has inter- 


32, Identical with Vishvu LXXXII, 20, and Manu III, 237. 
34. Manu V, 35. 35. Identical with Manu III, 235. 
347. Vishzu LXIX, 2-4. 
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course with a woman after offering or having dined 
at a Sraddha, feed during a month from that (day) 
on his semen.’ 

38. ‘A child that is born from (intercourse im- 
mediately) after offering a Sraddha or partaking of 
a funeral repast, is unable to acquire sacred learning 
and becomes short-lived.’ 

39. ‘The father and the grandfather, likewise the 
great-grandfather, beset a descendant who is born to 
them, just as birds (fly to) a fig tree;’ 

40. ‘(Saying), “ He will offer to us funeral repasts 
with honey and meat, with vegetables, with milk 
and with messes made of milk, both in the rainy 
season and under the constellation Magha%.,”’ 

41. ‘ The ancestors always rejoice at a descendant 
who lengthens the line, who is zealous in performing 
funeral sacrifices, and who is rich in (images of the) 
gods and (virtuous) Brahmava (guests), 

42. ‘The manes consider him to be their (true) 
descendant who offers (to them) food at Gay4, and 
(by the virtue of that gift) they grant him (blessings), 
just as husbandmen (produce grain) on well-ploughed 
(fields).’ 

43. He shall offer (a Sraddha) both on the full 
moon days of the months Srdvava and Agrah4yama 
and on the Anvashdéakt. 


39-40. Vishvu LXXVIII, 51-53. 

41. ‘Who lengthens the line,’ i.e. who himself begets sons. 
Read instead of nuyantam pitr*karmani (v. ]. muyantam and tr?- 
pantah), ‘ udyatam.’ 

42. Vishnu LXXXV, 4, 66-67. 

43. Sravana, i.e. July-August; Agrahdyana, i.e. Margasirsha 
or November—December. Anvash/aki means the day following 
the Ashéaké, or eighth day, i. e. the ninth day of the dark halves of 
MArgasirsha, Pausha, Magha, and Phalguna. The form of the 
word is usually anvash/aka. 
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44. There is no restriction as to time, if (par- 
ticularly suitable) materials and (particularly holy) 
Brahmazas are at hand, or (if the sacrificer is) near 
(a particularly sacred) place. | 

45. A Brahmaza must necessarily kindle the three 
sacred fires. 

46. He shall offer (in them) the full and new 
moon sacrifices, the (half-yearly) Agrayana Ishdi, 
the Aaturmasya-sacrifice, the (half-yearly) sacrifices 
at which animals are slain, and the (annual) Soma- 
sacrifices. 

47. For all this is (particularly) enjoined (in the 
Veda), and called by way of laudation ‘a debt.’ 

48. For it is declared in the Veda, ‘A Brahmaza 
is born, loaded with three debts, (and further, ‘He 
owes) sacrifices to the gods, a son to the manes, the 
study of the Veda to the Azshis; therefore he is free 
from debt who has offered sacrifices, who has be- 
gotten a son, and who has lived as a student (with a 
teacher).’ 

49. Let him (ordinarily) initiate a Brahmaza in 
the eighth (year) after conception, 

50. A Kshatriya in the eleventh year after con- 
ception, 

51. A Vaisya in the twelfth year after conception. 

52. The staff of a Brahmavza (student may) option- 
ally (be made) of Paldsa wood, 


44. Gautama XV, 5. 45. Vishzu LIX, 2. 

46. Vishvu LIX, 4-9. 

47. Manu IV, 257. I read rzmasamstutam with MS. E. 

48. Taitt. Samh.VI, 3, 10,5; Satapatha-brahmama I, 7, 2, 11. 

49-51. Vishvu XXVII, 15-17. 

52-54. Vishnu XXVII, 29. Regarding other kinds of sticks, 
see Gautama I, 22-24. 
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53. (That) of a Kshatriya optionally of the wood 
of the Banyan tree, 

54. (That) of a Vaisya optionally of Udumbara 
wood. 

55. (The staff) of a Brahmaza shall (be of such 
a length as to) reach the hair, 

56. (That) of a Kshatriya the forehead, 

57. (That) of a Vaisya the (tip of the) nose. 

58. The girdle of a Brahmaza shall be made of 
Muga grass, 

59. A bowstring (shall be that) of a Kshatriya, 

60. (That) of a Vaisya shall be made of hempen 
threads. 

61. The upper garment of a Brahmama (shall be) 
the skin of a black antelope, 

62. (That) of a Kshatriya the skin of a spotted 
deer, 

63. (That) of a Vaisya a cow-skin or the hide of 
a he-goat. 

64. The (lower) garment of a Brahmazma (shall be) 
white (and) unblemished, 

65. (That) of a Kshatriya dyed with madder, 

66. (That) of a Vaisya dyed with turmeric, or 
made of (raw) silk; 

67. Or (a dress made of) undyed (cotton) cloth 
may be worn by (students of ) all (castes). 

68. A Brahmaza shall ask for alms placing (the 
word) ‘ Lady’ first, 


55-5847. Vishzu XXVII, 22. 58-60. Vishzu XXVII, 18. 

61-63. Vishnu XXVII, 20. 

64-67. Vishnu XXVII, 19; Gautama I, 17-21. ‘ Unblemished,’ 
i.e. new, without holes and seams. 

68-70. Vishmu XXVII, 25. Ie. ‘Lady, give alms;’ ‘Give, OQ 
lady, alms ;’ and ‘ Give alms, lady.’ 
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69. A Kshatriya placing (the word) ‘ Lady’ in the 
middle, 

70. A Vaisya placing (the word) ‘Lady’ at the 
end (of the formula). 

71. The time (for the initiation) of a Brahmaza has 
not passed until the completion of the sixteenth year, 

72. (For that) of a Kshatriya until the completion 
of the twenty-second, 

73. (For that) of a Vaisya until the completion of 
the twenty-fourth. 

74. After that they become ‘men whose SAvitri 
has been neglected.’ 

75. Let him not initiate such men, nor teach 
them, nor sacrifice for them; let them not form 
matrimonial alliances (with such outcasts). 

76. A man whose Savitri has not been performed, 
may undergo the Uddalaka-penance. 

77. Let him subsist during two months on barley- 
gruel, during one month on milk, during half a 
month on curds of two-milk whey, during eight days 
on clarified butter, during six days on alms given 
without asking, (and) during three days on water, 
and let him fast for one day and one night. 

78. (Or) he may go to bathe (with the priests) at 
the end of an Asvamedha (horse-sacrifice). 

79. Or he may offer a Vratya-stoma. 


71-73. Vishnu XXVII, 26. 

74. Vishnu XXVII, 27. Savitri, literally ‘the Az sacred to 
Savitrz’ (Rig-veda III, 62, 10), means here ‘the initiation,’ see 
Gautama I, 12 note. 

"5. Apastamba I,1, 1,28. The plural vivahayeyud, ‘let them 
(not) form matrimonial alliances,’ indicates that orthodox Brah- 
mazas must neither give their daughters to Patitas4vitrfkas nor 
take the daughters of such persons. 

78. Gautama XIX, 9. 79. Gautama XIX, 8. 
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CHAPTER XII. 


1. Now, therefore, the duties of a Sndtaka (will 
be explained). 

2. Let him not beg from anybody except from a 
king and a pupil. | | 

3. But let him ask, if pressed by hunger, for 
some (small gift) only, a cultivated or uncultivated 
field, a cow, a goat or a sheep, (or) at the last 
extremity, for gold, grain or food. 

4. But the injunction (given by those who know 
the law) is, ‘A Sndtaka shall not be faint with 
hunger.’ 

5. Let him not dwell together with a person 
whose clothes are foul: 

6. (Let him not cohabit) with a woman during 
her courses, 

7. Nor with an unfit one. 

8. Let him not be a stay-at-home. 


XII, 1. ‘Now’ marks the beginning of a new topic. ‘ There- 
fore,’ i.e. because the duties of a Snataka have to be taught after 
those of a student. 

2. Manu IV, 33; Gautama IX, 63. 

3. Manu X, 113-114. 4. Manu IV, 34; Vishau III, 79. 

5. Krishnapandita, whom I have followed in the translation of 
this Sfitra, thinks that it indicates the obligation of wearing clean 
clothes, see e.g. Vishnu LXXI, 9. It seems to me, however, 
probable that its real sense is, ‘Let him not cohabit with a woman 
during her courses,’ and that the next Siatra has to be read naraga- 
svalaya, ‘ Nor with one of immature age.’ 

7. ‘An unfit one,’ i.e. ‘one of low caste’ (hina).—K~vishnapan- 
dita. Probably a sick wife is meant, Gautama IX, 28. 

8. Gautama IX, 53. Krishnapandita gives besides the above 
interpretation of the Satra from Haradatta’s Gautamiya Mitakshar, 
another one, according to which it means, ‘ Let him not forsake his 
own family and enter another one (by adoption and so forth),’ A third 
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9. Let him not step over a stretched rope to 
which a calf (or cow) is tied. 

10, Let him not look at the sun when he rises or 
sets. 

11. Let him not void excrements or urine in 
water, 

12. Nor spit into it. 

13. Let him ease himself, after wrapping up his 
head and covering the ground with grass that is not 
fit to be used at a sacrifice, and turning towards the 
north in the day-time, turning towards the south at 
night, sitting with his face towards the north in the 
twilight. 

14. Now they quote also (the following verses): 
‘But Snatakas shall always wear a lower garment 
and an upper one, two sacrificial threads, (shall carry) 
a staff and a vessel filled with water.’ 

15. ‘It is declared, that (a vessel becomes) pure 
(if cleaned) with water, or with the hand, or with a 
stick, or with fire. Therefore he shall clean (his) 
vessel with water and with his (right) hand.’ 

16. ‘For Manu, the lord of created beings, calls 
(this mode of cleaning) encircling it with fire.’ 

17. ‘He who is perfectly acquainted with (the 
rules of) purification shall sip water (out of this 
vessel), after he has relieved the necessities of 
nature.’ | | 

18, Let him eat his food facing the east. 


explanation is given by Narayana on Sankhayana Grzhya-siitra IV, 
12, 11, who takes it to mean, ‘Let him not go from one house 
to the other.’ 

g.- Gautama IX, 52; Vishvu LXIII, 42. 

10. Vishwu LXXI, 17-18. 11-12. Vishvzu LXXI, 35. 

13. Gautama IX, 37-38, 41-43; Vishvu LX, 2-3. 

14. Vishvu LXXI, 13-15. 18. Vishvu LXVIII, 40. 
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19. Silently let him swallow the entire mouthful, 
(introducing it into the mouth) with the four fingers 
and with the thumb; 

20. And let him not make a noise (while eating). 

21. Let him approach his wife in the proper 
season, except on the Parva days. 

22. Let him not commit a crime against nature 
(with her). 

23. Now they quote also (the following verse): 
‘The ancestors of a man who commits an unnatural 
crime with a wedded wife, feed during that month 
on his semen. All unnatural intercourse is against 
the sacred law.’ 

24. It is also declared in the Ka¢Zaka, ‘ (When) 
the women (asked) Indra, ‘“‘ May even those among 
us, who are soon to be mothers, (be allowed to) 
cohabit with their husbands,” he granted that wish.’ 

25. Let him not ascend a tree. 

26. Let him not descend into a well. 

27. Let him not blow the fire with his mouth. 

28. Let him not pass between a fire and a Brah- 
_maaa, 

29. Nor between two fires; 

30. Nor between two Brahmazas; or (he may do 
it) after having asked for permission. 

31. Let him not dine together with his wife. For 
it is declared in the VAgasaneyaka, ‘His children 
will be destitute of manly vigour.’ 

19. Krishnapandita thinks that this rule refers to the first five 
mouthfuls only. 

21. Vishvu LXIX, 1.. The Parva days are the eighth, four- 
teenth, and fifteenth of each half-month. . 

25-27, Gautama IX, 32. 28. Apastamba II, 5, 12, 6. 


30. Apastamba II, 5, 12, 7-8. 
31. Satapatha-brahmama X, 5, 2, 9; Vishvu LXVIII, 46. 
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32. Let him not point out (a rainbow calling it) 
by (its proper) name, ‘ Indra’s bow.’ 

33. Let him call it ‘the jewelled bow’ (mawi- 
dhanudZ). 

34. Let him avoid seats, clogs, sticks for cleaning 
the teeth, (and other implements) made of Paldsa 
wood. 

35. Let him not eat (food placed) in his lap. 

36. Let him not eat (food placed) on a chair. 

37. Let him carry a staff of bamboo, 

38. And (wear) two golden earrings. 

39. Let him not wear any visible wreath except- 
ing a golden one; 

40. And let him disdain assemblies and crowds. 

41. Now they quote also (the following verse) : 
‘To deny the authority of the Vedas, to carp at the 
teaching of the Azshis, to waver with respect to any 
(matter of duty), that is to destroy one’s soul.’ 

42. Let him not go to a sacrifice except if he is 
chosen (to be an officiating priest. But) if he goes, 
he must, on returning home, turn his right hand 
(towards the place). 

43. Let him not set out on a journey when the 
sun stands over the trees. 


32-33. Gautama IX, 22. 34. Gautama IX, 44. 
35. Vishvu LXVIII, 21. 36. Gautama IX, 32. 
37. Vishwu LXXI, 13. 38. Vishzu LXXI, 16. 


39. Gautama IX, 32. 

40. I read sabhasamavayamskavagayeta. The corrupt read- 
ings of Bh. samavaydaska gaviyan and of F. samavayamska vakshi- 
yanna point to this version, the sense of which agrees with the 
parallel passages of other Smrrtis, see e. g. Apastamba I, 11, 32, 19. 

41. Vishzu LXXI, 83. 42. Gautama IX, 54-55, 66. 

43. Vishzu LXIII, 9. According to Kvishnapandita the time 
intended is midday. 
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44. Let him not ascend an unsafe boat, or (any 
unsafe conveyance). 

45. Let him not cross a river, swimming. 

46. When he has risen in the last watch (of the 
night) and has recited (the Veda) he shall not lie 
down again. 

47. In the Muhfrta sacred to Pragdpati a 
Brahmaza shall fulfil some sacred duties. 


CHAPTER XIII. 


1. Now, therefore, the Upakarman (or the rite 
preparatory to the study) of the Veda (must be per- 
formed) on the full moon day of the month Sravaza 
or Praush¢apada. 

2. Having kindled the sacred fire, he offers 
(therein) unground (rice) grains, 

3. To- the gods, to the Avzshis, and to the 
Khandas. 

4. Let them begin to study the Vedas, after 
having made Brahmazas (invited for the purpose) 
wish ‘welfare’ (svasti), and after having fed them 
with sour milk, 

5. (And continue the Veda-study) during four 


44. Vishau LXIII, 47. 

45. Vishnu LXIII, 46. Krzshnapandita omits this Sfitra which 
is found in the majority of the‘MSS. 

46. Apastamba I, 11, 32,15; Vishvu XXX, 27. 

47. Manu IV, 92; Vishzu LX, 1. The Muhfirta sacred to 
Pragapati is the same as the Brahma-muhfrta, and falls in the last 
watch of the night. 

XIII. 1. Vishwu XXX,1. Sravana, July-August. Praush/ha- 
pada, i.e. Bhadrapada, August-September. Krzshnapandita im- 
properly combines this Sfitra with the next. 

5. Gautama XVI, 2. 
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months and a half or during five months and a 
half. 

6. After (the expiration of) that (period), he may 
study (the Vedas) during the bright half of each 
month, 

7. But the supplementary treatises (Angas) of 
the Veda at pleasure (both during the bright and 
the dark halves of each month). 

8. Interruptions of the (Veda-study shall take 
place), 

9. If it aiiiiae during the twilight, 

10. During (both) the twilights (of each day), 

11, In towns where a corpse (lies) or Aamdalas 
(stay). 

12. At pleasure (he may study seated) in (a place) 
which has been smeared with cowdung and around 
which a line has been drawn. 

13. (Let him not study) near a burial-ground, 

14. (Nor) lying down, 

15. Nor when he has eaten or received a gift at 
a funeral sacrifice ; 

16. And with reference to this (subject) they 
quote a verse of Manu, ‘Be it fruit, or water, or 


6-7. Manu IV, 98. 

9. Apastamba I, 3, 9, 20. 10, Gautama XVI, 12. 

11, Gautama XVI,19; Vishnu XXX,10. The above transla- 
tion follows Krishnapandita’s gloss. But the Sfitra may also be 
taken differently : ‘In (villages) where a corpse lies or a Kandala 
stays (and) in towns.’ For the prohibition to study in towns is 
mentioned by Gautama XVI, 45; Manu IV, 116; and Apastamba 
I, 3, 9 4 

12, Apastamba I,3, 9,5. The rule refers to places, such as 
high-roads, where studying is ordinarily forbidden. 

13. Vishnu XXX, 15; Apastamba I, 3, 9, 6. 

14. Gautama XVI, 17. 15. Gautama XVI, 34. 

16. Manu IV,117 somewhat resembles the verse quoted. But 


XII, 26. THE STUDY OF THE VEDA. 65 


sesamum, or food, or whatever be the (gift) at a 
Sraddha, let him not, having just accepted it, recite 
the Veda; for it is declared in the Smvti, that the 
hand of a Brahmaza is his mouth.’ 

17. (Let him not recite the Veda) while he runs, 
(nor) while a foul smell and the like (are perceptible, 
nor) on barren ground, 

18, (Nor) when he has ascended a tree, 

19. (Nor) in a boat or in a camp, 

20. Nor after meals while his hands are moist, 

21. (Nor) while the sound of a VAza (is heard), 

22. (Nor) on the fourteenth day (of each half- 
month, nor) on the new moon day, (nor) on the eighth 
day (of each half-month, nor) on an Ash/éaké, 

23. (Nor) while he stretches his feet out, (nor) 
while he makes a lap, (nor) while he leans against 
(something), nor (in any other unbecoming posture), 

24. (Nor) close to his Gurus, 

25. (Nor) during that night in which he has had 
conjugal intercourse, 

26. (Nor) dressed in that garment which he had 
-on during conjugal intercourse, except if it has been 
washed, 


its altered form shows clearly that the M4nava DharmasAstra 
known to Vasish¢ha differed from the work which at present goes 
by that name. Compare also Sankhayana Grzhya-sfitra IV, 7, 55. 

17. YAgiavalkya I,150; Gautama XVI, 19; Manu IV, 120. 

18. Apastamba I, 3, 11, 16. 

1g. Vishnu XXX,18; Manu IV, raz. 

20. Apastamba I, 3, 10, 25. 

21. Gautama XVI, 7, and note. 

22. Vishnu XXX, 4; Gautama XVI, 37-38. The Ash/akfs are 
the eighth days of the dark halves of the winter months, Marga- 
sirsha, Pausha, M4gha, and Ph4élguma. 

23. Vishnu XXX,17; Manu IV, rr2. 26. Manu IV, 116. 
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27. (Nor) at the extremity of a village, 

28, (Nor) after (an attack of) vomiting, 

29. (Nor) while voiding urine or faces. 

30. (Let him not recite) the Rig-veda, the Yagur- 
veda, and (the Atharva-veda) while the sound of the 
Saéman melodies (is audible), nor (the SAman while 
the other Vedas are being recited). 

31. (Let him not study) before (his food is) 
digested, 

32. (Nor) when a thunderbolt falls, 

33. (Nor) when an earthquake happens, 

34. Nor when the sun and the moon are eclipsed. 

35. When a preternaturally loud sound is heard 
in the sky, when a mountain falls, (and) when showers 
of stones, blood or sand (fall from the sky, the Veda 
must not be read) during the twenty-four hours (im- 
mediately succeeding the event). 

36. If meteors and lightning appear together, (the 
interruption shall last) three (days and) nights. 

37. A meteor (alone and) a flash of lightning 
(alone cause an interruption lasting) as long as the 
sun shines (on that or the next day). 

38. (If rain or other celestial phenomena come) 
out of season, (the Veda must not be read) during 
the twenty-four hours (immediately succeeding the 
event). 


27. Gautama XVI, 18. 28. Vishnu XXX, 19. 

29. Gautama XVI, 11. Krishnapandita improperly divides the 
Sfitra into two. 

30. Vishnu XXX, 26. 31. Vishnu XXX, 21. 

32-34. Vishnu XXX, 5; Gautama XVI, 22. 

35. Gautama XVI, 22; Manu IV, 105, 115. Krishnapandita 
mentions digdaha, ‘when the sky appears preternaturally red,’ as 
a various reading for ‘ dignada.’ 

38. Apastamba I, 3, 11, 29. 
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39. If the teacher has died, (he shall not study 
the Veda) during three (days and) nights. 

40. If the teacher's son, a pupil, or a wife (have 
died, he shall not study) during a day and a night. 

41. Let him honour an officiating priest, a father- 
in-law, paternal and maternal uncles, (though they 
may be) younger than himself, by rising and saluting 
them, 

42. Likewise the wives of those persons whose 
feet must be embraced, and the teacher’s (wives), 

43. And his parents. 

44. Let him say to one acquainted with (the 
meaning of) a salute, ‘I N. N. ho! (salute thee);’ 

45. But him who does not know it (he shall 
address with the same formula, omitting his name). 

46. When a salute is returned, the last vowel (of 
the noun standing) in the vocative is produced to 
the length of three moras, and if it is a diphthong 
(e or o) changeable according to the Sandhi rules, it 
becomes 4y or Av, e.g. bho, bhav. 

47. A father who has committed a crime causing 
loss of caste must be cast off. But a mother does 
not become an outcast for her son. 

48. Now they quote also (the following verses) : 


39. A pastamba I, 3, 10, 2-4. 40. Vishnu XXXII, 4. 

42. The persons intended are, the teacher and so forth. See 
Apastamba I, 4,14, 7, note. 

44. Gautama VI, 5. 

45. Apastamba I, 4, 14, 23. Krishnzapandita combines this 
Sfitra with the preceding. 

46. Apastamba I, 2,5, 18. In returning a salute, the name of 
the person addressed is pronounced, and if it ends in a, the vowel 
is made pluta, while e and o are changed to 4ya and Ava, e.g. Hare 
to Harfya. 

47. Gautama XX,1; XXI,15; Apastamba I, 10, 28, 9. 

48. Manu II, 145. 
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‘The teacher (444rya) is ten times more venerable 
than a sub-teacher (upAdhy4ya), the father a hundred 
times more than the teacher, and the mother a 
thousand times more than the father.’ 

49. ‘A wife, sons, and pupils who are defiled by 
sinful deeds, must first be reproved, and (if they do not 
amend, then) be cast off. He who forsakes them 
in any other way, becomes (himself) an outcast.’ 

50. An officiating priest and a teacher who neglect 
to teach the recitation of the Veda, or to sacrifice, 
shall be cast off. If he does not forsake them, he 
becomes an outcast. 

51. They declare that the male offspring of out- 
casts are (also) outcasts, but not the females. 

52. For a female enters (the family of) a stranger. 

53. He may marry such a (female) without a 
dowry. 

54. ‘If the teacher’s teacher is near, he must be 
treated like the teacher (himself). The Veda declares 
that one must behave towards the teacher’s son just 
as towards the teacher.’ | 

55. A Brahmaza shall not accept (as gifts) 
weapons, poison, and spirituous liquor. 

56. Learning, wealth, age, relationship,and occupa- 
tion must be honoured. 

57. (But) each earlier named (quality) is more 
venerable than (the succeeding ones). 

58. If he meets aged men, infants, sick men, load- 
carriers, women, and persons riding in chariots, he 


49. Apastamba I, 2, 8, 29-30. 50. Gautama XXI, 12. 
51. Apastamba I, 10, 29, 14. 

53» Manu II, 238; Yaevavalkya III, 261. 

54. Vishzu XXVIII, 29, 31. 56. Vishnu XXXII, 16. 
58-59. Vishvu LXIII, 51. 
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must make way (for them, i.e.) for each later (named 
before those enumerated earlier). 

59. Ifa king and a Snataka meet, the king must 
make (way) for the Sndtaka. 

60. All (must make way) for a bride who is being 
conveyed (to her husband’s house). 

61. Grass, room (for resting), fire, water, a welcome, 
and kind words never fail in the houses of good men. 


CHAPTER XIV. 


1. Now, therefore, we will declare what may be 
eaten and what may not be eaten. 

2. Food given by a physician, a hunter, a woman 
of bad character, a mace-bearer, a thief, an Abhisasta, 
a eunuch, (or) an outcast must not be eaten, 

3. (Nor that given) by a miser, one who has per- 
formed the initiatory ceremony of a Srauta-sacrifice, 
a prisoner, a sick person, a seller of the Soma-plant, a 
carpenter, a washerman, a dealer in spirituous liquor, 
a spy, a usurer, (or) a cobbler, 

4. Nor (that given) by a Sfdra, 

5. Nor (that given) by one who lives by his 
weapons, 

6. Nor (that given) by the (kept) paramour of a 


61. Apastamba II, 2, 4,14; Gautama V, 35-36. 

XIV. 2. Vishzu LI, 7, ro—11. Damdika, ‘a mace-bearer,’ may 
mean ‘a police officer’ or ‘a messenger.’ I read with MSS. Bh. 
and F. shandha, ‘a eunuch,’ instead of sa¢ha, ‘a rogue,’ the reading 
of the other MSS. and of Krzshnapazdita. 

3. Vishnu LI, 8-9, 12,19; Gautama XVII, 17. I write sft#aka, 
‘a spy, instead of s(fika, ‘a tailor,’ according to the other Smritis, 
e.g. Vishzu LI, 12; Apastamba I, 6, 18, 30. 

4. Apastamba I, 6, 18, 13. 5. Apastamba I, 6, 18, 19. 

6. Vishnzu LI, 16; Gautama XVII, 18. I read with the majority 
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married woman, or by a husband who allows a 
paramour (to his wife), 

7. Nor (that given) by an incendiary, 

8. Nor (that given) by (a ruler) who does not slay 
those worthy of capital punishment, 

9. Nor (food) offered publicly with these words, 
‘Who is willing to eat?’ 

10. Nor food given by a multitude of givers, or 
by harlots, and so forth. 

11. Now they quote also (the following verse) : 
‘The gods do not eat (the offerings) of a man who 
keeps dogs, nor of him whose (only) wife is of the 
Sddra caste, nor of him who lives in subjection to 
his wife, nor of (a husband) who (permits) a paramour 
(of his wife to reside) in his house.’ 

12, He may accept (the following presents even) 
from such (people, viz.) firewood, water, fodder, 
Kusa grass, parched grain, (food) given without 
asking, a vehicle, (shelter in) the house, small fish, 
millet, a garland, perfumes, honey, and meat. 

13. Now they quote also (the following verse): 
‘For the sake of a Guru, when he desires to save 
his wife (and family from starvation), when he wishes 
to honour the gods or guests, he may accept (presents) 
from anybody; but let him not satisfy his (own hunger) 
with such (gifts).’ 


of the MSS. yasopapatim [pattim F.] manyate, instead of B.’s and 
Krishnapanaita’s yaskopari manyate. . 

g. Apastamba I, 6, 18, 17. 

to. Vishvu LI, 7. ‘And so forth (iti), i.e. by cruel men and 
the like.’—Krzshnapanaita, 

11. Vishnu LI, 15. 

12. Gautama XVII, 3; Vishzu LVII, ro. 

13. Vishwu LVII,13; Manu IV, 251. 
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14. Food given by a hunter who uses the bow 
must not be rejected. 

15. For it is declared in the Veda, ‘ At a sacrificial 
session (sattra), which lasted one thousand years, 
Agastya went out to hunt. He had sacrificial cakes 
prepared with the meat of beasts and fowls good 
(to eat).’ 

16. With reference to this (subject) they quote 
also some verses proclaimed by Pragdpati, ‘ Pragé- 
pati (the Lord of created beings) has declared that 
food freely offered and brought (by the giver himself) 
may be eaten, though (the giver) be a sinful man, pro- 
vided the gift has not been asked for beforehand.’ 

17, ‘Food offered by a man who has faith must 
certainly be eaten, even though (the giver) be a 
thief, but not that given by (a Brahmaza) who sacri- 
fices for many and who initiates many.’ 

18, ‘The manes do not eat during fifteen years 
(the food) of that man who disdains a (freely offered 
gift), nor does the fire carry his offerings (to the 
gods).’ 

19. ‘ Butalms, though offered without asking, must 
not be accepted from a physician, from a hunter, from 
a surgeon or a (very) wicked man, from a eunuch, and 
from a faithless wife.’ . 

20. Fragments of food left by other persons than 
the teacher must not be eaten, 

21. Nor remnants of one’s own (meal) and food 
touched by leavings, 


15. Manu V, 22-23. I connect vigfayate with this Sfitra, instead 
of with the preceding one, as Krzshzapandita does. 

16. Vishvu LVI, 11; Manu IV, 248; Apastamba I, 6, 19, 14. 

18. Vishvu LVII, 12; Manu IV, 249; Apastamba I, 6, 19, 14. 

Ig. Apastamba I, 6, 19, 15. 20. Vishwu XXVIII, 11. 
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22. Nor (food) defiled by contact with a garment, 
hair, or insects. 

23. But at pleasure he may use (such food) after 
taking out the hair and the insects, sprinkling it with 
water, dropping ashes on it, and (after it has been 
declared) fit for use by the word (of a Brahmaza). 

24. With reference to this (subject) they quote 
also some verses proclaimed by PragApati, ‘The gods 
created for Brdhmamzas three means of purifying 
(defiled substances), viz. ignorance (of defilement), 
sprinkling (them) with water, and commending (them) 
by word of mouth,’ 

25, ‘Let him not throw away that food which, ata 
procession with images of the gods, at weddings, and 
at sacrifices, is touched by crows or dogs.’ 

26. ‘After the (defiled) portion has been removed, 
the remainder shall be purified, liquids by straining 
them, but solid food by sprinkling it with water.’ 

27. ‘What has been touched by the mouth of a 
cat is even pure.’ | 

28. (Cooked food which has become) stale (by 
being kept), what is naturally bad, what has been 
placed once only in the dish, what has been cooked 
more than once, raw (food), and (food) insufficiently 
cooked (must not be eaten). 

29. But at pleasure he may use (such food) after 
pouring over it sour milk or clarified butter. 


22, Apastamba I, 5,16, 28; Gautama XVII, 9. 

23. Vishvzu XXIII, 38; Yagfiavalkya I, 189. 

24. Yagiavalkya I, rgt. 

26. Vishwu XXIII, 30. Krishvzapandita thinks that plavanena, 
‘by straining them (through a cloth),’ may also mean ‘by heating 
them on the fire.’ 

28. Gautama XVII, 13, and note, 15-16. 

29. Manu V, 24. | 
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30. With reference to this (subject) they quote 
also some verses proclaimed by PragApati, ‘A Br&h- 
maza shall not eat clarified butter or oil which drips 
from the nails (of the giver), Yama has declared 
such (food to be) impure; (to eat it is as sinful) as 
to partake of cow’s flesh.’ 

31. ‘But fatty substances, salt, and condiments 
proffered with the hand do not benefit the giver, and 
he who partakes of them will eat sin.’ 

32. ‘Let him give, therefore, such substances 
placed on a leaf or on grass, but never with his 
hands or in an iron vessel.’ 

33. For eating garlic, onions, mushrooms, turnips, 
SleshmAntaka, exudations from trees, the red sap flow- 
ing from incisions(in trees or plants), food pecked at by 
crows or worried by dogs, or the leavings of a Sfdra, 
an Atikvzékhra (penance must be performed). 

34. (Let him not drink) the milk of a cow that is 
in heat, nor of one whose calf has died, 

35. Nor that which cows, buffalo-cows, and goats 
give during the first ten days (after giving birth to 
young ones), 

36. Nor water collected at the bottom of a boat. 

37. Let him avoid wheat-cakes, (fried) grain, 
porridge, barley-meal, pulse-cakes, oil, rice boiled 
in milk, and vegetables that have turned sour (by 
standing), 


33. Vishnu LI, 34, 36; Gautama XVII, 32-33. Regarding 
the Atikrzkkhra penance, see below, XXIV, r. 

34. Vishvu LI, 40. For other explanations of the term san- 
dhini, ‘a cow that is in heat,’ see Apastamba I, 5,17, 23; Vishzu 
LI, 40. 

35. Vishzu LI, 39. The Sftra implies that the milk of other 
animals must not be drunk under any circumstances. 

37-38. Vishzu LI, 35, 42. 


ad 
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38. Likewise other kinds of (sour) food peceenee 
with milk and barley-flour. 

39. Among five-toed animals, the porcupine, the 
hedgehog, the hare, the tortoise, and the iguana may 
be eaten, 

40. Among (domestic) animals those having teeth 
in one jaw only, excepting camels. 

41. And among fishes, the long-nosed crocodile, 
the Gavaya, the porpoise, the alligator, and the crab 
(must not be eaten), 

42. Nor those which are misshaped or have heads 
like snakes, 

43. Nor the bos Gaurus, the Gayal, and the 
Sarabha, 

44. Nor those that have not been (specially men- 
tioned (as fit for food), 

45. Nor milch-cows, draught-oxen, and animals 
whose milk teeth have not dropped out. 

46. It is declared in the Vagasaneyaka, that (the 
flesh of) milch-cows and oxen is fit for offerings. 

47. But regarding the rhinoceros and the wild 
boar they make conflicting statements. 

48. And among birds, those who seek their food 


.by scratching with their feet, the web-footed ones, 


the Kalavinka, the water-hen, the flamingo, the 


39. Gautama XVII, 27. Haradatta on Apastamba and Gau- 
tama explain svavidh, ‘the porcupine,’ to be a kind of boar, and 
salyaka, ‘the hedgehog,’ to be ‘the porcupine.’ 

40. Vishnu LI, 30; Manu V, 18. 

41-42. Gautama XVII, 36; Apastamba I, 5,17, 38-39. 

43- Apastamba I, 5,17, 29. 44. Manu V, 11,17. 

45. Gautama XVII, 30-31. 46. Apastamba I, 5,17, 31. 

48. Gautama XVII, 34-35; Vishnu LI, 28-31. I read man- 
dhala, ‘the flying fox,’ while Krishvapandita gives maghara, a 
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Brahmazi duck, the Bh4sa, the crow, the blue pigeon, 
the osprey, the A&ataka, the dove, the crane, the 
_ black partridge, the grey heron, the vulture, the 
falcon, the white egret, the ibis, the cormorant, the 
peewit, the flying-fox, those flying about at night, 
the woodpecker, the sparrow, the RailAtaka, the 
green pigeon, the wagtail, the village-cock, the parrot, 
the starling, the cuckoo, those feeding on flesh, and 
those living about villages (must not be eaten). . 


CHAPTER XV. 


1. Man formed of uterine blood and virile seed 
proceeds from his mother and his father (as an effect) 
from its cause, 

2. (Therefore) the father and the mother have 
power to give, to sell, and to abandon their (son). 

3. But let him not give or receive (in adoption) 
an only son; 

4. For he (must remain) to continue the line of 
the ancestors. 

5. Let a woman neither give nor receive a son 
except with her husband’s permission. 

6. He who desires to adopt a son, shall assemble| a 


reading which he cannot explain. The MSS. read as follows: 
B. E. maghara, Bh. F. madham, I. O. 913 (A/ibh)andha (naktaz). 
Haradatta on Apastamba I, 5,17, 33 explains plava, ‘the water- 
hen,’ to be a kind of heron, called also saka/abila. 

XV. 1-9. Vyavah4ramayfkha IV, 5,16; Colebrooke V, Digest 
CCLXXIII; Dattakamimamsa IV, 14; V, 31-40. 

3. Colebrooke, Mitaékshar4 I, 11,11; Dattakamimamsa IV, 2-3. 

4. Dattakamimamsa IV, 4. Ie. to offer funeral sacrifices to 
his ancestors and to have sons who do it after him. 

5. Dattakamimamsa I,15; IV, 9. 

6. Colebrooke, Mitakshara I, 11, 13, and note; Dattakami- 
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his kinsmen, announce his intention to the king, make 
burnt-offerings in the middle of the house, reciting 
the Vy4hvztis, and take (as a son) a not remote kins- 
man, just the nearest among his relatives. 

7. But if a doubt arises (with respect to an adopted 
son who is) a remote kinsman, (the adopter) shall set 
him apart like a Sddra. 

8. For it is declared in the Veda, ‘ Through one 
he saves many.’ 

9. If, after an adoption has been made, a legiti- 
mate son be born, (the adopted son) shall obtain a 

fourth part, 
10. Provided he be not engaged in (rites) pro- 
curing prosperity. 


mamsa II, 51; Dattakafandrika II,11. ‘To the king,’ i.e. to the 
person who holds the village, either to the king of the country or 
to the feudal chief (Thakor) who holds it under the sovereign. 
‘Reciting the Vyahrttis,’ i.e. saying with the first oblation Om 
bhfiZ svaha, with the second Om bhuvas svaha, with the third Om 
svah svaha, and with the fourth Om bh., bh., sv. svah4; see 
Vyavaharamayfikha IV, 5, 42. ‘A not remote kinsman, just the 
nearest among his relatives,’ i.e. a boy as nearly related as possible, 
in the first instance a Sapizda, on failure of such a one, a Sama- 
nodaka or a Sagotra. 

4. Dattakamimamsa II,18; Dattaka#andrika II, 11. ‘Ifa doubt 
arises, i.e. if the adopter afterwards feels uncertain regarding the 
caste or other qualifications of his adopted son. ‘Set him apart 
like a Sddra,’ i.e. shall neither have him initiated nor employ him 
for any sacred rites. 

8. Dattakafandrika II, 11. 

g. Colebrooke, Mitakshara I, 11, 24. Dattakamimamsa X,1; 
Dattakafandrika IIl,11; V,17. For the explanation of the term 
‘a fourth part,’ see Colebrooke, Mitakshara I, 77. 

10. ‘Rites procuring prosperity,’ i.e. Sraddhas, expiatory rites, 
&c. See also above, III, 71, and Gautama XI,17. According to 
Krishnapandita the estate is in this case to be divided equally 
between the legitimate son and the adopted son. An entirely 
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, 11. He who divulges the Veda (to persons not 
authorised to study it), he who sacrifices for Siddras, 
(and all those) who have fallen from the rank of 
ceremony of) emptying the water-vessel. 

12. A slave or the son of a wife of a lower caste, - 
or a relative not belonging to the same caste, who 
is destitute of good qualities, shall fetch a broken 
pot from a heap of vessels unfit for use, place Kusa 
grass, the tops of which have been cut off, or Lohita 
grass (on the ground), and empty the pot for the 
(outcast, overturning it) with his left foot; 

13. And the relatives of the (outcast), allowing 
their hair to hang down, shall touch him who 
empties (the pot). 

14. Turning (when they leave) their left hands 
towards (that spot), they may go home at pleasure. 

15. Let them not afterwards admit the (excom- 
municated person) to sacred rites. 

16. Those who admit him to sacred rites become 
his equals. 

17. But outcasts who have performed (the pre- 
scribed) penance (may be) readmitted. 

18. Now they quote also (the following verse) : 


different explanation, ‘ Provided (the estate) may not have been 
expended in acts of merit,’ is given Dattakafandrika V, 17-18. 
It is doubtlessly erroneous, for ‘ the estate’ is nowhere mentioned in 
the preceding Sftras. 

11. Gautama XX, 1. 

12. Gautama XX, 4. ‘For the (outcast),’ i.e. pronouncing his 
. name, and saying, ‘I deprive N. N. of water.’ 

13. Gautama XX, 5. Krishvapandita takes the Sfitra differently, 
but his explanation is refuted by the parallel passage of Gautama 
and Haradatta’s commentary thereon. 

14. Gautama XX, 7. 15. Gautama XX, 89. 
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‘Let him walk before those who readmit him, like 
one gamboling and laughing. Let him walk behind 
those who excommunicate him, like one weeping 
and sorrowing.’ 

19. Those who strike their teacher, their mother, 
or their father may be readmitted in the following 
manner, either after being pardoned by the (persons 
offended) or after expiating their sin. 

20. Having filled a golden or an earthen vessel 
(with water taken) from a sacred lake or river, they 
pour (the water) over him, (reciting the three verses) 
‘Ye waters are’ &c. 

21. All the (other ceremonies to be performed on 
the) readmission of one who has bathed (in this 
manner) have been explained by (those ordained on) 
the birth of a son. 


CHAPTER XVI. 


1. Now (follow the rules regarding) legal pro- 
ceedings. 


2. Let the king (or) his minister transact the 
business on the bench. 


3. When two (parties) have a dispute, let him 
not be partial to one of them. 


20. Gautama XX, ro—-14. I read ‘pumyahradat,’ instead of 
‘ pfirsdhradat,’ as the MSS. and Krishnapandita have. The passage 
of the Veda referred to occurs Rig-veda X, 9, 1. 

21. I.e. the person readmitted shall receive all the various 
sacraments just like a new-born child. | 

XVI. 2. Vishau III, 72-73. Krishnapandita gives a second expla- 
nation of the Sftra, which also appears admissible, ‘Let the king 
transact the business on the bench, taking counsel (with learned 
Brahmamas as assessors) ;’ see Vishnu III, 72. 

3. Translated as above the Sfitra is nearly equivalent to Gautama 


XVI, 7. LEGAL PROCEDURE. 79 


4. Let him reason properly regarding an offence ; 
finally the offence (will become evident thereby). 

5. He who properly reasons regarding an offence, 
in accordance with the sum of the science of the 
first two castes, is equitable towards all created 
beings. 

6. And let him protect what has been gained ; 

7. (Likewise) the property of infants (of the) royal 
(race). 


XI, 5. But the phrase ‘when two parties have a dispute’ may 
also indicate, as Krzshnmapandita suggests, that the king or judge 
shall not promote litigation, see Gautama XIII, 27. As Krishna- 
pandita states, the Sfitra may, however, mean also, ‘ When one case 
is being argued, let him not begin another (without finishing the 
first) ;’ see Manu VIII, 43. Owing to the particular nature of the 
Sfitra style and the inclination of the Bréhmanical mind to double- 
entendres, I do not think it improbable that the author may have 
intended, both in this and in the preceding Sfitras, that his words 
should be interpreted in two ways. 

4. Gautama XI, 23-24. I divide the words of the text, as 
follows, ‘yathadsanam (i.e. yath4-dsanam) aparadhohi; antena 
aparddhad,’ and interpolate syat at the end of the first clause. 

5. Krishnapandita wrongly divides this Sftra into two, and 
wrongly adopts the reading of MSS. B. and E., consequently he 
obtains a sense only by the most astonishing tricks of interpreta- 
tion. I read with MSS. Bh. and F., yathésanam aparadhohyadya- 
varnayor vidyantatah, to which the reading of I. O. 913 Adya- 
varnayor vidhanataf points also. The meaning of the expression, 
‘according to the sum of the science of the first two castes, I take 
to be according to the rules of sacred learning and of the mimamsa, 
which is peculiar to the Brahmamzas and of logic (anvikshiki) and 
polity (dazdanfti), which are peculiar to or at least recommended 
to the particular attention of the Kshatriyas. 

6. Iread with MSS. Bh. and F., sampannam ka rakshayet. I con- 
sider this Sfitra to contain an admonition addressed to the king for 
himself; see Manu VII, 99. Krzshvapandita and B. read sapattram 
ka, rakshayet, ‘Let him protect that which is attested by writings,’ 
i.e. the donations of former kings, attested by writings; see Vishnu 
III, 83. 

4. Krishnapandita thinks that the rule refers to the property of 
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8. (Likewise the property) of persons unfit to 
transact legal business (minors, widows, and so 
forth). 

9. But if (a minor) comes of age, his property 
must be made over to him. 

10. ‘It is declared in the Smvzti that there are 
‘three kinds of proof which give a title to (property, 
viz.) documents, witnesses, and possession ; (thereby) 
an owner may recover property which formerly be- 
longed to him (but was lost).’ 

11. From fields through which (there is a right 
of) road (a space sufficient for the road) must be set 
apart, likewise a space for turning (a cart). 

12. Near new-built houses (and) other things (of 
the same description there shall be) a passage three 
feet broad. 

13. In a dispute about a house or a field, reliance 
(may be placed on the depositions of) neighbours. 

14.’ If the statements of the neighbours disagree, 
documents (may be taken as) proof. 


the infant children of a hostile king who has been conquered and 
slain. It is, however, not improbable that it has a wider sense, and 
exhorts the king to look after the property of the children of his 
predecessor and of deceased feudal barons. 

8-9. Gautama X, 48; Vishnu III, 65. 

to. Yaghavalkya II, 22. 

11. Krishvapandita quotes in illustration of this Sftra the follow- 
ing passage of Sankha and Likhita: ‘In a field through which 
(there is a right of) road, (space) for the road must be set apart, and 
on the king’s high-road a space sufficient for turning a chariot.’ 

12, Arthantareshu, ‘near other things (of the same descrip- 
tion),’ means, according to Kr:shnapazdita, ‘near pleasure-gardens 
and the like.’ No doubt, buildings of all kinds, fenced or walled 
gardens, and so forth are meant. I read tripadamatram. 

13. Manu VIII, 258, 262; Yagvavalkya II, 150, 152, 154. 
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15. Ifconflicting documents are produced, reliance 
(may be placed) on (the statements of) aged (inhabi- 
tants) of the village or town, and on (those of) guilds 
and corporations (of artisans or traders). 

16. Now they quote also (the following verse) : 
‘Property inherited from a father, a thing bought, 
a pledge, property given to a wife after marriage by 
her husband's family, a gift, property obtained for 
performing a sacrifice, the property of reunited co- 
parceners, and wages as the eighth.’ 

17. Whatever belonging to these (eight kinds of 
property) has been enjoyed (by another person) for 
ten years continuously (is lost to the owner). 

18. They quote also (a verse) on the other side: 
‘A pledge, a boundary, and the property of minors, an 
(open) deposit, a sealed deposit, women, the property 
of a king, (and) the wealth of a Srotriya are not lost 
by being enjoyed (by others). 

19. Property entirely given up (by its owner) goes 
to the king. 

20. If it be otherwise, the king with his ministers 
_and the citizens shall administer it. 


15. Manu VIII, 259. 

16. In translating anvadheya by ‘property given to a wife by 
her husband or his family after marriage,’ I have followed Kreshna- 
pandita’s explanation. It may, however, mean also ‘a deposit to be 
delivered to a third person’ (anvahita or anvadhi). Pratigraha, 
‘a gift,’ is elsewhere explained as ‘property promised, but not 
actually given.’ 

17. YAgfiavalkya II, 24; see also Vishzu V, 187; Manu VIII, 148. 

18. Identical with Manu VIII, 149; Yagviavalkya IT, 25. 

1g. Manu VIII, 30. 

20. ‘If it be otherwise,’ i.e. if the owner gave his property 
up temporarily only, e. g. went on a journey or a pilgrimage, leaving 
it without anybody to take care of. 


[14] G 


82 VASISHTHA. XVI, 21. 


21. A king will be superior even to Brahman if 
/ he lives surrounded by servants (who are keen-eyed) 
like vultures, 

22. But a king will not be exalted if he lives sur- 

/ rounded by servants (who are greedy) like vultures. 

23. Let him live surrounded by servants (who are 
keen-eyed) like vultures, let him not be a vulture 
surrounded by vultures. 

24. For through his servants blemishes become 
manifest (in his kingdom), 

25. (Such as) theft, robbery, oppression, and (so 
forth). 

26. Therefore let him question his servants before- 
hand. 

27. Now (follow the rules regarding) witnesses : 

28, Srotriyas, men of unblemished form, of good 
character, men who are holy and love truth (are fit 
to be) witnesses, 

29. Or (men of) any (caste may give evidence) 
regarding (men of) any (other caste). 

30. Let him make women witnesses regarding 
women; for twice-born men twice-born men of the 
same caste (shall be witnesses), and good Sfdras for 
Sfidras, and men of low birth for low-caste men. 

31. Now they quote also (the following verse): 
‘A son need not pay money due by a surety, any- 
thing idly promised, money due for losses at play 
or for spirituous liquor, nor what remains unpaid of 
a fine or a toll.’ 

32. ‘Depose, O witness, according to the truth ; 
expecting thy answer, thy ancestors hang in suspense; 


28. Vishnu VIII, 8; Yagfavalkya II, 68; Manu VIII, 62-63. 
29. Yagnavalkya II, 69. 30. Manu VIII, 68. 
31. Vishvzu VI, 41; Manu VIII, 159; Yagavalkya II, 47. 
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(in accordance with its truth or falsehood) they will 
rise (to heaven) or fall (into hell).’ 

33. ‘Naked and shorn, tormented with hunger 
and thirst, and deprived of sight shall the man who 
gives false evidence go with a potsherd to beg food 
at the door of his enemy.’ 

34. ‘He kills five by false testimony regarding a 
maiden; he kills ten by false testimony regarding 
kine; he kills a hundred by false evidence regarding 
a horse, and a thousand by false evidence regarding 
a man,’ 

35. (Men) may speak an untruth at the time of 
marriage, during dalliance, when their lives are in 
danger or the loss of their whole property is immi- 
nent, and for the sake of a Brahmaza; they declare 
that an untruth spoken in these five cases does not 
make (the speaker) an outcast. 

36. Those who give partial evidence in a judicial 
proceeding for the sake of a relative or for money, 
deprive the ancestors of their spiritual family and 
those of their natural family of their place in heaven. 


33. Identical with Manu VIII, 93. 

34. Identical with Manu VIII, 98. Regarding the explanation 
of the words ‘he kills,’ see Manu VIII, 97, and Haradatta on 
Gautama XIII, 14. 

35. Gautama XXIII, 29. Between this and the preceding 
Sfitras the MSS. as well as Krzshvapandita insert another one, 
which is so corrupt that I am unable to translate it. Kyrzshnapan- 
dita’s explanation is opposed to all rules of interpretation, and not 
worth giving. 

36. This verse, too, is corrupt, though the general sense is not 
doubtful. I read svaganasy4rthe yadi varthahetos pakshasrayenaiva 
vadanti karyam—te sabdavamsasya kulasya pfrvan svargasthita- 
stinapi patayanti. ‘The ancestors of their spiritual family,’ i. e. the 
teacher, the teacher’s teacher, and so forth. 
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Cuapter XVII. 


1. The father throws his debts on the (son) and 
obtains immortality if he sees the face of a living 
son. 

2. It is declared in the Veda, ‘Endless are the 
worlds of those who have sons; there is no place for 
the man who is destitute of male offspring. 

3. There is a curse (in the Veda), ‘May our 
enemies be destitute of offspring.’ 

4. There is also (the following) passage of the 
Veda, ‘May I obtain, O Agni, immortality by 
offspring.’ 

5. ‘ Through a son he conquers the worlds, through 
a grandson he obtains immortality, but through his 
son’s grandson he gains the world of the sun.’ 

6. There is a dispute (among the wise; some 
say), ‘The son belongs to the husband of the wife;’ 
(and some say), ‘The son belongs to the begetter.’ 

7. With respect to this (matter) they quote also 
on both sides verses like the following : 

8. (Some say), ‘If (one man’s) bull were to beget 
a hundred calves on another man’s cows, they would 
belong to the owner of the cows; in vain would the 
bull have spent his strength.’ 


XVII. 1. Identical with Vishnu XV, 45; Manu IX, 107; Cole- 
brooke V, Dig. CCCIV. 

2. The latter part of the quotation occurs Aitareya-brahmanza 
VII, 3, 9. 

3. Rig-veda I, 21, 5. 
Rig-veda V, 4,10; Taittiriya-samhita I, 4, 46, 1. 
Identical with Manu IX, 137, and Vishzu XV, 46. 
The same point is argued Manu IX, 31-56. 
Identical with Manu IX, 50. 
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9. (Others say), ‘Carefully watch the procreation 
of your offspring, lest strangers sow seed on your 
soil; in the next world the son belongs to the 
begetter; (by carelessness) a husband makes (the 
possession of) offspring in vain.’ 

10. If amongst many brothers who are begotten 
by one father, one have a son, they all have offspring 
through that son; thus says the Veda. 

11. If among many wives of one husband, one 
have a son, they all have offspring through that son; 
thus says the Veda. 

12. Twelve (kinds of) sons only are noticed by 
the ancients. 

13. The first (among these is the son) begotten 
by the husband himself on his legally married wife. 

14. The second is the son of a wife (who is be- 
gotten) on failure of the (first) on a (wife or widow 
duly) authorised (thereto, by a kinsman). 

15. The third is an appointed daughter. 


9. Apastamba II, 6, 13, 7. 

tro. Vishzu XV, 42. 11. Vishvu XV, 41. 

12. Colebrooke V, Dig. CXCIII; Vishnu XV, 1. Elsewhere 
the expression purazadrish/4A, ‘noticed by the ancients, has been 
taken to mean ‘seen in the Puraza’ (‘the holy writ,’ Colebrooke), 

13. Colebrooke V, Dig. CXCIII; Vishau XV, 2. 

14. Colebrooke V, Dig. CCXXX; Vishzu XV, 3. 

1s. Colebrooke V, Dig. CCIII; Mitakshar& I, 11, 3; Vyava- 
hara Mayfkha IV, 4, 43. The curious fact that Vasish/a here 
calls the appointed daughter a son may perhaps be explained by 
a custom which, though rarely practised, still occurs in Kasmfr, 
and by which a brotherless maiden is given a male name. A his- 
torical instance of this kind is mentioned in the Ragatarangiwi, 
where it is stated that Kaly4madevi, princess of Gauda and wife 
of king Gayaptda, was called by her father Kalyazamalla. When 
I collated this passage with the help of a Kasmirian, I was told 
that a certain Brihmazwa, still living in Srinagar, had changed the 
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16. It is declared in the Veda, ‘A maiden who 
has no brothers comes back to the male ancestors 
(of her own family); returning she becomes their son.’ 

17. With reference to this (matter there is) a verse 
(to be spoken by the father when appointing his 
daughter), ‘I shall give thee a brotherless damsel. 
decked with ornaments; the son whom she may 
bear, shall be my son.’ 

18. The fourth is the son of a remarried woman. 

19. She is called remarried (punarbhf) who leaving 
the husband of her youth, and having lived with 
others, re-enters his family; 

20. And she is called remarried who leaving an 
impotent, outcast or mad husband, or after the death 
of her husband takes another lord. 

21. The fifth is the son of an unmarried damsel. 

22. They declare that the son whom an unmarried 
damsel produces through lust in her father’s house, 
is the son of his maternal grandfather. 


name of his only child, a daughter called Amri, to the corresponding 
masculine form, Amargfi, in order to secure to himself through her 
the same spiritual benefits as if he had a son. It seems to me not 
improbable that Vasish¢ha’s Sfitra alludes to the same legal fiction, 
and that he recommends in the first instance that the father is to 
make his daughter a son by changing her name, and next to secure 
for himself her son, by the verse quoted Sfttra 17. 

16. Colebrooke V, Dig. CCIII, where the preceding Sfitra has 
been placed after this. Compare Rig-veda I, 124, 5. 

17. Colebrooke V, Dig. CCXVI; Mitakshara I, 11, 3; Daya- 
bhaga X, 4; Vyavahara Mayfikha IV, 4, 43; Vishwu XV, 5. 

i8. Vishzu XV, 7. 

1g. Narada XII, 48 (Jolly), where, however, kaumaram patim 
has been wrongly translated by ‘an infant husband.’ 

20. Manu IX, 175. 

21. Colebrooke V, Dig. CCLIX; Vishnu XV, ro. 

22. Colebrooke V, Dig. CCLIX; Vishau XV, 11. 
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23. Now they quote also (the following verse): 
‘If an unmarried daughter bear a son begotten by 
a man of equal caste, the maternal ‘grandfather has 
a son through him; he shall offer the funeral cake, 
and take the wealth (of his grandfather).’ 

24. (A male child) secretly born in the house is 
the sixth. 

25. They declare that these (six) are heirs and 
kinsmen, preservers from a great danger. 

26. Now among those (sons) who are not heirs, 
but kinsmen, the first is he who is received with 
a pregnant bride. 

27. (The son of a damsel) who is married pregnant 
(is called) a son received with the bride (sahodha). 

28. The second is the adopted son, 

29. (He) whom his father and his mother give 
(in adoption). 

30. (The son) bought is the third. 

31. That is explained by (the story of) Sunaf- 
sepa. 

32. ‘Hariskandra, forsooth, was a king. He 
bought the son of Agigarta Sauyavasi. 

33. The fourth is (the son) self-given. 

24. Vishnau XV, 13. 

25. ‘From a great danger,’ i.e. ‘from the danger of losing 
heaven through failure of the funeral oblations.’ 

26. Vishau XV, 15. 28. Vishau XV, 18. 

29. Vishzu XV, rg. 30. Vishzu XV, 20. 

32. The MSS. and editions read the last word of the Sfitra as 
follows: B. vikriyya; Ben. ed. vikriya; Bh. E. F. vikradya; Calc. 
ed. and I. O. 913 vikrayya svayam kritavan. I believe that, as | 
the letters £a and va are constantly mistaken by the copyists the 
one for the other, the original reading was Aikraya. Regarding 
the story told in this Sftra and continued below, Sfitra 35, see 
Max Miller, History of Ancient Sanskrit Literature, pp. 408-416 
and 573-588. 

33. Vishzu XV, 22. 
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34. That is (likewise) explained by (the story of) 
Sunafsepa. 

35. ‘Sunafksepa, forsooth, when tied to the sacri- 
ficial stake, praised the gods; there the gods loosened 
his bonds. To him spoke (each of) the officiating 
priests, “ He shall be my son.” He did not agree 
to their (request. Then) they made him make (this) 
agreement, “ He shall be the son of him whom he 
chooses.” Visvadmitra was the Hotvz priest at that 
(sacrifice). He became his son,’ 

36. The son cast off is the fifth. 

37. (He is called so) who, cast off by his father 
and his mother, is received (as a son). 

38. They declare that the son of a woman of the 
Sfdra caste is the sixth. These (six) are kinsmen, 
not heirs. 

39. Now they quote also (the following rule): 
‘These (last-mentioned) six (sons) shall take the 
heritage of him who has no heir belonging to the 
first-mentioned six (classes). 

40. Now (follow the rules regarding) the partition 
of the (paternal) estate among brothers : 

41. And (let it be delayed) until those (widows) 
who have no offspring, (but are supposed to be 
pregnant), bear sons, 

42. Let the eldest take a double share, 

43. Anda tithe of the kine and horses. 


36-37. Colebrooke V, Dig. CCXC; Vishnu XV, 24-25. 

38. Colebrooke V, Dig. CCXCII; Dattaka#andrika V,14; Vishvu 
XVII, 27; Manu IX, 178-179; Gautama XXVIII, 39. 

40. Colebrooke V, Dig. L; Vyavahara Mayfikha IV, 4, 37. 

41. Colebrooke V, Dig. CX VII; Vyavahara Mayfkha IV, 4, 37. 

42-45. Colebrooke V, Dig. L; DAyabhaga II, 41; Gautama 
XXVIII, 9 and 5-7. 
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44. The goats, the sheep, and the house belong 
to the youngest, 

45. Black iron, the utensils, and the furniture to 
the middlemost. 

46. Let the daughters divide the nuptial present 
of their mother. 

47. Ifa Brahmaza has issue by wives belonging 
to the Braéhmaza, Kshatriya, and Vaisya classes 
respectively, 

48. The son of the Brahmaza wife shall receive 
three shares, 

49. .The son of the Kshatriya wife two shares, 

50. The other (sons) shall inherit equal shares. 

51. And if one of the (brothers) has gained 
something by his own (effort), he shall receive a 
double share. 

52. But those who have entered a different order 
receive no share, 

53. Nor (those who are) eunuchs, madmen, or 
outcasts. 

54. Eunuchs and madmen (have a claim to) 
maintenance. 

55. Lhe widow of a deceased person shall sleep 


46. Colebrooke V, Dig. CCCCXCII; Dayabhaga IV, 2, 15; 
Vishau XVII, 21. 

47-50. Colebrooke V, Dig. CLIV; Vishzu XVIII, 1-5. 

51. Colebrooke V, Dig. LXXV, CXXXVIII, CCCLVI; Daya- 
bhaga II, 41; Vyavahara Mayfkha IV, 7,8. ‘ By his own effort,’ i.e. 
by learning or disputations with learned men, by bravery in battle, &c. 

52. Colebrooke V, Dig. CCCXXXVIII; Mitakshara II, 8, 7; 
10, 3; Vyavahara Mayfikha IV,11,5. The persons intended are 
a perpetual student, a hermit, and ascetic. 

53. Vyavahara Mayfikha IV, 11, 10. 

54. Vyavahara Mayfikha IV,11,10; Vishau XV, 33. 

55. ‘Practising religious vows,’ i.e. ‘eating only once a day, 
and so forth.’—Krzshnzapandita. 
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on the ground during six months, practising religious 
vows and abstaining from pungent condiments and 
salt. . 

56. After the completion of six months she shall 
bathe, and offer a funeral oblation to her husband. 
(Then) her father or her brother shall assemble the 
Gurus who taught or sacrificed (for the deceased) 
and his relatives, and shall appoint her (to raise issue 
to her deceased husband). 

57. Let him not appoint a (widow who is) mad, 
ill-conducted, or diseased, 

58. Nor one who is very aged. : 

59. Sixteen years (after maturity is the period 
for appointing a widow); 

60. Nor (shall an appointment be made) if the 
(male entitled to approach the widow) is sickly. 

61. Let him approach (the widow) in the muhfrta 
sacred to Pragdpati, (behaving) like a husband, without 
(amorously) dallying with her, and without abusing 
or ill-treating her. 

62. Let her obtain (the expenses for) food, raiment, 
baths, and unguents from (the estate of) her former 
(husband). | 

63. They declare that a son begotten on (a widow 
who has) not been (duly) appointed, belongs to the 
begetter. 


56. Gautama XVIII, 4-7. The Gurus intended are the teacher, 
sub-teachers (upadhyaya), and officiating priests. 

57. Avasam, ‘ill-conducted,’ may also mean ‘out of her mind 
through grief or any other passion.’ The former explanation has 
been adopted by Krzshvapamdita, whom I have followed above. 

61. Manu IX, 60. Regarding the muhfrta sacred to Prag&pati, 
see above, XII, 47. 

63. Gautama XVIII, 9-12. 
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64. If she was (appointed, the child belongs) to 
both the males connected with the appointment. 

65. No appointment (shall be made) through a 
desire to obtain the estate. 

66. Some say, ‘Or, one may appoint (a widow out 
of covetousness), after imposing a penance.’ 

67. A maiden who has attained puberty shall 
wait for three years. 

68. After three years (have passed), she may take 
a husband of equal caste. 

69. Now they quote also (the following verses) : 
‘But if through a father’s negligence a maiden is 
here given away after the suitable age has passed, 
she who was waiting (for a husband) destroys him 
who gives her away, just as the fee which is paid 
too late to the teacher (destroys the pupil).’ 

70. ‘Out of fear of the appearance of the menses 
let the father marry his daughter while she still runs 
about naked. For if she stays (in the house) after 
the age of puberty, sin falls on the father.’ 


64. Gautama XVIII, 13. ‘To both the males connected with 
the appointment,’ i.e. to the deceased husband for whose sake 
the appointment is made, and to the natural father of the child, to 
whom the widow is made over. 

65. Colebrooke, Mitékshara II, 1, 11. Kyishmapandita thinks 
that the Sfitra forbids an appointment which is made with the inten- 
tion to secure the estate or a share of the estate of the natural 
father, from whom the kshetraga son inherits also (Yagfavalkya 
II,127). But it seems equally probable that it is intended to pre- 
vent a widow from agreeing to an appointment in order to obtain 
control over her husband's estate. 

66. Krishvapandita thinks that the rule refers to all cases of 
appointment. 

. 67-68. Vishzu XXIV, 40, and note. 

yo. Gautama XVIII, 23. 
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71, ‘As often as the courses of a maiden, who is 
filled with desire, and demanded in marriage by men 
of equal caste, recur, so often her father and her 
mother are guilty of (the crime of) slaying an embryo; 
that is a rule of the sacred law.’ 

72. ‘If the betrothed of a maiden die after she 
has been promised to him verbally, and by (a libation 
of) water, but before she was married with (the reci- 
tation of) sacred texts, she belongs to her father 
alone.’ 

73. ‘Ifa damsel has been abducted by force, and 
not been wedded with sacred texts, she may lawfully 
be given to another man; she is even like a maiden.’ 

74. ‘Ifa damsel at the death of her husband had 
been merely wedded by (the recitation of) sacred 
texts, and if the marriage had not been consummated, 
she may be married again.’ 

75. Ihe wife of an emigrant shall wait for five years. 

76. After five years (have passed), she may go 
(to seek) her husband. 

77. If for reasons connected with spiritual or with 
money matters she be unwilling to leave her home, 
she must act in the same manner as if (her husband 
were) dead. 

78. In this manner a wife of the Brahmama caste 
who has issue (shall wait) five years, and one who 
has no issue, four years; a wife of the Kshatriya 
caste who has issue, five years, and one who has no 
issue, three years; a wife of the Vaisya caste who 


71. Colebrooke IV, Dig. XVI; D4yabhaga XI, 2,6; Yagha- 
valkya I, 64. 

42. Colebrooke IV, Dig. CLXXIV. 

75-76. Colebrooke IV, Dig. CLVI, where the Sfitras have been 
altered intentionally; Gautama XVIII, 15-12. 
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has issue, four years, and one who has no issue, two 
years; a wife of the Saidra caste who has issue, three 
years, and one who has no issue, one year. 

79. After that among those who are united (with 
her husband) in interest, or by birth, or by the 
funeral cake, or by libations of water, or by descent 
from the same family, each earlier named person is 
more venerable than the following ones. 

80. But while a member of her family is living, 
she shall certainly not go to a stranger. 

81. Let the Sapizdas or the subsidiary sons divide 
the heritage of him who has no heir of the first- 
mentioned six kinds. 

82. On failure of them the spiritual teacher and 
a pupil shall take the inheritance. 

83. On failure of those two the king inherits. 

84. But let the king not take (the estate) of a 
Brahmaza. 

85. For the property of a Brahmama is a terrible 
poison. 

86. ‘Poison they do not call the (worst) poison; 
the property of a Brahmaza is said to be the (most 
destructive) poison. Poison destroys only one person, 
but the property of a Brahmaza (him who takes it) 
together with sons and grandsons.’ | 


79. The persons intended are, (1) brothers united in interest 
with her husband and other coparceners, (2) separated brothers of 
the husband, (3) separated blood-relations of the husband within 
six degrees, (4) separated blood-relations of the husband within 
fourteen degrees, and (5) persons bearing the same family name 
or, in the case of Brahmamas, descended from the same Ashi. 

81. Gautama XXVIII, 21; Vishvu XVII, 10. The subsidiary 
sons are those mentioned above, 26-38, who under ordinary cir- 
cumstances do not inherit ; see also above, Stra 39, and Gautama 
XXVIII, 34. 


82. Apastamba IT, 6, 14, 3. 83-84. Vishzu XVII, 13. 
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87. Heshould give it to men who are well versed 
in the three Vedas. 


CuHaPTER XVIII. 


1. They declare that the offspring of a Sidra and of 
a female of the Brahmaza caste becomes a A4AndAla, 

2. (That of a Sfidra and) of a female of the Ksha- 
4 caste, a Vaiza, 

. (That of a Sdidra and) of a female of the Vaisya 
— an Anty4vasayin. 

4. They declare that the (son) iin by a 
Vaisya on a female of the Brahmaza caste becomes | 
a Ramaka, 

5. (The son begotten by the same) on a female of 
the Kshatriya caste, a Pulkasa. 

6. They declare that the (son) begotten by a 
Kshatriya on a female of the Brahmaza caste becomes 
a Sita. 

7. Now they quote also (the following verse) : 
‘One may know by their deeds those who have been 
begotten secretly, and to whom the stigma of springing 
from unions in the inverse order of the castes attaches, 
because they are destitute of virtue and good conduct.’ 


87. Vishnu XVII, 14. 

XVIII. 1. Vishnu XVI, 6. 

4. Krishnapandita reads Romaka, ‘a Roman,’ for Ramaka, 
and the B. MS. supports him. The other MSS., including I. O. 
913, give the reading adopted above. I prefer it, as there is no 
reason to assume that the Vasish/ha Dharmas4stra belongs to the 
late period when the Hindus had become aware of the existence of 
the Roman empire. On the other hand, it may be urged that 
Romaka is a correction which would easily suggest itself to a 
Pandit, who was unable to find a parallel passage in which the 
word Ramaka occurs. 

6. Vishnu XVI, 6. ”. Manu X, 40. 
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8. (Children) begotten by Brahmazas, Kshatriyas, 
and Vaisyas on females of the next lower, second 
lower, and third lower castes become (respectively) 
Ambash¢has, Ugras, and Nishadas. 

, 9. (The son of a Brahmamza and) of a Stidra 
woman (is) a Parasava. | | 

10. They declare that the condition of a Parasava 

fis that of one who, though living, is (as impure) as 
"a corpse. 
! eee Some call that Sddra race a burial-ground. 
' 12. Therefore (the Veda) must not be recited in 
the presence of a Sfdra. 

13. Now they quote also the (following) verses, 
which Yama proclaimed : 

‘The wicked Sfdra-race is manifestly a burial- 
ground. Therefore (the Veda) must never be recited 
in the presence of a Sidra.’ 

14. ‘Let him not give advice to a Sfdra, nor what 
remains from his table, nor (remnants of) offerings 
(to the gods); nor let him explain the holy law to 
such a man, nor order him (to perform) a penance.’ 

15. ‘He who declares the law to such a man, and 
he who instructs him in (the mode of) expiating (sin), 
sinks together with that very man into the dreadful 
hell, (called) Asawevrcta.’ 

16. ‘If ever a worm is produced in an open wound 
(on his body), he shall purify himself by the PrAg4- 
patya penance, and give gold, a cow, (and) a garment 
as presents (to Brahmavzas),’ 


+ + ARI ae meetin’ as 


meng 


8. Gautama IV, 16. 

1o. I omit the words sava iti mrztékhy4, ‘a corpse is another 
name for one who has died,’ as an interpolation. 

11. Apastamba I, 3, 9, 9. 12, Vishnu XXX, 14. 

14-15. Identical with Manu IV, 80-81. 

16, A Pragapatya penance, i.e. a Krzkkhra, see below, XXI, 20. 


—* 
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17. Let him not approach a wife of the Sidra 
caste after he has built the fire-altar for a Srauta- 
sacrifice. 

18. For a Sfddra-wife who belongs to the black 
race, (is espoused) for pleasure, not in order to fulfil 
the law. 


CuHapTer XIX. 


1. The particular duty of a king is to protect (all) 
beings; by fulfilling it (he obtains) success (in this 
world and in the next). 

2. Those learned (in the sacred law) declare that 
to be free from fear and pity is, indeed, a life-long 
sacrificial session (sattra, to be performed by the 
king). 

3. Therefore let him appoint a domestic priest 
to (perform the rites) obligatory on the order of 
householders. | 

4. It is declared in the Veda, ‘A realm where a 
Brahmaza is appointed domestic priest, prospers ;’ 

5. For thus both (the special duties of a king and 
those of a householder) will be fulfilled, 

6. And (the king alone is) unable (to do both). 

7. Let the king, paying attention to all the laws 
of countries, (subdivisions of) castes (gati) and 
families, make the four castes (varza) fulfil their 
(respective) particular duties. 


The verse belongs rather to the section on penances, and seems to 
have been entered here merely because it stood in Yama’s text 
with the other two, and the author, to use a homely Indian com- 
parison, ‘did not disdain to catch a fish, though he went to fetch 
water.’ 

XIX. 1. Vishau III, 2. 2. Manu VIII, 306. 

3. Vishnu ITI, 70. 4. Gautama XI, 14. 

4. Vishau III, 3; Gautama XI, 20. | 
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8. Let him punish those who stray from (the path 
of duty). 

9. But punishment must be awarded in cases of 
assault and abuse after (due consideration of) the 
particular place and time (where and when the 
offence was committed), of the duties, age, learning 
(of the parties), and the seat (of the injury), 

10. In accordance with (the precepts of) the 
(sacred) records and with precedents. 

11. Let him not injure trees that bear fruit or 
flowers. 

12. (But) he may injure them in order to extend 
cultivation and (for sacrifices). 

13. The measures and weights of objects necessary 
for households must be guarded (against falsification). 

14. Let him not take property for his own use 
from (the inhabitants of) his realm. 

15. The measures and price (of such property) 
only shall be liable to deductions (in the shape of 
taxes). 


8. Vishzu IIT, 37. 

g. Gautama XII, 51. Krishvapandita has two Sfitras instead of 
one, and reads the second himsakrosayohk kalpak. The majority of 
the MSS. have, however, kalpa(”), which I consider to be a mistake 
for kalpya, ‘must be awarded.’ 

11. Vishzu V, 55-56. The meaning of the Sftra is that the 
king is to punish those who commit such acts. 

12. The explicit permission to cut down trees for sacrificial 
purposes is given Vishau LI, 63. 

13. Manu VIII, 403. 

14-15. The translation of these two Sfitras is not certain, 
because the words nfhara and naiharika are not found elsewhere in 
the sense which has been attributed to them here. Still I think it 
very probable that Krzshzapamdita’s explanation nirhara and nirhare 
sadhu is right, and that the king is exhorted not to take the property 
of his subjects by force, but to levy taxes according to the value or 
the measure of the articles sold. 


(r4] = 
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16. kh ee fe we we oR 
17. On the march against the enemy the army 
which consists of companies of ten, shall be able to 
perform a double (duty). 

18. In every (camp) there shall be places where 
water is distributed. | 

19. Let him make one hundred men at the least 
engage in battle. 

20. The wives (of slain soldiers) shall be pro- 
vided for. 

21. . oe & ee a Oe 
22. A ferry shall be taken away (from a river) in 
which there is no water. 

23. A Srotriya is free from taxes, (and so are) 
a servant of the king, one who has no protector, 


16. The Sftra has been left out, as the text is corrupt, and Iam 
unable to suggest any emendation. Krishnapandita’s explanation 
is not worth giving. 

17. ‘The army which consists of companies of ten,’ i.e. the 
lowest subdivision of which consists of ten parts, viz. one elephant, 
one chariot, two horsemen, and three foot soldiers. Such a body is 
called a patti. The larger divisions, like the senamukha, ‘battalion,’ 
&c., are formed by three, nine, or twenty-seven pattis. Though I 
am unable to adduce any positive proof for it, vaha must, according 
to the connexion in which it stands, be a synonym of patti. ‘The 
double duty ’ of the army is, according to Krishnapandita, marching 
and fighting. 

21. The Sfitra is utterly corrupt, and cannot be restored with the 
help of the MSS. at my disposal. It probably referred to the 
amount of duties to be levied on goods sold in the market. 

22. The meaning of the Sfttra seems to be, that on those rivers, 
where the water either runs off or is very low during the dry season, 
the ferrymen must not be allowed to exact a toll from people cross- 
ing without their help. Such a rule would not be superfluous, as 
most Indian rivers are perfectly fordable between December and 
June, but impassable without boats in the other five months. 

23. Apastamba II, 10, 26,10,12-17; Manu VIII, 394. Krishaa- 
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one who has left (the order of householders), an 
infant, a very aged man, a young man (who studies), 
and pradatas ; 

24. (Moreover widows). who return to their 
former (family), unmarried maidens, and the wives 
of servants, 

25. He who swims with his arms (across a river 
in order to escape payment of a toll at a ferry) shall 
pay one hundred times (the amount due). 

26. No taxes (shall be paid) on the usufruct of 
rivers, dry grass, forests, (places of) combustion, and 
mountains ; 

27. Or those who draw their subsistence from 
them may pay (something), 

28. But he shall take a monthly tax from artisans, 

29. And when a king has died, let him give what 
is required for the occasion. 


pazdita correctly points out that, though according to I, 43, all Brah- 
mamas are to be free from taxes, the Srotriya or Vaidik is mentioned 
once more in order to show that a king, however distressed, must 
not take anything from him (Manu VII, 133). Kvrzshnapandita 
reads instead of pradatds, pradatara, ‘very liberal men.’ Manu 
loc. cit. exempts ‘those who confer great benefits on priests of 
eminent learning’ from paying taxes. His emendation would, there- 
fore, be acceptable if the word pradata’ did not occur in the same 
connexion above, XJ, 7. 

24. Apastamba IT, ro, 26, 11. 

25. I read with the majority of the MSS. bahubhy4muttarafitha- 
tagunam dadyat. 

26. Krishnapandita explains d&ha, ‘(places of) combustion,’ by 
agni, ‘fire.’ I am not certain what he means thereby. To me it 
seems most probable that Vasish/fa intends ‘a place of cremation’ 
(dahasthala), though it is just possible to refer the expression to the 
jungle fires, which the aboriginal tribes light in the forests, in order 
to sow their Naglf in the ground manured by the ashes. 

28. Gautama X, 31. 

29. Krishnapandita refers this and the following five Sftras to 
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30. It is hereby explained that (his) mother (must 
receive) maintenance. 

31. Let the king maintain the paternal and 
maternal uncles of the chief-queen, 

32. As well as her other relatives. 

33. The wives of the (deceased) king shall receive 
food and raiment, 

34. Or if they are unwilling, they may depart. 

35. Let the king maintain eunuchs and madmen, 

36. Since their property goes to him. 

37. Now they quote also a verse proclaimed by 
Manu, which refers to duties and taxes, ‘No duty 
(is paid) on a sum less than a Karsh4pama, there 
is no tax on a livelihood gained by art, nor on an - 
infant, nor on a messenger, nor on what has been 
received as alms, nor on the remnants of property 
left after a robbery, nor on a Srotriya, nor on an 
ascetic, nor on a sacrifice.’ 


the case where a king has conquered a foreign country ; compare 
also Vishvu III, 47-48. I think that Sfttras 30-31 conclusively 
show that these rules are intended to regulate the conduct of a 
king on the death of his predecessor and his own accession to the 
throne. 

34. Krishnapandita thinks that the queens unwilling to accept a 
bare subsistence may go wherever they like. I think the word used 
in the text points rather to their becoming ascetics. 

35. This rule refers apparently to eunuchs and insane persons 
left with money, but without near relatives, with whom they are 
united in interest. Vishvu III, 65. 

37. I translate the one word sulka by ‘duties and taxes.’ The 
term has a great many different meanings in the law books, and is in 
this verse apparently used in two senses. Kvrishnapandita is of a 
different opinion, and thinks that the persons named are free from 
paying a sulka in case they trade. The chief objection is that 
trading ascetics and Srotriyas are not known to the ancient writers, 
though they are common enough in modern India. 
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38. A thief becomes free from guilt by entering 
(the royal presence) after (his deed and asking to be 
punished). 

39. But according to some (lawyers) he (who is 
caught) with weapons in his hands, with stolen goods 
in his possession, or covered with wounds is proved 
(to be a criminal). 

40. In case (a criminal) worthy of punishment is 
allowed to go free, the king shall fast during one 
__ and one) night ; 

. (And) his domestic priest during three (days 
and) nights. 

42. If an innocent man is punished, the domestic 
priest (shall perform) a Krzééhra penance ; 

43. (And) the king (shall fast) during three (days 
and) nights. 

44. Now they quote also (the following verses): 
‘The slayer of a learned Braéhmama casts his guilt 
on him who eats his food; an adulterous wife on 
her (negligent) husband; a student and a sacrificer 
on an (ignorant) teacher (and officiating priest); and 
a thief on the king (who pardons him),’ 

45. ‘But men who have committed offences and 
have received from kings the punishment (due to 
them), go pure to heaven, and (become) as holy as 
the virtuous.’ 

46. ‘The guilt falls on the king who pardons an 


38. This Satra apparently alludes to a penitent thief who con- 
fesses his crime and asks for punishment; see below, XX, 41. 

39. Manu IX, 270; Narada V, 29-33 (Jolly). As given in the 
MSS. and by Krishnapandita, the Sfitra is doubtlessly corrupt. 
I read vravasampanno vyapadish/ah, 

44. Identical with Manu VIII, 317. 

45. Identical with Manu VIII, 318. 
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offender. If he causes him to be slain, he destroys 
sin in accordance with the sacred law.’ | 

47. ‘It is ordained that kings become at once 
pure (by bathing) when they have done acts causing 
death. They are likewise (pure while engaged in 
business) not causing death. Time is the reason 
for that.’ | | 

48. And with reference to this (matter) they 
quote a verse proclaimed by Yama, ‘ No taint of 
impurity, forsooth, falls on kings, on those engaged 
in practising vows, or on those engaged in the per- 
formance of sacrificial session (sattra); for (the first) 
are seated on the throne of Indra, (and the others) 
are always equal to Brahman.’ 


~ 


CHAPTER XX. 


1. A penance (shall be performed) for an offence 
committed unintentionally. 

_ 2, Some (declare that it shall be performed) also 
for (a fault) committed intentionally. 

3. ‘ The spiritual teacher corrects the learned; 
the king corrects the evil-minded; but Yama, the 
son of Vivasvat, forsooth, punishes those who offend 
secretly.’ 

4. And among those (sinful persons), let him who 
slept at sunrise stand during the (following) day and 
recite the verse sacred to Savitrz. 


47. Vishzu XXII, 48; Manu V, 94. 

48. Identical with Manu V, 93. ‘Those engaged in practising 
vows’ are, according to Kullfka and Krishvzapamdita, students 
learning the Veda. 

XX. 1-2. Manu XI, 45; Yagwavalkya III, 226. 

4. ‘Among those,’ i.e. the sinful men (enasvinak) enumerated 
above, I, 18; Vishwzu LIV, 11. 
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5. Let him who slept at sunset remain ina sitting 
posture during the (next) night, likewise (reciting 
the Gayatri). 

6. But let a man with deformed nails or binds 
teeth perform a Krzkkhra penance of twelve days’ 
duration. | 

7. He whose younger brother married first shall 
perform a Krzkkhra penance during twelve days, 
marry and take to himself even that (woman whom 
his brother wedded). 

8. Now he who has taken a wife before his elder 
brother shall perform a Krzkkhsra penance and an 
Atikvzkkhra penance, give (his wife) to that (elder 
brother), marry again, and take (back) the same 
(woman whom he wedded first). 

9. The husband of a younger sister married 
before her elder sister shall perform a Krvzékhra 
penance during twelve days, marry and take to him 
that (elder sister). 

10. The husband of an elder sister married after 
the younger one shall perforrh a Krzékhra penance 
and an Atikrzééhra penance, give (his wife) to that 
(husband of the younger sister and marry again). 


5-10. Manu XI, 2or. 
6. Regarding the Krz#khra penance, see below, XXI, 20. 

4-8. Vishzu LIV, 16. According to Kréshnapandita both brothers 
shall perform penances. The elder brother shall marry after his 
penance is finished. The younger one shall offer his wife to the 
elder, in order to atone for the slur put upon the elder. The latter 
shall accept her for form’s sake and return her to the younger. 
brother, who must once more wed her. Regarding the Atikrz#&hra 
penance, see below, XXIV, 2. 

to. Vishzu LIV, 16. Kréshvapandita thinks that he should marry 
another wife, but adds that others say that, after offering his wife 
to the husband of the younger sister and receiving his permission, 
he should wed her once more. 
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11. We shall declare below (the penance pre- 

scribed for) him who extinguishes the sacred fire. 
_ 12, He who has forgot the Veda (by neglecting 
to recite it daily), shall perform a Kvzkkfra penance 
of twelve days’ duration, and again learn it from his 
teacher. : 

13. He who violates a Guru’s bed shall cut off 
his organ, together with the testicles, take them | 
into his joined hands and walk tawards the south; 
wherever he meets with an obstacle (to further pro- 
gress), there he shall stand until he dies. 

14. Or, having shaved all his hair and smeared 
his body with clarified butter, he shall embrace the 
heated (iron) image (of a woman). It is declared in 
the Veda that he is purified after death. 

15. The same (expiation is prescribed if the 
offence was committed) with the wife of the teacher, 
of a son, and of a pupil. 

16. If he has had intercourse with a female (who 
is considered) venerable in the family, with a female. 
friend, with the female friend of a Guru, with an 
Apapatra female, or with an outcast, he shall per- 
form a Krzkkhra penance during three months. 

17. The same (penance must be performed) for 
eating food given by a Aazd4la or by an outcast. 
Afterwards the initiation (must be performed) once 
more; but the tonsure and the rest may be omitted. 


11. See below, XXI, 27. 12. Vishzu LIV, 13. 
13. Gautama XXIII, ro. 14. Gautama XXIII, 9, 11. 
15-16. Gautama XXIII, 12. 

16. Krishnapandita explains sakhim, ‘a female friend,’ by 
‘a woman who has affection (for the offender), i.e. a sister and 
so forth.’ Apapatras are low-caste people, whose vessels must not 
be used; see Apastamba I, 1, 3, 25, note. 
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18. And with reference to this (matter) they quote 
a verse proclaimed by Manu, ‘The tonsure, (the 
tying on of) the sacred girdle, (the wearing of) a staff, 
and the begging of alms, these acts may be omitted 
on a second initiation.’ 

19. If (a Brahmaza) intentionally (drinks) other 
spirituous liquor than that distilled from rice, or if 
he unintentionally (drinks) spirituous liquor extracted 
from rice (sura), he (must perform) a Kvzééfra and 
an Atikyvzééhra, and, after eating clarified butter, be 
initiated again. 

20. The same (expiation is prescribed) for swal- 
lowing ordure, urine, and semen. 

21. Ifa Brahmaza drinks water which has stood 
in a vessel used for (keeping) spirituous liquor, he 
becomes pure by drinking, during three days, water 
(mixed with a decoction) of lotus, Udumbara, Bilva, 
and Paldsa (leaves). 

22. But a Brahmaza who repeatedly (and in- 
tentionally partakes) of liquor extracted from rice, 
shall drink (liquor of) the same (kind) boiling hot. 
‘He becomes pure after death,’ 

23. We will declare (who must be considered) the 
slayer of a learned Brahmama (bhrdzahan). He is 
called Bhrizahan who kills a Brahmawa or destroys 
an embryo (the sex of) which is unknown. 

24. ‘For embryos (the sex of) which is unknown 


18, Identical with Manu XI, 152, and Vishzu LI, 5. 

19-20. Manu XI,151; Vishzu LI, 2. Regarding the other of 
liquors, see Manu XI, 95-96. 

21. Manu XI, 148. 22, Gautama XXIII, 1. 

23. Gautama XXII,13. It must be understood a real Brah- 
maza who knows the Veda is meant. 

24. ‘ Therefore they offer burnt-oblations for the production of 
males,’ i.e. they perform the Pumsavana, one of the sacraments ; 
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become males; therefore they offer burnt-oblations 
for the production of males.’ 

25. Let the slayer of a learned Brahmaza kindle 
a fire and offer (therein the following eight oblations, 
consisting of portions of his own body), 

26. The first (saying), ‘I offer my hair to Death, 
I feed Death with my hair;’ the second (saying), 
‘I offer my skin to Death, I feed Death with my 
skin ;’ the third (saying), ‘I offer my blood to Death, 
I feed Death with my blood;’ the fourth (saying), 
‘I offer my flesh to Death, I feed Death with my 
flesh ;’ the fifth (saying), ‘I offer my sinews to 
Death, I feed Death with my sinews;’ the sixth 
(saying), ‘I offer my fat to Death, I feed Death with 
my fat;’ the seventh (saying), ‘I offer my bones to 
Death, I feed Death with my bones;’ the eighth 
(saying), ‘I offer my marrow to Death, I feed Death 
with my marrow.’ 

27. (Or) let him (fight) for the sake of the king, 
or for the sake of Brahmazas, and let him die in 
battle with his face turned (to the foe). 

28. It is declared in the Veda, ‘(A murderer) who 
remains thrice unvanquished or is thrice defeated 
(in battle) becomes pure.’ 

29. ‘A sin which is openly proclaimed becomes 
smaller.’ 


see e.g. Asvalayana I,13. The Sfitra is marked as a quotation, 
and probably belongs to some Vedic work. 

25. Apastamba I, 9, 25, 12. 27. Gautama XXII, 8. 

28. Apastamba I, 9, 24, 21. 

29. Taken by itself the SAtra would seem to refer to the maxim 
that a free confession reduces the guilt of the offender (Manu XI, 
228). But on account of the next Sftra it is necessary to assume, 
with Krzshvapazdita, that half the guilt of a crime, of which another 
man justly accuses an offender, falls on the accuser, while the 
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30. To this (effect) they quote also (the following 
verse): ‘ By saying to an outcast, “O thou outcast!” 
or to a thief, “O thou thief!” a man incurs a guilt 
as great as (that of the offender). (If he) falsely 
(accuses anybody of such offences), his guilt will be 
twice as great.’ 

31. In like manner having slain a Kshatriya, he 
shall perform (a penance) during eight years, 

32. For (killing) a Vaisya during six (years), 

33. For (killing) a Sddra, during three (years), 

34. For killing a female of the Brahmavza caste 
who is an Atreyt, and a Kshatriya or a Vaisya, 
engaged in a sacrifice (the same penance must be 
performed as for killing a learned Brahmama). 

35. We will explain (the term) Atreyt. They 
declare that she who has bathed after panera 
uncleanness is an Atreyt. 

36. ‘ For if (the husband) approaches her at that 
(time), he will have offspring.’ 


offender’s guilt becomes less by the publication of his misdeed. 
It is, however, not improbable that the text is here defective, and 
one or several Sfitras have been left out. 

30. Gautama XXI, 17-18. 

31. Vishwu L,12. The text is here evidently defective. The 
Sfitra or Sfitras left out must have contained the description of 
another penance for the murder of a Brahmaza, which is mentioned 
in nearly all the Smrttis (see Vishvu L, 1-6, 15, and the parallel 
passages). Its chief conditions are, that the murderer is to live 
separate for twelve years, and to subsist on alms given by people 
who are acquainted with his crime. Without such an additional 
rule this and the following Sfitras are utterly unintelligible. 

32. Vishzu L, 13. 33. Vishau L, 14. 

34. Vishzu L, 7, 9 
_ 36. The author means to say that the word 4treyi is derived 
from atra, ‘at that time,’ and the verb i,‘ to approach.’ The ety- 
mology is worthy of the Nirukta. 
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37. (For killing a female of the Brahmaza caste) 
who is not an Atreyt, (the penance prescribed) for 
the murder of a Kshatriya (must be performed), 

38. (For killing) a female of the Kshatriya caste, 
(the penance prescribed) for the murder of a Vaisya, 

39. (For killing) a female of the Vaisya caste, (the 
penance prescribed) for the murder of a S(dra. 

40. (For killing) a female of the Sfdra caste (let 
him perform) during one year (the penance prescribed 
for the murder of a Brahmazma). 

41. If a man has stolen gold belonging to a 
Brahmaza, he shall run, with flying hair, to the 
king, (exclaiming) ‘Ho, I am a thief; sir, punish 
me!’ The king shall give him a weapon made of 
Udumbara wood; with that he shall kill himself. 
It is declared in the Veda that he becomes pure 
after death. | 

42, Or (such a thief) may shave off all his hair, 
anoint his body with clarified butter, and cause 
himself to be burnt from the feet upwards, in a fire 
of dry cowdung. It is declared in the Veda that he 
becomes pure after death. 

43. Now they quote also (the following verses): 
‘Hear, (how) the bodies of those who having com- 
mitted various crimes died a long time ago, and 
were (afterwards) born again, are (marked);’ 


37-40. Gautama XXII, 17. 

41. Vishvu LII, 1-2. Krishnapandita remarks that Sdlapami 
explains audumbaram, ‘made of Udumbara wood,’ by ‘made of 
copper,’ and that the weapon intended is a club. The last remark 
is probably true, as the parallel passages of the other Smrttis 
state that the thief is to take a club to the king, with which he is 
to be struck. 

42. Apastamba I, 9, 25, 6. 
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44. ‘A thief will have deformed nails, the min 
derer of a Brahmaza will be afflicted with white 
leprosy, but he who has drunk spirituous liquor will 
have black teeth, and the violator of his Guru’s bed 
will suffer from ‘skin diseases.’ 

45. Property received from outcasts, after forming 
alliances with them either by (teaching) the Veda 
(and by sacrificing) or by marriage, must be relin- 
quished. Let him not associate with such (men). 

46. It is declared in the Veda that (he who has 
associated with outcasts) becomes pure by reciting 
the Samhita (of his Veda), proceeding in a northerly 
direction and fasting. 

47. They quote also (a verse) to this (effect), ‘A 
sinner is liberated from guilt by tormenting his body, 
by austerities, and by reciting the Veda; he becomes 
also free by bestowing gifts. That has been declared 
in the Veda.’ 


CHAPTER XXI. 


1. Ifa Sfidra approaches a female of the Brah- 
mavza caste, (the king) shall cause the Sfadra to be 
tied up in Viraza grass and shall throw him into a 
fire. He shall cause the head of the Brahmazti to be 
; shaved, and her body to be anointed with butter ; 
; placing her naked on a black donkey, he shall cause 
| her to be conducted along the highroad. It 1s de- 
‘clared that she becomes pure (thereby). 


44. Manu XI, 49; Vishvu XLV, 4, 5, 6. 

45. Vishnu LIV, 28. 46. Manu XI, 194. 

XXI. 1-5. Gautama XXIII,15. Krishwapandita reads, instead 
of prasyet, ‘he shall throw,’ prasyet, and explains it by dahayet, 
‘he shall cause to be burnt.’ It must be understood that these 


bowl 


ee ere 
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2. If a Vaisya approaches a female of the Bréh- 
mavza caste, (the king) shall cause the Vaisya to be 
tied up in Lohita grass and shall throw him into a 
fire: He shall cause the head of the Brahmazi to be 
shaved, and her body to be anointed with butter; 
placing her naked on a yellowish donkey, he shall 
cause her to be conducted along the highroad. It 
is declared in the Veda that she becomes pure 
(thereby). 

3. If a Kshatriya approaches a female of the 
Braéhmaza caste, (the king) shall cause the Ksha- 
triya to be tied up in leaves of Sara grass and shall 
throw him into a fire. He shall cause the head of 
the Brahmazt to be shaved, and her body to be 
anointed with butter; placing her naked on a white 
donkey, he shall cause her to be conducted along 
the highroad. It is declared in the Veda that she 
becomes pure (thereby). 

4. A Vaisya who offends) with a female of the Ksha- 
triya class (shall be treated) in the same manner, 

5. Anda Sfdra (who offends) with females of the 
Kshatriya or Vaisya castes. 

6. If (a wife) has been mentally unfaithful to 
her husband, she shall live on barley or rice boiled 
in milk during three days, and sleep on the bare 
ground. After the three days (have expired), the 
(husband) shall offer eight hundred burnt-oblations, 
(reciting) the Savitri (and the Mantra called) Siras, 
while she is immersed in water. It is declared in 
the Veda that she becomes pure (thereby). 


extreme punishments are to be inflicted in particularly bad cases 
only. 

6. ‘ Afterwards in order to purify her who is immersed in water, 
i.e. has plunged into water, he shall offer eight hundred, i. e. (such) 
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7. If (a wife) has held an (improper) conversation 
(with another man), she must perform the same 
penance during a month. After (the expiration of) 
the month, (the husband) shall offer four times eight 
hundred burnt-oblations, (reciting) the Savitri (and 
the Mantra called) Siras, while she is immersed in 
water. It is declared in the Veda that she becomes 
pure (thereby). 

8. But if (a wife) has actually committed adultery, 
she shall wear during a year a garment smeared 
with clarified butter, and sleep on a mat of Kusa 
grass, or in a pit filled with cowdung. After (the ex- 
piration of) the year, (the husband) shall offer eight 
hundred burnt-oblations, (reciting) the SAvitrt (and 
the Mantra called) Siras, while she is immersed in 
water. It is declared in the Veda that she becomes 
pure (thereby). 

9. But if she commits adultery with a Guru, she 
is forbidden (to assist her husband) in (the fulfil- 
ment of) his sacred duties. 

10. But (these) four (wives) must be abandoned, 
(viz.) one who yields herself to (her husband’s) pupil 
or to (his) Guru, and especially one who attempts 


a number of burnt-oblations with the Siras, i.e. (the words) “Om, 
ye waters, who are splendour, juice, and ambrosia,” &c., which 
are joined to the Gayatri..—Krishzapandita. The Siras, or ‘head,’ 
is again mentioned below, XXV, 13; see also Vishzu LV, 9. This 
and the following two rules refer to offences committed with 
males of equal caste. 

9. Y4giavalkya 1, 70. Colebrooke IV, Dig. LXXVI, where 
a different reading, vyavayatirthagamanadharmebhyaA, has 
been adopted, and the Sfitra has been combined with the next. The 
first clause may also be translated, ‘If she actually commits adul- 
tery, (and especially) if she converses with a Guru.’ 

10. Colebrooke loc. cit.; Manu IX, 80; Yagziavalkya I, 72. 
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the life of her lord, or who commits adultery with 
a man of a degraded caste. 

11. That woman of the Brahmaza caste who 
drinks spirituous liquor, the gods will not admit 
(after death) to the same abode with her husband; 
losing all spiritual merit she wanders about in this 
world and is born again as a leech or a pearl-oyster, 

12. The wives of Braéhmazas, Kshatriyas, and 
Vaisyas who commit adultery with a Sddra may be 
purified by a penance in case no child is born (from 
their adulterous intercourse), not otherwise. 

13. (Those who have committed adultery) with a 
man of lower caste shall perform a Kvzékhra penance, 
succeeded by one, two, or three Aandrdyazas. 

14. Faithful wives who are constantly pure and 
truthful (reside after death) in the same abodes with 
their husbands; those who are unfaithful are bornas 


jackals, 
15. Half the body of the husband falls if his wife 


11. Colebrooke IV, Dig. CXIII, where sfkarf, ‘a sow,’ is read 
instead of suktika, ‘a pearl-oyster.’ 

13. Manu XI,178. Krzshnapandita states correctly that Aan- 
drdyazottaram, ‘succeeded by one, two, or three Aandrayanas,’ 
may also mean ‘following one, two, or three Aandrayamas,’ and 
that the number of Aandradyamas to be performed depends on the 
caste of the person with whom the adultery was committed. Thus 
a Brahmant must perform one Krzkkhra and one X4ndrayana for 
adultery with a Kshatriya, one Krzkkfra and two Kandrayanas for 
adultery with a Vaisya, and one Krikshra and three AKAandrayanas 
for adultery with a Sidra. His view that the rule refers to wives 
who commit the sin without intent or against their will, is open to 
doubt. It is probably an alternative, to be adopted in lighter cases, 
for the public punishment prescribed above, XXI,1-3. Regarding 
the Aandrayaza, see below, XXIV, 44. 

14. Colebrooke IV, Dig. CVIII ; Manu V, 164-165. 

15. Manu 1X, 80; Yagwavalkya I, 73. 
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drinks spirituous liquor. No purification is pre- 
scribed for the half which has fallen. 

16. Ifa Br&hmaza unintentionally commits adul- 
tery with the wife of a Brahmama, (he shall perform) 
a Krzkkhra penance in case (the husband) fulfils the 
religious duties (of his caste), and an Atikvzkkhra 
penance in case (the husband) does not fulfil his 
religious duties. 

17. The same (penances are prescribed) for 
Kshatriyas and Vaisyas (for adultery with women 
of their respective castes). 

18. If he kills a cow, let him perform, during six 
months, a Kvzéséhra or a Taptakrzékhra, dressed in 
the raw hide of that (cow). | 

19. The rule for these two (penances is as follows): 

20. ‘ During three days he eats in the day-time 
(only), and during the (next) three days at night 
(only), he subsists during (another) period of three 
days on food offered without asking, and (finally) he 
fasts during three days.’ That isa K7zéé4ra penance. 

21. ‘Let him drink hot water during three days ; 
let him drink hot milk during the (next) three days ; 
after drinking during (another) period of three days 
hot clarified butter, he shall subsist on air during 
the (last) three days. That is a Taptakrzééhra 
penance. 

22. And he shall give (to a Brahmavza) a bull 
and a cow. 

23. Now they quote also (the following verse): 
‘Through killing a spotted deer, a he-goat, and 


16. Vishau LIII, 2. 

18. Vishzu L, 16-24; Gautama XXII, 18. 

20. Vishnu XLVI, ro. 21. Vishnu XLVI, 11. 
23. The above translation follows the commentary of Krishna- 
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a bird three maladies (befal men), viz. jealousy, 
hunger, and old age; (therefore) let him (who is 
guilty of such an offence) perform (a penance) during 
ninety-eight (days).’ 

24. Having slain a dog, a cat, an ichneumon, 
a snake, a frog, or a rat, let him perform a Kvzkéhra 
penance of twelve days’ duration, and give something 
(to a Brahmaza). 

25. But having slain a quantity of boneless ani- 
mals, equal to the weight of a cow, let him perform 
a Kyrzkkhra penance of twelve days’ duration, and 
give something (to a Brahmavza). 

26. But(the same penance must be performed) for 
each single (slain animal) that possesses bones. 

27. He who extinguishes the (sacred) fires shall 
perform a Krzkkhdra penance of twelve days, and 
cause them to be kindled again (by priests engaged 
for the occasion). 

28. He who falsely accuses a Guru shall bathe, 
dressed in his clothes, and ask his Guru's pardon. 
It is declared in the Veda that he becomes pure by 
the Guru's forgiving him. 

29. An atheist shall perform a Krikkhra penance 
of twelve days’ duration, and give up his infidelity. 


pamdita, who further states that the penance to be performed shall 
consist of a diet of barley gruel. I feel by no means certain that 
his interpretation, especially that of the last clause, is correct. 
Possibly ash/Anavatim aharet may mean ‘he shall offer ninety-eight 
oblations.’ 

24. Vishzu L, 30, 31. 

25. Gautama XXII, 21. ‘Something’ means eight handfuls of 
grain, 26. Gautama XXII, 22. 

24. Vishnu LIV, 13; Gautama XXII, 34. 

28. Vishvu LIV, 14; Yagnavalkya III, 283. 

29-30. Vishzu LIV, 15. 
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30. But he who receives subsistence from infidels 
(shall perform) an Atikyzééhra penance (and not 
repeat his offence). 

31. (The rule applicable to) a seller of Soma has 
been explained hereby. 

32. A hermit, on violating the rules of his order, 
shall perform a Kviékhra penance of twelve days’ 
duration, and continue (the observances obligatory 
. on him) in a great forest. 

33. Ascetics, (offending in the same manner) as 
hermits, shall perform for a protracted period (the 
vow of regulating the quantity of their food according 
to) the growth of the moon, and shall again be 
initiated, in accordance with (the rules of) the Insti- 
tutes applicable to them. 


CHAPTER XXII. 


1. Now, indeed, man (in) this (world) speaks an 
untruth, or sacrifices for men unworthy to offer a 
sacrifice, or accepts what ought not to be accepted, 
or eats forbidden food, or practises what ought not 
to be practised. 


31. Vishzu LIV, 17. 

33. The penance prescribed appears to be similar to the Aan- 
drayana. ‘The offender must eat one mouthful-on the first lunar 
day, two on the second, and so forth. But it is not clear for how 
long a period the rule is to be observed. The Sftra is interesting 
as it furnishes corroborative evidence for Pazini’s statement (IV, 
3, 110) that Bhikshu-sfitras which contained the rules applicable to 
Bhikshus formerly existed. 

XXII. 1. As this chapter is almost identical with and probably 
copied from Baudhayana III, 10, and Gautama XIX, the division 
of the Sftras has not been made in accordance with Kreshza- 
pazdita’s commentary, but agrees with that of the chapter in 
Gautama’s Dharmasastra. The notes to the translation of the 
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2. They are in doubt if he shall perform a penance 
for such (a deed), or if he shall not do it. 

3. (Some) declare that he shall not do it, 

4. Because the deed does not perish. 

5. (The correct view is, that) he shall perform 
(a penance), because it is enjoined in the revealed 
texts, 

6. ‘He who offers a horse-sacrifice conquers all 
sin, he destroys the guilt of the murder of a 
Brahmaza.’ 

7, (Moreover), ‘Let an Abhisasta offer a Gosava 
or an Agnish/¢ut-sacrifice.’ 

8. Reciting the Veda, austerity, a sacrifice, fasting, 
giving gifts are the means for expiating such a 
(blamable act). _ 

9. (The purificatory texts are) the Upanishads, 
the VedAntas, the Saszhita-text of all the Vedas, the 
(Anuvakas called) Madhu, the (hymn of) Aghamar- 


latter work must be consulted for the explanation of the more 
difficult passages. 

5-7. The text appears here to be corrupt. After Sftra 5, 
Baudhayana ITI, 10,6 (Gautama XIX, 7), Punak stomena yageta 
puna’ savanaméayantiti vigfayate, ‘It is declared in the Veda, “ Let 
him offer a Punafstoma-sacrifice, (those who offer it) again come 
to partake of (the libations of) Soma,”’ has been left out. This 
omission caused the insertion of the words tasma&&Arutinidarsanat 
[darsanat, Bh. F.], (‘because it is enjoined in the revealed texts,’) 
at the end of Sfitra 5. The proof that the sixth Sftra of Baudha- 
yana has been accidentally omitted is furnished by the fact that 
several MSS. of Vasish¢ha read iti 4a after yo ’svamedhena yagate 
(Vas. XXII, 6). This 4a has no meaning, except if another Vedic 
passage preceded Sfitra 6. In order to escape this difficulty, 
Krishnapandita writes yo ’svamedhena yagata iti, and begins the 
next Sfitra with iti &a, which he explains by ‘moreover.’ 

g. Krishnapandita gives before ‘ Vedantas’ another word veda- 
dayah, which he explains by ‘the Vedas, Smrtis, and Puramas.’ 
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shawa,the Atharvasiras, the (Anuv4kas called) Rudras, 
the Purusha-hymn, the two S4mans called Raégama 
and Rauhizeya, the Kfishmazdas, the PAvamanis, 
and the Savitrt. 

10. Now they quote also (the following verse): 
‘He who performs once in each season the offerings 
to Vaisvanara and Vratapati and the Pavitresh/i 
sanctifies ten ancestors.’ | 

11. To live on milk alone, as if one were fasting, 
to eat fruit only, (to live on) barley gruel prepared 
of a handful of grain, to eat gold, to drink Soma (are 
modes of subsistence which) purify. 

12. All mountains, all rivers, holy lakes, places 
of pilgrimage, the dwellings of Azshis, cowpens, and 
temples of the gods (are) places (which destroy sin). 

13. A year, a month, twenty-four days, twelve 
days, six days, three days, a day and a night are the 
periods (for penances). 

14. These (acts) may be optionally performed 
when no (particular penance) has been prescribed, 

15. (Viz.) for great sins difficult (penances), and 
for trivial faults easy ones. 

16. The Kvzekhra and the Atikrzkkhra (as well as) 
the AKAndrdyama are penances for all (offences). 


CuarpTer XXIII. 


1. Ifa student has approached a woman, he shall 
slay in the forest, in a place where four roads meet, 


10. Krishnapandita takes the last word dasapfrusham to mean 
ten ancestors and ten descendants. 

11. ‘As if one were fasting,’ i.e. in small quantities ——Krishza- 
pardita. 

XXIII. 1. Gautama XXIII, 17. 
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(kindling) a common fire, an ass for the Rakshas 
(the goblins), 

2. Orhe may offer an oblation of rice (aru) to 
Nirvzti (the goddess of hell). 

3. Let him throw into the fire (four oblations 
consisting) of that (sacrificial food, saying), ‘To Lust 
svah4; to him who follows his lust svaha; to Nir- 
vyiti svahA; to the divine Rakshas svaha.’ 

4. If, before returning home (from his teacher, 
a student) voluntarily defiles himself, sleeps in the 
day-time, or practises any other vow (than that of 
studentship), the same (penance must be performed). 

5. If he has committed a bestial crime, he shall 
give a white bull (to a Brahmaza). 

6. The guilt incurred by a bestial crime with a 
cow, has been explained by the (rule regarding) the 
killing of a female of the Sfdra caste. 

7, A student breaks his vow by performing 
funeral rites, 

8. Excepting those of his mother and his father. 

9. Ifa(student) is sick, he may eat, at his pleasure, 
all that is left by his teacher as medicine. 

1o. If (a student) who is employed by his teacher 
(to perform some duty), meets with his death, (the 
teacher) shall perform three Krvzééh/ra penances. 


4. Manu XI, rar. 

5. Vishzu LIT, 7; Gautama XXII, 36. 

6. Vishzu LIII, 3; Gautama XXIII, 12. 

”, Manu V, 88. 8. Manu V, or. 

g. The object of the Sftra is to permit during sickness a relax- 
ation of the rules regarding forbidden food. Hence a sick student 
may eat honey, meat, &c. 

10. Yagfavalkya III, 283. ‘Meets with his death,’ e.g. is 
killed by a wild animal or a snake, while collecting fuel in the 
forest. | 
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11. Ifa student eats meat which has been given 
to him as leavings (by his teacher), he shall perform 
a Krikkhra penance of twelve days’ duration, and 
afterwards finish his vow. 

12. The same (penance must be performed) if he 
eats food given at a Srdddha or by a person who is 
impure on account of a recent death or birth. 

13. Itis declared in the Veda, that honey given 
without asking does not defile (a student) of the 
Vagasaneyi-sakha. 

14. For him who committing suicide becomes an 
Abhisasta, his blood-relations (sapizda) shall not 
perform the funeral rites. 

15. He is called a suicide who destroys himself 
by means of wood, water, clods of earth, stones, 
weapons, poison, or a rope. 

16. Now they quote also (the following verse): 
‘The twice-born man who out of affection performs 
the last rites for a suicide, shall perform a A4ndr4- 
yaza penance together with a Taptakrz££fra.’ 

17, We shall describe the AAndrayaza below. 

18. A fast of three days (must be performed) for 
resolving to die by one’s own hand. 


11. Manu XI, 159; Yagfiavalkya III, 282; see also Apastamba’s 
discussion on the subject, I, 1, 4, 5. 

12, Manu XI, 158. 

13. This Sfitra may also mean, ‘It is declared that, according 
to the Vagasaneyaka, honey given (to a student) without-his asking 
for it does not defile him.’ But a parallel passage of Devala, which 
Krishnapandita quotes, makes, I think, the version given above 
appear preferable. In either case the passage is explained by the 
fact that, according to the Satapatha-brahmaza, Svetaketu, one of 
the great teachers of the White Yagur-veda, strongly pleaded for the 
use of honey; see Weber, Indische Studien X, 123 seq. 

14. Vishnu XXII, 56; Gautama XIV, 12. 

16. Vishvzu XXII, 58-59. 17. See below, Sfitra 45. 
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19. ‘He who attempts suicide, but remains alive, 
shall perform a Krzkkhra penance during twelve 
days. (Afterwards) he shall fast for three (days and) 
nights, being dressed constantly in a garment smeared 
(with clarified butter), and suppressing his breath, he 
shall thrice recite the Aghamarshaza ;’ 

20. Or, following the. same rule, he may also 
frequently recite the Gayatri ; 

21. Or, having kindled a fire, he may offer clarified 
butter with the Kashmazdas. 

22. ‘And the guilt (of) all (offences) excepting 
mortal sins is removed thereby.’ 

23. Now he may also sip water in the morning, 
thinking of (the Mantra), ‘May fire and wrath and 
the lords of wrath protect me, &c.,and meditating 
on his sin; (then) he may mutter the Vy4hvzztis that 
end with satya (truth), prefixing (the syllable) Om 
(to each), or he may recite the Aghamarshaza. 

24. If he touches a human bone to which fat still 
adheres, he becomes impure during three (days and) 
nights ; 

25. But (on touching a bone) to which no fat 
adheres, a day and a night, 

26. Likewise if he has followed a corpse (to the 
burial-ground). 

27. If he passes between men reciting the Veda, 
he shall fast during a day and a night. 

28. (Those who recite the Veda) shall sprinkle 
each other with water and stay away (from their 
houses) during three (days and) nights. 


22. Regarding the efficacy of the Kfishmazda texts, see above, 
XXII, 9. | 

23. The text occurs Taitt. Ar. X, 24, I. 

24-25. Manu V, 87; Vishzu XXII, 75. 

26. Manu V, ror. 28. Gautama I, 58. 
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29. (The same penance must be performed) for 
a day and night, if a dog, a cat, or an ichneumon 
pass quickly (between those who recite the Veda). 

30. Ifhe has swallowed the flesh of a dog, a cock, 
a village pig, a grey heron, a vulture, a Bhdsa, a 
pigeon, a man, a crow or an owl, (he must) fast 
during seven days, (and thus) empty his entrails ; 
(afterwards he must) eat clarified butter, and be 
initiated again. 

31. ‘But a Braéhmaza who has been bitten by a 
dog, becomes pure, if he goes to a river that flows 
into the ocean, (bathes there), suppresses his breath 
one hundred times, and eats clarified butter.’ 

32. ‘Time, fire, purity of mind, water, looking at 
the sun, and ignorance (of defilement) are the six 
means by which created beings are purified.’ 

33. It is declared in the Veda that, on touching 
a dog, a KAzd4la, or an outcast, he becomes at once 
pure, if he bathes, dressed in his clothes. 

34. If (while reciting the Veda) they hear noises 


29. Gautama I, 59. 

30. Vishzu LI, 3-4; Gautama XXIII, 4-5; Manu XI, 157. 
The Sfitra is badly corrupted in Krzshnapandita’s edition. I read 
kanka instead of vanka, leave out vayasa after bhasa, and change 
kakolikanam sadane to kakolikam4msadane. The latter change 
is absolutely necessary ; firstly, because the penances for killing dogs 
and men have been given above ; secondly, because the word manu- 
sha requires a noun which it qualifies at the end of the compound ; 
thirdly, because the penance which is prescribed, fasting until the 
entrails are empty, is absurd for murder, but appropriate for eating 
forbidden food; and fourthly, because the parallel passages of other 
Smritis actually do prescribe it for eating the flesh of excessively 
impure animals and for cannibalism. The change of am4 to ana 
is a very common mistake in Devanagari MSS. 

31. Vishau LIV, 12. 32. Vishau XXII, 88. 

33. Apastamba I, 5, 15, 16. 
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made by outcasts or KAmzdAlas, they shall sit silent 
and fasting during three days ; 

35. Or if they repeat that (text of the Gayatri) 
at least one thousand times, they become pas thus 
it is stated in the Veda. 

36. By this rule (the penance to be performed by) 
those who teach or sacrifice for vile men has been 
explained. It is declared in the Veda that they 
become pure by also penn Mshule the fees (which 
they received). 

37. By this same (rule the penance prescribed 
for) an Abhisasta, (one accused of a heinous crime,) 
has been explained. 

38. (If he has been accused of) killing a learned 
Braéhmaza, let him subsist during twelve days on 
water (only), and fast during (another) twelve days. 

39. If he has falsely accused a Brahmawza of a 
crime which causes loss of caste, or of a minor 
offence which does not cause loss of caste, he shall 
subsist during a month on water (only), and con- 
stantly repeat the (A’z£as called) Suddhavatts ; 

40. Or he may go to bathe (with the priests) at 
(the conclusion of) a horse-sacrifice. 

41. By this (rule the penance for) intercourse with 
a female of the KAnd4la caste has been declared. 

42. Now (follows the description of) another 
Krikkhra penance, applicable to all (men), where (the 
rule given above) has been altered. 

43. On one day (let him eat) in the morning (only), 
on the (following) day at night (only), on the (next) 
day food given without asking, and on the (fourth) 
day (let him) fast; the succeeding (three) periods of 


36. Vishzu LIV, 25, 28. 38. Yagvavalkya III, 287. 
39. Yagiavalkya III, 286. 41. Vishzu LIII, 5, 6. 
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four days (must be passed) in the same manner. 
Wishing to show favour to the Braéhmazas, Manu, 
the chief among the pillars of the law, has thus 
described the Sisukvzkéfra (the hard penance of 
children) for infants, aged, and sick men. 

44. Now follows the rule for (the performance of) 
the Aandrdyaza (lunar penance). 

45. On the first day of the dark half (of the month) 
let him eat fourteen (mouthfuls), let him diminish the 
(number of) mouthfuls (each day by one), and conti- 
nue in this manner until the end of the fortnight. In 
like manner let him eat one mouthful on the first day 
of the bright half, and (daily) increasing (the number 
of) mouthfuls, continue until the end of the fortnight. 

46. Meanwhile let him sing Sdmans, or mutter 
the Vy4hrtis. 

47. A month during which he thus performs a 
Aandrayava, the Azshis have called by way of 
laudation, ‘a means of purification’ (pavitra), It is 
prescribed as an expiation of all (offences) for which 
no (special penance) has been mentioned. 


CHAPTER XXIV. 


1. Now (follows the description of) an Atikrzé- 
khra penance. 

2. Let him eat as much as he can take at one 
(mouthful, and follow the rules given) above for a 
Krzkkhra, (viz.) to eat during three days in the 
morning, (during another three days) in the evening, 
(during further three days) food given without 

44-47. Vishnu XLVI. It must be understood that during the 
_ bright half of the month the number of mouthfuls must be increased 


every day by one. 
XXIV, 1-2. Gautama XXVI, 18-19. ‘Above,’ i. e. XXI, 20. 
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asking, and to fast during the last three days. That 
is an Atikrzkehra. . 

3. A Krzkkhra penance (during the performance 
of which one) subsists on water (only is called) a 
Krikkhratikrikehra. 

4. The peculiar observances (prescribed during the 
performance) of Krzékhra penances (are as follows): 

5. ‘Having cut his nails, (the performer) shall 
cause his beard and all his hair to be shaved off, 
excepting the eyebrows, the eyelashes, and the lock 
at the top of the head; (wear) one garment only; he 
shall eat blameless food ; what one obtains by going 
to beg once (is called) blameless food ; he shall bathe 
in the morning; at noon, and in the evening ; he shall 
carry a stick (and) a waterpot; he shall avoid to 
speak to women and Sfdras; carefully keeping 
himself in an upright or sitting posture, he shall 
stand during the day, and remain seated during 
the night.’ Thus speaks the divine Vasish¢/a. 

6. Let him not instruct in these Institutes of the 
sacred law anybody but ‘his son or a pupil who 
stays (in his house at least) for a year. 

7. - The fee (for teaching it) is one thousand (pazas), 
(or) ten cows and a bull, or the worship of the teacher. 


CHAPTER XXV. 


1. I will completely explain the purification of 
those whose guilt has not been made public, both 
from great crimes and for minor offences. 


3. Gautama XXVI, 20; see also Vishvu XLVI, 13-14. 

4-5. Gautama XXVI, 6, 8; Vishvu XLVII, 24-25. 

6. The MSS. read in the beginning of this Stra, satayanudeti . 
or satayatudeta, while Krishnapamdita, probably as a guess, writes 
satapa nudati. I do not think that his correction is satisfactory, 
and propose in its stead, sa tadyadetad (dharmasdastram). 
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2. A penance prescribed in (the section on) secret 
(penances) is for an Agnihotrin, an aged and a learned 
man, who have subdued their senses ; but other men 
(must perform the expiations) described above. 

3. Those constantly engaged in suppressing their 
breath, reciting purificatory texts, giving gifts, making 
burnt-oblations, and muttering (sacred texts) will, 
undoubtedly, be freed from (the guilt of) crimes 
causing loss of caste. 

4. Seated with Kusa grass in his hands, let him 
repeatedly suppress his breath, and again and again 
recite purificatory texts, the Vyahvztis, the syllable 
Om, and the daily portion of the Veda. 

5. Always intent on the practice of Yoga, let him 
again and again suppress his breath. Up to the 
ends of his hair and up to the ends of his nails let 
him perform highest austerity. 

6. Through the obstruction (of the expiration) 
air is generated, through air fire is produced, then 
through heat water is formed; hence he is internally 
purified by (these) three. 

7. Neither through severe austerities, nor through 
the daily recitation of the Veda, nor through offering 
sacrifices can the twice-born reach that condition 
which they attain by the practice of Yoga. 

8. Through the practice of Yoga (true) knowledge 
is obtained, Yoga is the sum of the sacred law, the 
practice of Yoga is the highest and eternal austerity ; 
therefore let him always be absorbed in the practice 
of Yoga. 


XXV. 4. Read prazfydmé4n in the text. 

5. The MSS. read at the end of this verse, tapas tapyatam utta- 
mam, while Krishnapamdita gives tapas tapyat tu uttamam. The 
correct reading is probably tapas tapyatu uttamam. 
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9. For him who is constantly engaged in (reciting 
the syllable) Om, the seven Vy4hvztis, and the three- 
footed Gayatri no danger exists anywhere. 

10. The Vedas likewise begin with the syllable 
Om, and they end with the syllable Om, the syllable 
Om is the sum of all speech; therefore let him 
repeat it constantly. 

11. The most excellent (portion of. the) Veda, 
which consists of one syllable, is declared to be the 
best purificatory text. 

12. If the guilt of all sins did fall on one man, 
to repeat the G4yatri ten thousand times (would be) 
an efficient means of purification. 

13. If, suppressing his breath, he thrice recites 
the Gayatri together with the Vy4hvztis together 
with the syllable Om and with the (text called) Siras, 
that is called one suppression of breath. 


CHAPTER X XVI, 


1, If, untired, he performs three suppressions of 
his breath according to the rule, the sins which he 
committed during a day and a night are instantly 
destroyed. 

2. Seated during the evening prayer, he removes 
by (three) suppressions of his breath all guilt which 


g. I read with the MSS. ener for bhave. 

1o. Manu II, 74. 

13. Identical with Vishnu LV, 9. Regarding the text called 
Siras, see above, XXI, 6. 

XXVI.1. The verb dharayet, ‘performs,’ seems to be used in 
order to indicate that, according to the Yogasdstra, three Prama- 
yamas make one Dharana; see Yagravalkya III, 201. 

2-3. Regarding the position at the Sandhya prayers, see also 
above. 
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he incurred during the day by deeds, thoughts, or 
speeches. 

3. But standing during the morning prayer, he re- 
moves by (three) suppressions of his breath all guilt 
which he incurred during the night by deeds, thoughts, 
or speeches. 

4. But sixteen suppressions of breath, accompanied 
by (the recitation of) the Vyahvztis and the syllable 
Om, repeated daily, purify after a month even the 
slayer of a learned Brahmama. 

5. Even a drinker of spirituous liquor becomes 
pure, if he mutters the (hymn seen) by Kutsa, ‘Apa 
nak sosukad agham,’ and (the hymn seen) by Vasish- 
tha (which begins with the word) ‘Prati,’ the M4hitra 
(hymn), and the Suddhavatts. | 

6. Even he who has stolen gold becomes instantly 
free from guilt, if he once mutters (the hymn begin- 
ning with the words) ‘Asya vamasya’ and the 
Sivasamkalpa. 

7. The violator of a Guru’s bed is freed (from sin) 
if he repeatedly recites the (hymn beginning) ‘ Havish 
pantam agaram’ and that (beginning) ‘Na tam amhah’ 
and mutters the hymn addressed to Purusha. 

8. Or plunging into water he may thrice mutter 
the Aghamarshaza. Manu has declared that the 
(effect is the) same as if he had gone to bathe at 
a horse-sacrifice. 

4. Identical with Manu XI, 249; see also Vishvu LV, 2. 

5. Identical with Manu XI, 250. The Vedic texts mentioned 
are Rig-veda I, 97, 1; VII, 80; X,185; VIII, 84, 7-9. 

6. Manu LI, 251. The Vedic texts alluded to are Rig-veda I, 
164 ; and an Upanishad. | 

7. Identical with Manu XI, 252. The Vedic texts mentioned 
are Rig-veda X, 88; X, 126; X, go. 

8. Manu XI, 260-261; Vishzu LV, 7. 
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g. An offering consisting of muttered prayers is 
ten times more efficacious than a sacrifice at which 
animals are killed; a (prayer) which is inaudible (to 
others) surpasses it a hundred times, and the mental 
(recitation of sacred texts) one thousand times. 

10. The four P&kayag#as and those sacrifices 
which are enjoined by the rules of the Veda are all 
together not equal in value to the sixteenth part of 
a sacrifice consisting of muttered prayers. 

11. But, undoubtedly, a Brahmaza reaches the 
highest goal by muttering prayers only; whether he 
perform other (rites) or neglect them, he is called a 
Brahmaza who befriends all creatures (maitra). 

12. The sins of those who are intent on muttering 
prayers, of those who offer burnt-oblations, of those 
who are given to meditation, of those who reside in 
sacred places, and of those who have bathed after 
performing the vows called Siras, do not remain. 

13. Asa fire, fanned by wind, burns brighter, and 
(as its flame grows) through offerings (of butter), 
even so a Brahmaza who is daily engaged in 


9. Manu II, 85; Vishwu LV, 19. The term arambhayagyia, 
translated by ‘an offering at which animals are slain,’ is taken by 
Krishnapandita to mean pashayagiia, ‘an offering consisting of 
Vedic mantras recited aloud.’ The word may be taken in several 
ways, but the various reading vidhiyagva in Manu’s verse induces 
me to adopt the translation given above. 

10. Identical with Manu II, 86, and Vishvu LV, 20. Regarding 
the four Pakayagias, see Professor Jolly’s note on Vishzu. In 
my opinion the four classes of rites huta, ahuta, prahuta, and pra- 
sita are meant. 

11. Identical with Manu II, 87. 

12. ‘After performing the vows (called) Siras,’ i.e. those which 
are known in the Upanishads, which are called agnidharamva and 
so forth, and whose head (siras) consists in the worship of the 
teacher.—Krishnapandita. Munzdaka Upanishad IT], 2, ro. 
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muttering sacred texts shines with a brilliant 
lustre. 

14. The destruction of those who fulfil the duty 
of daily study, who constantly restrain themselves, 
who mutter prayers and offer sacrifices has never 
been known (to happen), 

15. Let him who is desirous of purification repeat, 
though he be charged with all sins, the divine (Gaya- 
tri), at the most one thousand times, or one hundred 
times as a medium (penance), or at least ten times 
(for trivial faults). 

16. A Kshatriya shall pass through misfortunes 
which have befallen him by the strength of his arms, 
a Vaisya and Sddra by their wealth, the highest 
among twice-born men by muttered prayers and 
burnt-oblations. 

17. As horses (are useless) without a chariot, as 
chariots(are useless) without horses, even so austerity 
(is useless) to him who is destitute of sacred learn- 
ing, and sacred learning to him who practises no 
austerities, 

18. As food mixed with honey, or honey mixed 
with food, even so are austerities and learning, joined 
together, a powerful medicine. 

19. No guilt taints a Brahmavza who possesses 
learning, practises austerities,and daily mutters sacred 
texts, though he may constantly commit sinful acts. 


CuHaPTER XXVIII. 


1. If a hundred improper acts, and even more, 
have been committed, and the (knowledge of the) 


14. Manu IV, 146. 
XXVII. 1-2. Manu XI, 247. 


[14] K 
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Veda is retained, the fire of the Veda destroys all 
(the guilt) of that man just as a (common) fire con- 
sumes fuel. 

2. As a fire that burns strongly consumes even 
green trees, even so the fire of the Veda destroys 
one’s guilt caused by (evil) deeds. 

3. A Brahmaza who remembers the Rig-veda is 
not tainted by any guilt, though he has destroyed 
these (three) worlds and has eaten the food of all, 
(even of the most sinful) men. 

4. If (a Brahmaza) relies on the power of the 
Veda, he cannot find pleasure in sinful acts. Guilt 
(incurred) through ignorance and negligence is de- 
stroyed, not (that of) other (intentional offences). 

5. Ifa hermit subsisting on roots and fruit prac- 
tises austerities in a forest, and (a householder) 
recites a single As, the merit of the acts of the one 
and of the other is equal. 

6. Let him strengthen the Veda by (studying) 
the Itihasas and Purawzas. For the Veda fears a man 
of little learning, (thinking) ‘ He will destroy me.’ 

7. The daily recitation of the Veda and the per- 
formance, according to ones ability, of the series 
of Mahayagz#as quickly destroy guilt, even that of 
mortal sins. 

8. Let him daily perform, without tiring, his par- 
ticular rites which the Veda enjoins. For if he does 
that according to his ability, he will reach the most 
blessed state. 

g. Through sacrificing for wicked people, through 
teaching them, through intermarrying with them, 
and through receiving gifts from them, (learned) 


3. Identical with Manu XI, 262. 
8. ‘The most blessed state,’ i. e. final liberation, or moksha. 
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Brahmazas do not contract guilt, for (a learned 
Brahmaza) resembles a fire and the sun. 

10. I will now declare the purification prescribed 
for (eating) food, regarding which doubts have arisen, 
whether it may be called fit to be eaten or not. 
Listen to my words! 

11. Let a Brahmavza drink during three days the 
astringent decoction of the Brahmasuvaréala plant, 
unmixed with salt or pungent condiments, and (a de- 
coction of)the Sankhapushpi plant, together with milk. 

12, Let him drink water, after boiling in it Palasa 
and Bilva leaves, Kusa grass, and (leaves of) lotuses 
and Udumbara trees; after three days and no more 
he becomes pure. 

13. (Subsisting) during one day on each (of the 
following substances), cow’s urine, cowdung, milk, 
sour milk, butter, and water in which Kusa grass has 
been boiled, and fasting on the seventh day purify 
even (him who fears that he has partaken of the 
food of) a Svapaka. | 

14. He who lives during five days on cow's urine, 
cowdung, milk, sour milk, and clarified butter, is 
purified by means of (that) Pa#agavya, (the five 
_ products of the cow.) 

15. He who, in accordance with the rule, uses 
barley (for his food), becomes pure even by ocular 
proof. (For) if he is pure, those (barley grains) will 
be white, if he is impure they will be discoloured. 

16. (If he makes) three morning meals of food 


12. Vishnu XLVI, 23. I read abhogyabhogyasamgiiake. 

13. Vishnu XLVI, 19. 

15. The rule is described by Vishnu XLVIII. 

16. The meaning of the Sfttra is that each mode of subsistence 
is to be continued during three days. | 


K 2 
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fit for a sacrifice and three evening meals in like 
manner, and if food given without asking (is his 
subsistence) in the same manner, (he will thus per- 
form) three fasts. 

17. Now if he is in haste to make (himself pure), 
(let him) subsist on air during a day, and pass the 
night standing in water; (that penance) is equal to 
a Pragdpatya (Krzéehra),. 

18. But if at sunrise he mutters the Gayatrt eight 
thousand times, he will be freed from all mortal sins, © 
provided he be not the slayer of a Brahmama. 

19. He, forsooth, who has stolen (the gold of 
a Brahmama), has drunk spirituous liquor, has slain 
a learned Brdhmaza, or has violated his Guru's 
bed, will become free from all (these) mortal sins 
if he studies the Institutes of the sacred law. 

20. For unlawful acts, for unlawful sacrifices, and 
for great sins (let him perform) a K7ééfra and 
a KAndrayama, which destroy all guilt. 

21. Let him add daily one mouthful (to his food) 
during the bright (half of the month), let him dimi- 
nish it (daily by one mouthful) during the dark (half), 
and let him fast on the new-moon day; that is the 
rule for the Aandrayava (or lunar penance). 


CuHaPTteR XXVIII. 
1, A woman is not defiled by a lover, nor a Brah- 
maza by Vedic rites, nor water by urine and ordure, 
nor fire by consuming (impure substances). 


18. Ash/asahasram, ‘eight thousand times,’ may also mean ‘one 
thousand and eight times.’ 

21. See above, XXIII, 44-44. 

XXVIIL 1. ‘Is not defiled by a lover,’ i.e. does not become 
irrevocably an outcast, but may be restored to her position after 
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2-3. A wife, (though) tainted by sin, whether she 
be quarrelsome, or have left the house, or have suf- 
fered criminal force, or have fallen into the hands of 
thieves, must not be abandoned; to forsake her is 
not prescribed (by the sacred law). Let him wait 
for the time of her courses; by her temporary 
uncleanness she becomes pure. 

4. Women (possess) an unequalled means of 
purification; they never become (entirely) foul. 
For month by month their temporary uncleanness 
removes their sins. 

5. Women belong first to three gods, Soma (the 
moon), the Gandharva, and Fire, and come after- 
wards into the possession of men; according to the 
law they cannot be contaminated, 

6. Soma gave them cleanliness, the Gandharva 
their melodious voice, and Fire purity of all (limbs); 
therefore women are free from stains. 

7. Those versed in the sacred law state that there 
are three acts (only) which make women outcasts, (viz.) 
the murder of the husband, slaying a learned Brah- 
mavza, and the destruction of the fruit of their womb. 

8. A calf is pure when the milk flows, a bird when 
it causes fruit to fall, women during dalliance, and 
a dog when he catches a deer. 

9. Pure is the mouth of a goat and of a horse, 
pure is the back of a cow, pure are the feet of a Brah- 
maza, but women are pure in all (limbs). 


performing. a penance, provided her lover was a man of equal 
caste.—Kyr?shnapanaita. 
2-3. For the last clause compare Yagfiavalkya I, 72. 
4. See above, V, 3-4. 
5. Paraskara Grzhya-sfitra I, 4, 16. 
6. Yagmavalkya I, 71. 7. YAagnavalkya I, 72. 
8. Vishzu XXIII, 49. g. Vishvu XXIII, 40. 


134 VASISHTHA. XXVIII, ro. 


10. I willnow declare the purificatory texts (which 
are found) in each Veda; by muttering them or re- 
citing them at a burnt-oblation (men) are doubtlessly 
cleansed (from sin). 

11. (They are) the Aghamarshama, the Devakv‘ta, 
the Suddhavatts, the Taratsamas, the Kishm4zdas, 
the PavamAnis, and the Durgdsavitrt ; 

12. The Attshangas, the Padastobhas, and the 
SAmans (called) Vyahvzti, the Bharuzda Samans, 
the Gayatra (S4man), and the Raivata ; 

13. The Purushavrata and the Bhasa, and like- 
wise the Devavrata (SA4mans), the Ablinga, the Bar- 
haspatya, the hymn addressed to V4é&, likewise the 
Rikas (called) Madhu ; 

14. The Satarudriya, the Atharvasiras, the Tri- 
suparza, the Mah4vrata, the Gosfikta, and the Asva- 
sikta, and the two Samans (called) Suddhasuddhtya. 

15. The three (S4mans called) Agyadohas, the 
Rathantara, the Agnervrata, the Vamadevya, and 
the Bvzhat, being muttered, purify (all) living beings. 
(He who sings them) may obtain the recollection of 
former existences, if he desires it. 

16. Gold is the firstborn of Fire, through Vishzu 
exists the earth, and the cows are children of the 


10-15. Vishzu LVI, and preface, p. xviii. The explanation of 
the various terms used will be found in the notes to Professor 
Jolly’s translation of Vishzu. 

12. MSS. and Krishnapandita, Abhishangah. Krishnzapandita 
and MS. B. bharadandani; E. bhadani; Bh. and F. omit wv. 12 
and 134. 

13. Krishnapandita and B. artvigam; Bh. E. F. as above. The 
Bhasa begins, according to Krishnapandita, agne vratapate. 

14. Kreshmapandita and B. indrasuddhe; Bh. E. F. suddham- 
suddhena. 
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Sun; he who bestows as gifts gold, a cow, and land 
will obtain rewards without end for them. 

17, A cow, a horse, gold, (and) land, bestowed 
on an unlearned Brahmaza who neglects his sacred 
duties, prevent the giver (from attaining heaven). 

18-19. (If he presents), on the full moon of the 
month of Vaisdékha, (to) seven or five Brahmazas, 
black or white sesamum grains (mixed) with honey, 
(saying), ‘May the king of justice (Yama) rejoice!’ 
or (expressing) some other (wish) which he may have 
in his mind, the guilt which he has incurred during 
his (whole) life will instantly vanish. 

20. But hear (now) the reward of the merit 
acquired by that man who gives the skin of a black 
antelope, to which the hoofs are (still) attached and 
the navel of which is adorned with gold, covering it 
with sesamum grains. 

21. ‘Without doubt he has bestowed (through 
that gift) the four-faced earth, together with its 
caves filled with gold, and together with its moun- 
tains, groves, and forests.’ 

22. ‘He who, placing on the skin of a black ante- 
lope, sesamum, gold, honey, and butter, gives it to 
a Brahmaza, overcomes all sin.’ 


17. Manu IV, 190, 193-194. Krishmapandita and MSS. B. and 
E. read uparudanti dataram, MSS. Bh. and F. uparundanti. Ichange 
the latter reading to uparundhanti. 

18-19. Vishau XC, ro. 

20-22, Vishnu LXXXVII, 8-10, and Professor Jolly’s preface, 
Pp. Xviii. 

21. ‘The four-faced earth,’ i.e. the earth which is surrounded 
by the four oceans. 
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CHAPTER XXIX. 


1. Through liberality (man) obtains all his desires, 

2, (Even) longevity, (and he is born again as) 
a student of the Veda, possessed of beauty. 

3. He who abstains from injuring (sentient beings) 
obtains heaven. 

4. By entering a fire the world of Brahman (is 
gained). 

5. By (a vow of) silence (he obtains) happiness. 

6. By staying (constantly) in water he becomes 
a lord of elephants. 

7. He who expends his hoard (in gifts) becomes 
free from disease. 

8. A giver of water (becomes) rich by (the fulfil- 
ment of) all his desires. 

9. A giver of food (will have) beautiful eyes and 
a good memory. 

10. He who gives a promise to protect (some- 
body) from all dangers (becomes) wise. 

11. (To bestow gifts) for the use of cows (is equal 
to) bathing at all sacred places. : 

12. By giving a couch and a seat (the giver 
becomes) master of a harem. 

13. By giving an umbrella (the giver) obtains 
a house. 


XXIX. 4. This Stra, which recommends self-cremation, is of 
some importance, as it confirms the teaching of the Puradas and 
explains the accounts of the Greeks regarding the self-immolation 
of Brahmazas who visited Europe. 

g. Vishvzu XCII, 21. 

12. Vishwu XCII, 27; Manu IV, 232. ‘Master of a harem,’ 
i.e, the possessor of many beautiful wives and concubines. 
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14. He who gives a house obtains a town. 

15. He who gives a pair of shoes obtains a vehicle. 

16. Now they quote also (the following verses) : 
‘Whatever sin a man distressed for livelihood com- 
mits, (from that) he is purified by giving land, (be 
it) even “a bull’s hide.”’ 

17. ‘He who gives to a Brahmamza a vessel filled 
with water for sipping, will obtain after death com- 
plete freedom from thirst and be born again as a 
drinker of Soma.’ 

18. ‘Ifa gift of one thousand oxen fit to draw 
a carriage (has been bestowed) according to the rule 
on a perfectly worthy man, that is equal to giving 
a maiden.’ 

19. ‘ They declare that cows, land, and learning 
are the three most excellent gifts. For to give 
learning is (to bestow) the greatest of all gifts, and 
it surpasses those (other gifts).’ 

20. ‘A learned man who, free from envy, follows 
this rule of conduct which procures endless rewards, 
and which through final liberation frees him from 
transmigration ;’ 

21. ‘Or who, full of faith, pure, and subduing his 


14. Vishzu XCII, 31. 15. Vishvu XCII, 28. 

16. Vishnu XCII, 4. Krishnapandita quotes a passage of the 
Matsya-purana according to which ‘a bull’s hide’ is a measure 
equal to 140 square hastas; see, however, notes to Vishzu loc. cit. 
and V, 183. 

17. Manu IV, 229. 

18. Read in the text vidhivaddanam kanyadanena tatsamam. 

19. Krishnapandita wrongly makes two Sftras out of this verse. 

20. Krishvapandita and MS. B. read, against the metre and 
sense, yoginam sampfiritam vidvan, another reading yoginam sam- 
matam vidvan. F. reads yonasamyurimam vidvan, I read yo’na- 
siyurimam vidvan. 
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senses, remembers or even hears it, will, freed from 
all sin, be exalted in the highest heaven.’ 


CHAPTER XXX. 


1. Practise righteousness, not unrighteousness ; 
speak truth, not untruth; look far, not near; look 
towards the Highest, not towards that which is not 
the Highest. 

2. A Brahmama is a fire. 

3. For the Veda (says), ‘Agni, forsooth, is a 
Bréhmazea.’ 

4. And how is that ? 

5. And it is also declared in the KAtsaka, ‘On 
that (occasion) the body of the Brahmaza who repre- 
sents the sacrificial seat is the altar, the vow to per- 
form the rite is the sacrifice, the soul is the animal 
to be slain, the intellect the rope (with which the 
animal is bound), the mouth of (the Brahmaza) who 
represents the seat is the Ahavantya fire, in his 
navel (is the Dakshiwaé fire), the fire in his abdomen 
is the Garhapatya fire, the Prava is the Adhvaryu 
priest, the Apana the Hotvz priest, the Vy4na the 
Brahman, the Samana the Udgatvz priest, the organs 
of sensation the sacrificial vessels. He who knowing 
this offers a sacrifice to the organs through the 
organs. ... 

6. Now they quote also (the following verses): 
‘An offering placed in the mouth-firre of a Brah- 


XXX. 2. See above, III, ro. 

3. Satapatha-brahmama I, 4, 22. 

5. Krishnapandaita divides the passage into thirteen Sfitras, and 
connects tatra, ‘on that occasion,’ with the preceding Sfitra. ‘On 
that (occasion),’ i.e. if a Braéhmama is fed, 
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maza which is rich in Veda-fuel, protects and saves 
the giver and (the eater) himself from sin.’ 

7. ‘ But the offering made through the mouth of a 
Brahmaza, which is neither spilt nor causes pain (to 
sentient creatures), nor assails him (who makes it), is 
far more excellent than an Agnihotra.’ 

8. After performing a mental sacrifice at which 
meditation (takes the place of the sacred) fire, truth- 
fulness (the place of) the sacred fuel, patience (the 
place of) the oblation, modesty (the place of) the 
sacrificial spoon, abstention from injuring living 
beings (the place of the) sacrificial cake, contentment 
(the place of) the sacrificial post, (and a promise 
of) safety given to all beings which is hard to keep 
(the place of) the reward given to the priests, a wise 
man goes to his (eternal) home. 

9. The hair of an aging man shows signs of age, 
(and) the teeth of an aging man show signs of age, 
(but) the desire to live and the desire for wealth do 
not decay even in an aging man. 


7. Manu VII, 84; Yagvavalkya I, 315. Kréshnapandita’s read- 
ing, nainam adhyakate 4a yah, which occurs also in B., is nonsense. 
I read with Bh. nainamadhyapatekka yat, and take adhy4patet, 
‘assails (the giver),’ in the sense’ of ‘troubles him by causing the 
performance of penances, on account of mistakes committed. 
Manu’s version, na vinasyati karhifit, ‘and never perishes,’ is of 
course an easier one, but it seems to me doubtful whether it is 
older than Vasish/ha’s. 

8. The passage, which is probably a quotation from an Upani- 
shad, is very corrupt in the MSS. and Krishvapandita’s text. I cor- 
rect it as follows : 

Dhyanagniz satyopakayanam ksh&ntyahutihz 
sruvamhriz purodasamahimsa samtosho 
yaipak krikkhram bhiitebhyo ’bhayadakshizyam iti 
kritva kratum manasam yati kshayam budhad. 
But I am not confident that all the difficulties have been removed. 


140 VASISHTHA. XXX, 10. 


10. Happiness (is the portion) of that man who 
relinquishes (all) desire, which fools give up with 
difficulty, which does not diminish with age, and 
which is a life-long disease. 

11. Adoration to Vasishé#a Satay4tu, the son of 
Mitra and Varuma and Urvast! 


BAUDHAYANA. 


BAUDHAYANA. 


Prasna I, ApuyAya 1, KawopixA 1. 


1. The sacred law is taught in each Veda. 

2, We will explain (it) in accordance with that. 

3. (The sacred law), taught in the Tradition 
(Smrzti, stands) second. 

4. The practice of the Sish¢as (stands) third. 

5. Sish¢as, forsooth, (are those) who are free 
from envy, free from pride, contented with a store 
of grain sufficient for ten days, free from covetous- 
ness, and free from hypocrisy, arrogance, greed, 
perplexity, and anger. 

6. ‘(Those are called) Sish¢as who, in accordance 
with the sacred law, have studied the Veda together 


1. 1. Vasish/ha I, 4. Each Veda, i.e. each sékha or redaction 
of the Veda.— Govinda. 

3. Vasish/ha I, 4. Govinda takes smriti, ‘the tradition,’ in the 
sense of works (grantha) explaining the recollections of the 
Rishis, and is no doubt right in doing so. 

4. Vasish/ha I, 5. The explanation of 4gama by ‘practice’ rests 
on the authority of Govinda and the parallel passages where sila 
and 4ara, ‘conduct,’ are used. 

5. Apastamba I, 7, 20,8; Gautama XXVIII, 48. Kumbhidhanya, 
translated according to Govinda by ‘ contented with a store of grain 
sufficient for ten days,’ means, according to others, ‘ contented with 
a store of grain sufficient for six days or for a year.’ 

6. Vasishéha VI, 43. Govinda omits the word ‘iti,’ given by the 
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with its appendages, know how to draw inferences 
from that, (and) are able to adduce proofs perceptible 
by the senses from the revealed texts.’ 

7. On failure of them, an assembly consisting at 
least of ten members (shall decide disputed points 
of law). 

8. Now they quote also (the following verses): 
‘Four men, who each know one of the four Vedas, 
a Mim4msaka, one who knows the Angas, one who 
recites (the works on) the sacred law, and three 
Brahmazas belonging to (three different) orders, 
(constitute) an assembly consisting, at least, of ten 
members.’ 

9. ‘There may be five, or there may be three, or 
there may be one blameless man, who decides (ques- 
tions regarding) the sacred law. But a thousand 
fools (can)not (do it).’ 

10. ‘As an elephant made of wood, as an antelope 
made of leather, such is an unlearned Brahmaza: 
those three having nothing but the name (of their 
kind).’ 


MSS. after the verse, whereby it is marked as a quotation. ‘The 
appendages,’ i.e. the Itihdsas and Purdzas.— Govinda. 

8. Vasish/ha III, 20. Govinda, quoting Gautama XXVIII, 49, 
says that Vanaprasthas cannot serve as members of Parishads, be- 
cause they live in the forest. He also notices a different reading, 
not found in my MSS., ‘Asramasth4s trayo mukhy4é.’ He asserts 
that thereby professed students are intended, because professed 
students are declared to be particularly holy in the Dharmaskandha- 
brahmaaza. | 

g. Vasish/ha III, 7. Itare, translated by ‘fools,’ means literally, 
‘those different from the persons enumerated in the preceding 
verse. Govinda remarks that according to Sfitra 12 one learned 
Bréhmaza must be taken only in cases of the most pressing 
necessity. 

10. Vasish/fa ITI, 11. 
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11. ‘That sin which dunces, perplexed by ignor- 
ance and unacquainted with the sacred law, declare 
(to be duty), falls, increased a hundredfold, on those 
who propound it.’ 

12. ‘Narrow and difficult to find is the path of the 
sacred law, towards which many gates lead. Hence, 
if there is a doubt, it must not be propounded by 
one man (only), however learned he may be.’ 

13. ‘What Brahmazas, riding in the chariot of 
the law (and) wielding the sword of the Veda, pro- 
pound even in jest, that is declared to be the highest 
law.’ | 

14. ‘As wind and sun will make water, collected 
on a stone, disappear, even so the sin that (cleaves) 
to an offender completely vanishes like water.’ 

15. ‘He who knows the sacred law shall fix the 
penances with discernment, taking into consideration 
the constitution, the strength, the knowledge, and the 
age (of the offender), as well as the time and the 
deed.’ 


11. Vasish¢ha III, 6. 

12. The ‘ gates’ of the sacred law are the Vedas, the Smr‘tis, and 
the practice of the Sishfas. They are many, because the redactions 
of the Vedas and Smrvtis are numerous and the practices vary in 
different countries. 

14. I. e. provided the offender performs the penance imposed by 
learned and virtuous Braéhmazas. Prandsayet, ‘ will make disappear,’ 
_ is ungrammatical, as the subject stands in the dual. Grammatical 
accuracy has probably been sacrificed to the exigencies of the 
metre. 

15. Vasish/ha XIX, 9. Sariram, literally ‘the body,’ means here 
the constitution, which may be bilious, ‘ windy,’ and so forth. Ayus, 
literally ‘life’ or ‘long life,’ has been translated by ‘knowledge,’ 
in accordance with Govinda’s explanation, gianam. As the word 
vayah, ‘age,’ also occurs in this verse, it is clear that 4yu# cannot 
have its usual meaning. | 


[14] L 
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16. ‘Many thousands (of Brahmamas) cannot form 
a (legal) assembly (for declaring the sacred law), if 
they have not fulfilled their sacred duties, are unac- 
quainted with the Veda, and subsist only by the 
name of their caste.’ 


Prasna I, ApuyAya 1, KawoiKA 2. 


1. There is a dispute regarding five (practices) 
both in the south and in the north. 

2. We will explain those (peculiar) to the south. 

3. They are, to eat in the company of an uniniti- 
ated person, to eat in the company of one’s wife, to 
eat stale food, to marry the daughter of a maternal 
uncle or of a paternal aunt. 

4. Now (the customs peculiar) to the north are, 
to deal in wool, to drink rum, to sell animals that 
have teeth in the upper and in the lower jaws, to 
follow the trade of arms, to go to sea. 


16. Vasishéha III, 5. The two copies of the commentary omit 
this Sdtra, though it is quoted in the explanation of Sftra 9. The 
best MSS. repeat the last words of the Sfitra in order to show that 
the Kandiké ends here. The same practice is observed, though 
not quite regularly, in the sequel. 

2. 1. The boundary between the north and south of India is, as 
Govinda also points out, the river Narmada. 

3. Some of the customs mentioned here still prevail in parts of 
southern India. Thus the marriages between cousins occur among 
the Desastha and Karhad4 Brahmamas of the Dekhan. 

4. The first two customs mentioned still prevail in the north, 
especially in Kasmir, where Brahmaszas commonly deal in wool 
and woollen cloth. Spirituous liquor is not now drunk openly, but 
its use is sanctioned in the Kasmirian Nilamata-puraza. Many 
Brahmanical families in the north, especially in the North-western 
Provinces, subsist by enlisting as soldiers in the British and native 
armies.. : 
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5. He who follows (these practices) in any other 
country than where they prevail, commits sin. 

6. For each (of these customs) the (rule of the) 
country should be (considered) the authority. 

7. Gautama declares that that is false. 

8. And one should not take heed of either (set of 
practices) because they are opposed to the tradition 
of the Sishéas. 

9. The country of the Aryas (Ary4varta) lies to 
the east of the region where (the fiver Sarasvatt) 
disappears, to the west of the Black-forest (Kala- 
kavana), to the north of the P4ripdtra (mountains), 
to the south of the Himalaya. The rule of conduct 
which (prevails) there, is authoritative. 

10. Some (declare) the country between the 
(rivers) Yamun4 and Ganges (to be the Ary4varta). 

11. Now the Bhallavins quote also the (following) 
verse : 

12. ‘In the west the boundary-river, in the east 
the region where the sun rises,—as far as the black 
antelopes wander (between these two limits), so far 
spiritual pre-eminence (is found).’ 


5-6. A similar argument is given by the Kasmfrians for the 
lawfulness of the consumption of meat, which they justify by a 
desaguva or ‘ virtue of their country.’ 

4. Gautama XI, 20. 

9. Vasish¢ha I, 8,10. Many MSS., and among them the Telugu 
copy of the commentary, read PariyAtra instead of Parip4tra, which 
latter I consider to be the correct form of the word. 

10. Vasishéha I, 12. 

11. Vasish/#a I,14. Govinda remarks that the Bhallavins are 
a school studying the SAma-veda. See also Max Miiller, Hist. 
Anc. Sansk. Lit., pp. 193, 364. 

12, Vasishtha I,15. There is a great uncertainty in the MSS. 
about the word following sindhu’. I have adopted the reading of 
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13. The inhabitants of Avantt, of Anga, of Maga- 
dha, of Surdsh/ra, of the Dekhan, of Upavrtt, of 
Sindh, and the Sauvirds are of mixed origin. 

14. He who has visited the (countries of the) 
Ara¢fas, Karaskaras, Puzdras, Sauviras, Vangas, Ka- 
lingas, (or) PrAnfinas shall offer a Punastoma or a 
Sarvaprzsh¢Aé (ish/i). 

15. Now they quote also (the following verses): 
‘He commits sin through his feet, who travels to 
the (country of*the) Kalingas. The sages declare 
the Vaisvanart ish7i to be a purification for him.’ 


ad 


M., sindhur vidharami, ‘the boundary-river,’ which occurs also in 
the parallel passage of Vasish/a. The Dekhan and Gugarat MSS. 
read vikarant or vikaraz4, and the two copies of the commentary 
visarazi. The sense of these various readings appears to be ‘the 
river that vanishes or looses itself,’ i. e. the Sarasvatt. 

.13- This and the following two Sfitras are intended to show 
that the customs prevailing in the countries named have no autho- 
rity and must not be followed. Avanti corresponds to western 
Malva, Anga to western Bengal, Magadha to Bihar, and Surdash/ra 
to southern K4asAiavad. The Sauviras, who are always associated 
with the Sindhians, probably dwelt in the south-west of the Pazgab, 
near Multan. The Up4vrits probably are the same as the Upa- 
vrittas mentioned Mahabharata VI, 49. But I am unable to deter- 
mine their seats. 

14. The Arasfas dwelt in the Pafigab (Lassen, Ind. Alth. I, p. 973, 
sec. ed.), and are greatly blamed, Mahabhérata VIII, 44, 36 seq. 
The Karaskaras are named in the same chapter of the Maha- 
_ bharata as a degraded tribe, but seem to belong to the south of 
India. The Kalingas are the inhabitants of the eastern coast of 
India, between Orissa and the mouth of the Krzshw4 river. The 
Puzdras, who are mentioned as a degraded tribe in the Aitareya- 
brahmaza VII, 18, and occur frequently in the Mahabhfrata, and 
the Vangas belong to Bengal (see Lassen, Ind. Alth. I, 669, sec. 
ed.; Cunningham, Anc. Geog. p. 480). Regarding the Puna- 
- stoma, see Gautama XIX, 7 note; and regarding the Sarvaprish/ha 
ishéi, Taittiriya-samhita II, 3, 7, 1-2. 

15. Apastamba L 11, 32, 18. 


STUDENTSHIP. 


16. ‘Even if many offences have been commit 
they recommend for the removal of the sin die 
Pavitresh¢i. For that (sacrifice) is a most excellent 
means of purification.’ 


17. Now they quote also (the following verse) : 
‘He who performs (by turns) in each season the 
Vaisvanart (ish¢i), the Vratapatt (ish¢i), and the 
Pavitreshéi is freed from (all) sins,’ 


Prasna I, ApuyAya 2, KawpiKkA 3. 


1. The (term of the) studentship for (learning 
the) Veda, as kept by the ancients, (is) forty-eight 
years, | 


2. (Or) twenty-four (years), or twelve for each 
Veda, 


3. Or at the least one year for each K4zda, 
4. Or until (the Veda has been) learned; for life 
is uncertain. 


5. A passage of the revealed texts declares, ‘ Let 


him kindle the sacred fires while his hair is (still) 
black.’ 


17. Vasishtha XXII, 10. The meaning is that in each of the 
three seasons of the year, Grishma, Varsha, Hemanta, one of the 
three sacrifices is to be offered. 

3. I. Apastamba I,1, 2,12. Govindasvamin gives four explana- 
tions of the adjective paur4zam, ‘ kept by the ancients,’ viz. 1. old, 
i.e. kept by the men of the Krita or Golden age; 2. revealed to 
and kept by the ancients, such as Manu; 3. found in the ancient, 
i.e, eternal Veda; 4. found in the known Itihdsas and Purazas. 

2. Apastamba I, 1, 2, 14-16. 

3. Each KAnda, i.e. each of the seven books of the Taittirfya- 
samhita. | 

4. Manu III, 1. 

s. The object of the Sfitra is to prove that the period of student- 
ship must not be protracted too long, lest the duty of offering the 
Srauta Agnihotra be neglected. 


150 BAUDHAYANA. I, 2, 3. 


6. They do not put any (religious) restrictions on 
the acts of a (child) before the investiture with the 
girdle (is performed). For he is on a level witha 
Sfidra before (his second) birth through the Veda. 

7. The number of years (must be calculated) from 
the conception. Let him initiate a Brahmamza in the 
eighth (year) after that, | 

8. A Kshatriya three (years) later (than a Brah- 
mama), 

9. A Vaisya one year later than a (Kshatriya). 

IO. Spring, summer, and autumn are the seasons 
(for the initiation) according to the order of the 
castes. 

11. (Let him perform the initiation reciting), ac- 
cording to the order (of the castes), a GAyatrt, a 
Trishéubh, (or) a Gagatt (verse). 

12. Up to the sixteenth, the twenty-second, and 
the twenty-fourth (years) respectively (the time for 
the initiation) has not passed. 

13. The girdles (shall consist of a rope) made of 
Muzga grass, a bow-string, (or a rope) made of 
hemp. 

14. The skins (shall be) those of a black antelope, 
of a spotted deer, (or) of a he-goat. 

15. The staff shall reach the crown of the head, 
the forehead, (or) the tip of the nose, (and be made) 
of a tree fit for a sacrifice. The details have been 
stated above. 


6. Vasishéka II, 6; Gautama I], 1. 

4-9. Vasish/ha XI, 49-51. 

10, Apastamba I, 1, 1, 18. 12. Vasishéha XI, 71-73. 

13. Vasish‘ha XI, 58-60. With this and the next two Sfitras 
the words ‘ according to the order of the castes’ must be understood. 

14. Vasish/ha XI, 61-63. 

15. Vasishtha XI, 55-57. The details referred to are to be 
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16. Let him beg, (employing a formula) consisting 
of seven syllables, with the word bhavat in the 
beginning, with the word bhiksha in the middle, 
and with the (verb expressing) the request at the 
end; and let him not pronounce loudly (the sylla- 
bles) ksh4 and hi. 

17. A Brahmaza (student) shall ask for alms, 
placing (the word) ‘Lady’ first, a Kshatriya placing 


found in the Baudhayana Grchya-sfitra II, 7, where the various 
kinds of trees from which the staff may be taken are specified. 
The Sftra shows that the Grehya-sfitra preceded the Dharma-sfitra 
in the collection. 

16. The text of this Stra is corrupt. I read, ‘ bhavatpurvam 
bhiksh4madhyam yaknantam karet saptaksharam bhikshim ksham 
ka him ka na vardhayet.’ The various readings of the MSS. are, 
bhiksham madhyam yakkhamtam karet saptaksharim bhim fa na 
vardhayet, C. T. ;—yaknamtim karet saptaksharamni ksham ka bhim 
ka narvyayet, D. ;—yaknamtam karet saptaksharamstim rksha ba him 
na vardhayet, K.;—yaknamtam tiksham Aaret saptaksharan ksham ka 
him ka na vardhayan, M. ;—yaanaskamtam karet saptaksharan bhik- 
sham ka him ka na vardhayet, C. I. The most serious corruption lies 
in the syllables following saptaksharam, and I am not certain that 
my emendation bhiksh4m is correct. The commentary on the 
first half of the Sftra runs as follows: bhikshamantram vyaktam 
evoksaret bhavakkhabdapfirvam bhikshasabdamadhyam yaknaprati- 
pa[pa|dakasabdamtim sabdaksharaém [saptaiksharam] 4a evam hi 
bhavati bhiksham dehi sampanno bhavati, ‘let him pronounce dis- 
tinctly the formula employed in begging, beginning with the word 
bhavat, having the word bhiksha in the middle, and ending with 
the word conveying the sense of giving, and containing seven 
syllables. For thus (the formula), “ Lady, give alms,” becomes com- 
plete.’ It is curious that Govinda says nothing about the form 
saptakshar4m and the feminine terminations of the other adjectives, 
which do not agree with mantram, a masculine. 

17. Vasishtha XI, 68-70; Gautama II, 35. Govinda thinks 
that a student should, if possible, beg from people of his own 
caste. Three castes only are intended by the term ‘from all 
castes.’ But see®ipastamba I, 1, 3,25; Gautama VII, 1 seqq. 
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it in the middle, (and) a Vaisya placing it at the 
end (of the formula), from (men of) all castes. 

18. The (persons fit to be asked) are Brahmazas 
and so forth, who follow (their lawful) occupations. 

19. Let him daily fetch fuel out of the forest and 
offer (it in the sacred fire). 

20. (A student shall be) truthful, modest, and 
devoid of pride. 

21. He shall rise before (his teacher in the 
morning) and go to rest after (him in the evening). 

22. He shall never disobey the words of his 
teacher except (when he is ordered to commit) a 
crime causing loss of caste. 

23. Let him converse with women so much (only) 
as his purpose requires. 

24. Let him avoid dancing, singing, playing 
musical instruments, the use of perfumes, garlands, 
shoes, (or) a parasol, applying collyrium (to his 
eyes), and anointing (his body). 

- 25. Let him take hold (of his teacher's) right 
(foot) with the right (hand), and of the left (foot) 
with the left hand. 

26. If he desires long life and (bliss in) heaven, 


19. Vishnu XXVIII, 4. 

‘20. Gautama II, 8; Apastamba I, 1, 3, 20. 

21. Vishvzu XXVIII, 13. 

22, Apastamba I, 1, 2,19; Vasishéha VII, 10. 

23. Apastamba I, 1, 3, 16. 

24. Vishnu XXVIII, 11; Vasish/Aa VII, 15. 

25. Vishvu XXVIII,15. The details regarding’ the times when 
this kind of salutation is to be performed are found Apastamba I, 
2, 5, 21 seqq. 

26. The two copies of the commentary connect the clause, ‘if 
he is desirous of long life and (bliss in) heaven,’ with the preceding 
Siitra. But see Apastamba I, 2, 5, 15, where the identical words 
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(he may act) at his pleasure (in the same manner) 
towards other holy (men), after having received 
permission from his teacher. 

27. (Let him say), ‘I N.N., ho! (salute thee),’ 
touching his ears, in order to compose the internal 
organ. 

28. (Let him embrace his teacher’s leg) below the 
knee down to the feet. 

29. (A student shall not embrace his teacher) 
when he (himself) is seated, or lying down, or im- 
pure, nor when (his teacher) is seated, lying down, 
or impure. 

30. If he can (find water to sip), he shall not 
remain impure even during a muhirta. 

31. If he carries a load of fuel or holds a pot, 
flowers, or food in his hands, he shall not salute; 
nor (shall he do it) on similar occasions. 

32. Let him not salute (the teacher) standing too 
close, 

33. Nor, if he has reached the age of puberty, 
the young wives of brothers and the young wives — 
of the teacher. 


occur. The commentary omits the remainder of the Sfitra, which 
all my MSS. give here, and inserts it below, after Sftra 29. 

27. Apastamba I, 2, 5,12; Vasish¢ha XIII, 44. Regarding the 
phrase, ‘in order to compose his internal organ,’ see Manu II, 120. 

28. Apastamba I, 2,5, 22. The meaning seems to be that the 
pupil is first to stroke his teacher’s legs from the knee downwards, 
and then to take hold of it at the ankle. 

29. Apastamba I, 4,14, 14-20. 30. Apastamba I, 5, 15, 8. 

31. Apastamba I, 4,14, 22. ‘On similar occasions, i.e. when 
he himself is engaged in the worship of the manes, of the gods, or 
of the fire, or when his teacher is occupied in that way. 

33. The salutation which is meant, is probably the embrace of 
the feet; see also Gautama II, 32. Govinda thinks that the words 
samavaye ’tyantyasah, ‘standing too close,’ must be understood. 
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34. To sit together with (these persons) in a boat, 
on a rock, on a plank, on an elephant, on the roof ofa 
house, on a mat, or in wheeled vehicles is permissible. 

35. (The pupil) must assist his teacher in making 
his toilet, shampoo him, attend him while bathing, 
eat his leavings, and so forth. 

36. (But he) should avoid the remnants of food 
left by his (teacher’s) son, though he may know the 
Veda together with the Angas, 

37. And to assist at the toilet of, to shampoo, to 
attend in the bath, and to eat the remnants of food 
left by a young wife of his (teacher). 

38. Let him run after (his teacher) when he runs, 
walk after him when he walks, attend him standing 
when he stands. 

39. Let him not sport in the water while bathing. 

40. Let him swim (motionless) like a stick. 

41. To study under a non-Brahmanical teacher 
(is permitted) in times of distress. 


34. Govinda adds that to sit with young wives of his teachers 
on other occasions is sinful. 

35- I read utsddana, ‘to shampoo,’ while the MSS. have either 
a lacuna or read u&hadana, and the commentary 44kadana, which 
is explained: by AXattradharama, ‘to hold a parasol,’ or malapa- 
karshama, ‘to clean.’ The sha is, however, merely owing to a very 
common faulty pronunciation of tsa. Govinda remarks correctly 
that the word ‘iti,’ which follows the enumeration of the services to 
be performed by the pupil, has the force of ‘and so forth.’ 

36-37. The meaning of the two Sfitras is that the pupil shall 
serve the son of his teacher, especially if he is learned, and aged 
wives of his teacher, but not eat their leavings. The explanation 
of anfi#ana, ‘who knows the Angas,’ is given by Baudh4yana, 
Grzhya-sfitra I, 11, 4. 

38. Apastamba I, 2, 6, 7-9; Vasishéha VII, 12. 

39-40. Apastamba I, 1, 2, 30; Vishvzu XXVIII, 5. 

41. Apastamba II, 2, 4,25. Govinda combines this Stra with 
the next two and makes one of the three. 
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42. (The pupil shall) obey and walk after him as 
long as the instruction (lasts). 

43. (According to some this is improper, because) 
just that (mutual relation) sanctifies both of them. 

44. And (the behaviour) towards brothers, sons, 
and (other) pupils (of the teacher shall be regulated) 
in the same manner. 

45. But officiating priests, a father-in-law, paternal 
and maternal uncles who are younger than (oneself 
must be honoured by) rising and (by being) addressed. 

46. Katya (declares that) the salutation shall be 
returned. 

47. For (the propriety of that rule) is apparent 
(from the story) about Sisu Angirasa. 


Prasna I, ApuyAya 2, KawnoniKA 4. 


1. If merit and wealth are not (obtained by teach- 
ing), nor (at least) the due obedience, one should 
die with one’s learning; one should not sow it on 
barren soil. 


42. Apastamba II, 2, 4, 26; Gautama VII, 2-3. 

43. The words between brackets belong to Govinda. 

44. l.e. if they are younger than oneself. 

45. Instead of pratyutthayabhibhashamam, ‘(shall be honoured 
by) rising and being addressed,’ which is the reading of the two 
copies of the commentary and of M., the MSS. from the Dekhan 
and Gugarat read, pratyutthayabhivddanam. The latter reading 
might be translated by ‘shall be saluted by rising ;’ see Gautama 
VI, 9. Govinda says, in explanation of this rule: ‘ This restrictive 
tule also (refers) to teachers only, officiating priests, and the rest; 
to address (means) to use words such as “ welcome.”’ 

46. ‘Katya, i.e. a descendant of the Ashi Kata. He was of 
opinion that officiating priests and the rest must return the salute. 
As the return ofa salute is prescribed for them, it is understood 
that the other (party) must salute. —Govinda. 

47. The story of Sisu Angirasa is told, Manu II, 151-153. 

4.1. Manu II, rr2. 
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2. As fire consumes dry grass, even so the Veda, 
asked for, (but) not honoured, (destroys the en- 
quirer). Therefore let him not proclaim the Veda 
to those who do not show him honour according 
to their ability. 

3. They proclaim to him a command to the fol- 
lowing effect ; 

4. ‘Brahman, forsooth, made the created beings 
over to Death. The student alone it did not make 
over to him.’ He (Death) spake, ‘Let me have 
a share in him.’ (Brahman answered), ‘ That night 
in which he may neglect to offer a piece of sacred 
fuel (shall belong to thee).’ 

5. ‘ Therefore a student who passes a night with- 
out offering a piece of sacred fuel, cuts it off from 
the length of his life. Therefore let the student 
offer a piece of sacred fuel, lest he spend a night, 
mre: his life.’ 

‘A long sacrificial session begins he who com- 
mences his studentship. That (night) in which, 
after being initiated, he (first) offers a piece of sacred 
fuel corresponds to the Prdyatya (Atirdtra of a 
sacrificial session); that night in which (he offers it 
last), intending to take the final bath, corresponds 
to the Udayantya (Atiratra). Those nights which 
(lie) between (these two terms correspond) just to 
the nights of his sacrificial session.’ 


2. Vasish¢ha II, 12. 
3. ‘ They, i.e. the Vagasaneyins; to him, i.e. to the student.’— 
Govinda. 

4. The quotation, which begins here and ends with the end of 
the section, is taken from Satapatha-brahmama XI, 2, 6. In the 
text the word Brahman is a neuter. © 

6. MSS. M. and K., as well as the commentary, read dirghasat- 
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7. ‘A Brahmaza who becomes a student of the 
Veda, enters existent beings in a fourfold manner, 
(viz.) with one quarter (he enters) Fire, with one 
quarter Death, with one quarter the Teacher, the 
fourth quarter remains in the Soul. When he offers 
to Fire a piece of sacred fuel, he thereby buys back 
even that quarter which (resides) in Fire, hallowing 
it, he places it in himself; that enters into him. 
Now when making himself poor and, becoming 
shameless, he asks for alms (and) lives as a student 
of the Veda, he thereby buys back the quarter 
which (resides) in Death; hallowing it, he places it 
in himself; that enters into him. Now when he 
obeys the orders of his Teacher, he thereby buys 
back that quarter which (resides) in the Teacher ; 
hallowing it, he places it in himself; that enters into 
him. [Now when he recites the Veda, he thereby 
buys back the quarter which resides in the Soul. 
Hallowing it, he places it in himself; that enters 
into him.] Let him not go to beg, after he has 
bathed (on finishing his studentship)... . If he does 
not find another woman whom he can ask for alms, 
let him beg even from his own teacher’s. wife or 
from his own mother. The seventh (night) shall 
not pass without his asking for alms. [(He com- 
mits) sin if he does not go out to ask for alms and 
does not place fuel on the fire. If he neglects that 
during seven (days and) nights, he must perform the 


tram ha va esha upaiti, while the MSS. from the Dekhan and Gugarat, 
like the printed edition of the Sat. Br., omit the particle ‘ha.’ Pra- 
yaniya means, literally, ‘initial,’ and udayantya, ‘final.’ Each sattra 
or sacrificial session begins and ends with an Atirdtra sacrifice. 

7. This portion of the quotation shows, besides some minor 
deviations from the published text of the Madhyandinas, several 
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penance prescribed for one who has broken the 
vow of studentship.] All the Vedas come to him 
who knows that and acts thus.’ 

8. ‘As a blazing fire shines, even so shines he 
who, knowing this, thus fulfils the duties of student- 
ship, after he has bathed (on leaving his teacher).’ 
Thus speaks the Brahmama. 


Prasna I, ApuyAya 8, KawoiKA 5. 


1. Now (follow the duties) of a SnAtaka. 


interpolations and corruptions. The minor discrepancies are, 
‘brahmano vai brahmazaryam upayan’ (upayaééhan, C. I. and T.); 
padatmanyeva aturthak padak; yadagnaye samidham aAdadhati; 
atha yad 4tm4nam daridrikrztyahrir bhfitva bhikshate brahmafaryam 
karati ; atha yad a#aryavakah karoti ya evasya#arye. In the second 
passage the Dekhan MSS. read, however, like the printed text. 
The interpolations are, ‘ Now when he recites the Veda,’ &c., and 
the verse, ‘He commits sin if he neglects, &c. The former 
passage entirely destroys the sense of the whole and the con- 
nexion of the parts. Both have, however, been retained, as they 
occur in all the MSS. and the two copies of the commentary, and 
have been enclosed in brackets. The corrupt passage is so bad 
that it makes no sense at all. The best MSS. read as follows: 
‘api hi vai snatva bhiksham daratyavigwanandsandyaya pitrizd- 
manyabhya& kriyabhyah’ sa yadany4m, &c., D.; ‘api ha vai snatva 
bhish/am arasapi grani nasanaya ya [va sec. m.] pitr#4m anya- 
bhyaz kriyabhyad,’ K.; api ha vai snatva bhiksha% Aarati—pagnati 
—nam sanayapi pitrzvim anydbhyah kriyasas, M.; api ha vai 
snatva bhiksham faratyavignratindmasanaydpi pitrzzdm anydbhya 
kriyabhyad, C. I. As itis by no means certain that Baudhayana’s 
reading agreed with that of the printed text, I have left the 
passage out. 

5. 1. Regarding the term Snataka, see Apastamba I, 11, 30, 1-4. 
Govinda thinks that the following rules are intended to gly in 
the first instance to a student who has performed the Samavartana 
on completion of his studentship and lives unmarried at home. 
For though the Smrtti declares it necessary for a student to enter, 
on completing his term, at once into one of the remaining three 
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2. He shall wear a lower garment and upper 
garment. 

3. Let him carry a staff made of bamboo, 

4. And a pot filled with water. 

5. Let him wear two sacrificial threads. 

6. (He shall possess) a turban, an upper garment | 
(consisting of) a skin, shoes, and a parasol. (He 
shall keep) a sacred fire and (offer) the new and 
full moon (Sthalipakas), 

7. He shall cause the hair of his head, of his 
beard, and of his body, and his nails to be cut 
on the Parva days. 

8. His livelihood (he shall obtain in the following 
manner) : | 

9. Let him beg uncooked (food) from Brahmamzas, 
.Kshatriyas, Vaisyas, or carpenters, 

10, Or (cooked) food (even from many). 

11. Let him remain silent (when he goes to beg). 

12, Let him perform with that all Pakayagaas, 
offered to the gods and manes, and the rites, 
securing welfare. 


orders, it may happen, as the commentator observes, that the Sna- 
taka’s marriage cannot take place immediately. The correctness of 
this view is proved by Apastamba I, 2, 8, and by the fact that below, 
II, 3, 5, the rules for a married Snataka are given separately. 

2—s. Vasishéha XII, 14. 6. Apastamba I, 2, 8, 2. 

4. Regarding the Parva days, see Vasish/Za XII, 21 note. 

8. Vasish/ha XII, 2-4. ‘Though the Snataka is the subject of 
the discussion, the word “his” is used (in this Sfitra) in order to 
introduce the remaining duties of a householder also.’—Govinda. 

g. The carpenter (rathak4ra) is a Sfidra, but connected with the 
Vedic sacrifices. 

10. ‘“ Food” (bhaiksham), i.e. a quantity of begged food. The 
meaning is that in times of distress he may beg from many.’— 
Govinda. 

12. With that, i.e. with the food obtained by begging. Regarding 
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13. Baudhayana declares that by (following) this 
rule the most excellent sages reach the highest 
abode of Pragdpati Paramesh/Zin. 


Prasna I, ApuyAva 4, KawnpiKA 6. 


1. Now (those who know the law) prescribe the 
carrying of a waterpot. 

2. It is declared (in the Vedas) that fire (resides) 
in the right ear of a goat, in the right hand of a 
Brahmaza, likewise in water (and) in a bundle of 
Kusa grass. Therefore after personal purification 
let him wipe (his water-vessel) on all sides with his 
(right) hand, (reciting the mantra), ‘Blaze up, O 
fire; for that (is called) encircling it with fire and 
is preferable to heating (the pot on the fire). 

3. With reference to this matter they prescribe 
also (the following rules): ‘If he thinks in his 
heart that (the pot) has been slightly defiled, let him 
light Kusa or (other) grass and heat (the pot) on all 
sides, keeping his right hand turned towards it.’ 

4. ‘If (pots) have been touched by crows, dogs, or 


the Pakayagiias, see Gautama VIII, 18. Govinda gives as an 
instance of the rites securing welfdre (bhfitikarmazi) the ayushya- 
karu, a rice-offering intended to procure long life. 

13. Govinda explains Baudhayana by Kamvayana, and adds 
that either the author speaks of himself in the third person or 
a pupil must have compiled the book. 

6. 1. As Govinda observes, the rules regarding the waterpot (ka- 
mandalu) are introduced here in connexion with I, 3, 5, 4 

2. Vasish¢ha XII, 15-16. The mantra is found, Taittirlya-Ara- 
nyaka X, 1, 4. 

3. The word upadisanti, ‘they prescribe,’ stands at the end of 
Sfitra 4, as it refers:to both rules. 

4. Vasish/ha III, 59. The paryagnikarama is the rite prescribed 
in Sftra 2. 
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other (unclean animals, they shall be heated, until 
they are of) the colour of fire, after the (paryagni- 
karaza has been performed).’ 

5. (Pots) which have been defiled by urine, 
ordure, blood, semen, and the like must be thrown 

away. 
6. If his waterpot has been broken, let him offer 
one hundred (oblations) reciting the Vy4hvctis, or 
mutter (the Vy4hzztis as often). 

7. (Reciting the text), ‘Earth went to earth, the 
mother joined the mother; may we have sons and 
cattle; may he who hates us be destroyed,’ he shall 
collect the fragments, throw them into water, repeat 
the Gayatrt at least ten times and take again another 
(pot). 

8. Taking refuge with Varumza, (he shall recite 
the mantra), ‘ That (belongs) to thee, Varuza; again 
to me, Om,’ (and) meditate on the indestructible. 


5. Vasishéha III, 59. 

6. Regarding the Vy4hritis, see Gautama I, 51. 

7. Govinda says that Vamadeva is the Azshi of the mantra. 
The fragments of the pot are to be thrown into a river or tank, 
in order to preserve them from defilement. See also Journ. Bo. 
Br. Roy. As. Soc., No. XXXIV A, p. 55 note. 

8. ‘ Taking refuge with Varuza, i.e. saying, “I flee for safety to 
Varuza.” (The words), “ That for thee, Varuza, again to me, Om,” 
(are) the mantras (to be recited) on taking (a new vessel). Its 
meaning is this: ‘Those fragments which I have thrown into the 
water shall belong to thee, Varuza.” (Saying), “Come, thou (who 
art) a lord of water-vessels, again to me, Om,” he shall meditate on 
another visible pot as indestructible, i.e. at the end of the Vedic 
(word) “Om,” let him meditate, (i.e.) recollect, that not everything 
will be turned topsy-turvy, (but that some things are) also inde- 
structible, i.e. that that is not destroyed, does not perish. —Go- 
vinda. The explanation of the last clause of our Sfitra seems to 
be that, on pronouncing the syllable (akshara) Om, the reciter is 
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9. ‘If he has received (the new vessel) from a 
Sfidra, let him recite (the Gayatri) one hundred 
(times). (If he has received it) from a Vaisya, fifty 
(repetitions of the G4ayatrt) are prescribed, but (on 
receiving it) from a Kshatriya twenty-five, (and on 
taking it) from a Brahmama ten.’ 

10. Those who recite the Veda are doubtful 
whether he shall fetch water after the sun has set 
or shall not fetch it. 

11. The most excellent (opinion is) that he may 
fetch it. 

12. Let him restrain his breath, while he fetches 
water. 

13. Fire, forsooth, takes up water. 

14. It is declared (in the Veda), ‘When he has 
washed his hands and feet with water from his 
water-vessel, he is impure for others, as long as the 
moisture (remains). He purifies himself only. Let 
him not perform other religious rites (with water 
from his pot),’ 


to recollect the etymological import of the word akshara, ‘ inde- 
structible,’ and thus to guard the new vessel against the mishap 
which befell the old one. 

g. According to Govinda, either the pravava, the syllable Om, 
or the Gayatri are the mantras to be recited, and the recitation is 
a penance to be performed when the vessel is received. The 
MSS. of the text mark the verse as a quotation by adding the 
word ‘iti,’ which the commentary omits. 

13. According to Govinda, a Brahmasa who goes to fetch 
water at night, which he may want for personal purification, is 
ordered to restrain his breath, because thereby the air in the body 
becomes strong, and fire or heat (agni) is produced. Now as at 
night the sun is stated to enter the fire and to become subject to 
it, a Brahmava, who by restraining his breath has produced fire, 
has secured the presence of the sun, when he goes to fetch water. 

14. Govinda expressly states that the word vig#dyate, ‘it is declared,’ 
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15. Baudhayana (says), ‘Or if on the occasion 
of each personal purification (he washes himself 
with other water) up to the wrist, (he will become) 
pure.’ 

16. Now they quote also (the following verses): 


Prasna I, ApuyAya 4, KanpiKA 7. 


1. ‘Formerly (the use of) a waterpot has been 
prescribed by Brahman and the chief sages for the 
purification of twice-born men. Therefore he shall 
always.carry one.’ 

‘He who desires his own welfare, shall use it 
without hesitation, for purifying (his person), for 
drinking, and for performing his twilight devotions.’ 

2. Let him do it with a believing heart; a wise 
man must not corrupt his mind. The self-existent 


literally, ‘it is distinctly known,’ always indicates that the passage 
quoted is taken from the Veda. The rites for which water from 
the waterpot is not to be used, are libations to the manes, the 
gods, and the fire. See also below, I, 4, 7, 5. 

15. The words enclosed between parentheses are Govinda’s. 

_%. 1. The division of this chapter into two sections occurs 
in the M. manuscript only. The Dekhan MSS., which give the 
division into Kandik4s, do not note it, and have at the end of the 
Prasna the figure 20, while M. has 21 and in words ekavimsatih 
after the enumeration of the Prattkas. 

2. ‘A wise man must not corrupt his mind,’ i. e. must not doubt 
or adopt erroneous views regarding the teaching of the SAstras 
with respect to the waterpot. It seems to me that this passage 
indicates the existence of an opposition to the constant carrying 
of the waterpot in Baudh4yana’s times. This is so much more 
probable, as the custom is now obsolete, and is mentioned in 
some Purd#as and versified Smritis as one of the practices for- 
bidden in the Kali age; see e.g. the general note appended to 
Sir W. Jones’ translation of Manu. 
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(Brahman) came into existence with a water-vessel. 
Therefore let him perform (his rites) with a water- 
vessel. 

3. Let him hold it in his right hand when he 
voids urine and excrements, in the left when 
he sips water. That is (a) settled (rule) for all good 
men. 

4. For as the sacrificial cup (kamasa) is declared 
to be pure on account of its contact with the Soma- 
juice, even so the water-vessel is constantly pure 
through its contact with water. 

5. Therefore let him avoid (to use) it for the 
worship of the manes, the gods, and the fire. 

6. Therefore let him not go on a journey without 
a waterpot, nor to the boundary of the village, nor 
from one house to the other. 

7, Some (declare that he must not go without it) 
a step further than the length of an arrow. 

8. Baudhayana (says that he shall not go without 
it) if he wishes to fulfil his duties constantly. 

g. (The divine) Word declares that (this is con- 
firmed) by a Azk-shaped (passage). 


Prasna I, ApuyAyA 5, KawopiKA 8. 


1. Now (follows the description of) the means of 
purification. 


5. According to Govinda the word ‘therefore’ refers back to 
Sftra I, 4, 6, 14. : 

g. ‘Rigvidham, “a A7k-shaped (passage),” means Azgvidhanam, 
“a prescription consisting of a Azk.” The Braéhmama is indi- 
cated by (the word) vak, (“the goddess of) speech.” The meaning 
is, “ The Brahmama says that there is also a A7sk-verse to this 
effect. That is as follows, tasyaisha bhavati yat te silpam ity&di’ 
(Taittirtya-~Aranyaka I, 7, 1).—Govinda. 
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2. The body is purified by water, the understand- 
ing by knowledge, the soul by abstention from 
injuring living beings, the internal organ by truth. 

3. Purifying the internal organ (is called) internal 
purification. 

4. We will explain (the rules of) external purifi- 
cation. 

5. The sacrificial thread (shall be made) of 
Kusa grass, or cotton, (and consist) of thrice three 
strings. 

6. (It shall hang down) to the navel. 

7. (In putting it on) he shall raise the right arm, 
lower the left, and lower the head. 

8. The contrary (is done at sacrifices) to the 
manes, 

9. (If the thread is) suspended round the neck, 
(it is called) nivita. 

10. (If it is) suspended below (the navel, it is 
called) adhopavita. 

11, Let him perform (the rite of personal) puri- 
fication, facing the east or the north, (and) seated 
in a pure place; (let him) place his right arm be- 
' tween his knees and wash both hands up to the 
wrist and both feet (up to the ankles). 

12. Let him not use for sipping the remainder 
of the water with which he has washed his feet. 

13. But if he uses (that) for sipping, let him do 
it, after pouring (a portion of it) on the ground. 


8. 2. Vasish¢ha III, 60. 4-9. Manu II, 63. 

11, Vasish/ha III, 26. Govinda points out that the word sau- 
kam, ‘(rite of) purification,’ has here the meaning of 44amanam, 
‘sipping water.’ He thinks that the 4a, ‘and,’ which stands after 
padau, ‘both feet,’ indicates that other portions of the body which 
have been defiled must be washed also. 
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14. He shall sip out of the Tirtha sacred to 
Brahman. 

15. The part (of the hand) at the root of the 
thumb (is called) the Tirtha sacred to Brahman. 

16. The part above the thumb (is called the 
Tirtha) sacred to the manes, the part at the tips 
of the fingers that sacred to the gods, the part at 
the root of the fingers that sacred to the Azshis. 

17, (Let him not use for sipping water that has 
trickled) from the fingers, nor (water) that is 
covered with bubbles or foam, nor (water that is) 
hot, or alkaline, or salt, or muddy, or discoloured, 
or has a bad smell or taste. 

18. (Let him not sip water) laughing, nor talking, 
nor standing, nor looking about, nor bending his 
head or his body forward, nor while the lock on 
his crown is untied, nor while his throat is wrapped 
up, nor while his head is covered, nor when he is 
in a hurry, nor without wearing the sacrificial thread, 
nor stretching his feet out, nor while his loins are 
girt (with a cloth), nor without holding his right 
arm between his knees, nor making a sound. 

19. Let him thrice drink water that reaches his 
heart. 

20. Let him wipe (his lips) thrice. 

21. Some (declare that he shall do it) twice. 


14. Vasish¢ha III, 26. 

16, Vishnu LXII, 3-4. All the MSS. except M. place the 
Tirtha sacred to the gods at the root of the fingers, and that sacred 
to the Ashis at the tips of the fingers, and Govinda has the same 
erroneous reading. 

17. Vasishéha III, 36. 18. Vasish/ha III, 30. 

1g9~20. Vasish/éha III, 26; Apastamba I, 5, 16, 3. 

21. Vasishha III, 27; Apastamba I, 5, 16, 4. 


T, 5, 8 PURIFICATION. 167 


22. A woman and a Sddra (shall perform) both 
(acts) once (only). 

23. Now they quote also (the following verse): 
‘A Braéhmama is purified by water that reaches his 
heart, a Kshatriya by (water) reaching his throat, 
a Vaisya by (water barely) taken into the mouth, 
a woman and a Sidra by touching (it) with the 
extremity (of the lips). 

24. ‘If (drops) adhere to his teeth, (they must 
be considered pure) like the teeth, because they are 
fixed (in the mouth) like the teeth. Let him not 
sip water on their account in case they fall. If they 
flow out, he will be pure.’ 

25. Now they quote also (the following verse): 
‘If anything adheres to the teeth, (it is pure) like 
the teeth; and if he swallows (it or) whatever else 
may be in the mouth (or) may remain after sipping 
water, (he will become) pure.’ 

26. (After sipping) he shall touch the cavities (of 
the head) with water, the feet, the navel, the head, 
(and) lastly the left hand. 

27. If he becomes impure while holding (a vessel) 
‘made of metal, he shall put it down, sip water and 
sprinkle it, when he is going to take it up. 

28. Now if he becomes impure (while he is 
occupied) with food, he shall put it down, sip water 
and sprinkle it, when he is going to take it up. 

29. Now if he becomes impure (while occupied) 


23. Vasish/ha IIT, 31-34. 

24. The MSS. read in the last pada of this verse, tesh4m sam- 
sraye [ya or va]-kkudifti. I think samsravandkkhufir iti is the 
correct reading. 

25. Vasish/ha III, 4. 26. Vasishéha IIT, 28-29. 

28. Vasishzha III, 43-44. 
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with water, he shall put it down, sip water and 
sprinkle it, when he is going to take it up. 

30. Lhat is contrary (to the rule) in (the case of 
an earthen) vessel. 

31. In (the case of a vessel) made of wood there 
is an option. 

32. Defiled (objects) made of metal must be 
scoured with cowdung, earth, and ashes, or with one 
of these (three). 

33. Copper, silver, and gold (must be cleaned) 
with acids. 

34. Earthen vessels must be heated. 

35. (Objects) made of wood must be planed. 

36. (Objects) made of bamboo (must be cleaned) 
with cowdung, 

37. (Objects) made of fruits with a rope of cow- 
hair, 

38. Skins of black deer with (ground) Bel nut 
and rice, 

39. Blankets (of the hair of the mountain goat) 
with Areka nuts, 

- 40. (Cloth) made of (sheep's) wool by the (rays of 
the) sun, 

41. Linen (cloth) with a paste of yellow mustard, 


30. ‘(The word) amatram, literally “a vessel,” denotes here an 
earthen vessel. The meaning is that such a one, if it is very 
much defiled, shall only be put down and not be taken back. 
Any other (earthen vessel) shall be heated.’—Govinda. 

32. Vasish/ha III, 49. 

33. Manu V,114; Vasishéha III, 63. 

34-35. Vasish/Aa III, 49. 36. Vasish/ha III, 53. 

37. Vasishéha III, 54. Govinda thinks that the word raggu, 
‘a rope, is used here in the sense of ‘a conglomeration,’ and 
merely indicates that a quantity of cowhair must be used. 

39. Manu V, 120. 41. Vasish/Aa ITI, 55. 
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42. Cotton cloth with earth, 

43. Skins (other than deer-skins shall be treated) 
like cotton cloth, 

44. Stones and gems like (objects) made of metal, 

45. Bones like wood, 

46.:Conch-shells, horn, pearl-shells, and ivory like 
linen cloth. 

47. Or (they may be cleaned) with milk. 

48. (Objects) which have been defiled by urine, 
ordure, blood, semen, or a dead body, (but) are 
agreeable to the eye and the nose, shall be rubbed 
seven times with one of the substances mentioned 
above. 

49. (Objects) not made of metal which are in the 
same condition must be thrown away. 

50. The cups and vessels (used) at a sacrifice 
(must be cleaned) according to the injunction (of 
the Veda). 

51. The Veda (declares), ‘They do not become 
impure through Soma.’ 

52. ‘ Time, fire, purity of mind, water and the like 
(fluids), smearing with cowdung and ignorance (of 
defilement) are declared to be the sixfold (means of) 
purification for created beings.’ 

53. Now they quote also (the following verse): 


42, Vasishtha ITT, 49. 43. Vasish¢ha ITI, 53. 
44. Vasishéha III, 50. 4s. Vasish/a III, 52. 
46. Vasish/ha III, 51. 49. Vasishéha III, 59. 


50. Govinda explains this Sfitra differently. He says: ‘ The fault 
of defilement by remnants does not affect sacrificial cups and 
vessels. This must be understood, If they are defiled by urine: 
and the like, they must be thrown away.’ My explanation is 
based on the parallel passage of Apastamba I, 5, 17,13. See also 
below, I, 6, 13, 11 seq. 

52. Vishnu XXII, 88. 
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‘A clever man, who knows (the rules of) purification 
and is desirous of righteousness, shall perform (the 
rites of) purification, after having fully considered 
the time, and the place (of the defilement), likewise 
himself, (as well as) the object (to be cleaned) and 
the substance (to be employed), the purpose of the 
object, the cause (of the defilement), and the con- 
dition (of the thing or person defiled).’ 


Prasna I, ApuyAyva 5, KawoixKA 9. 


1. The Veda declares that the hand of an artisan 
is always pure, so is every vendible commodity 
exposed for sale and food obtained by begging, 
which a student holds in his hand. 

2. A calf is pure on the flowing (of the milk), 
a bird on the fall of the fruit, women at the time 
of dalliance, and a dog when he catches a deer. 

3. All mines and places of manufacture are pure 
excepting distilleries of spirituous Hquor; con- 
tinuously flowing streams of water and dust raised 
by the wind cannot be contaminated. 

4. The flowers and fruit of flowering and fruit- 
bearing trees which grow in unclean places are 
likewise not impure. 


9. 1. Vishzu XXIII, 48. 

2. Vishzu XXIII, 49. 

"3, Vishnu XXIII, 48. The term 4kara, translated by ‘mines 
and places of manufacture,’ is explained in the commentary by 
‘places of production, i.e. of sugar and honey.’ It is no doubt 
intended to apply to any place where articles of consumption or 
use are produced. Govinda adds that as ‘continuous streams of 
water’ are always pure, one must take care that the water for 
sipping flows out of the vessel in an unbroken stream. 
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5. On touching a tree standing on a sacred spot, 
a funeral pile, a sacrificial post, a Kandala or a 
person who sells the Veda, a Brahmama shall bathe 
dressed in his clothes. 

6. One’s own couch, seat, clothes, wife, child, and 
waterpot are pure for oneself; but for strangers 
they are impure. 

7. A seat, a couch, a vehicle, ships (and boats), 
the road and grass are purified by the wind, if they 
have been touched by AKazd4las or outcasts. 

8. Grain on the threshing-floor, water in wells 
and reservoirs, and milk in the cowpen are fit for 
use even (if they come) from a person whose food 
must not be eaten. 

9. The gods created for Brahmazas three means 
of purification, (viz.) ignorance of defilement, sprink- 
ling with water, and commending by word of mouth. 

10. Water collected on the ground with which 


5. Vasishtha IV, 37. Kaityavrzksha, ‘a tree standing on sacred ~ 
ground,’ means literally, ‘a memorial-tree.’ 

4. Govinda points out that couches and seats and the like, on 
which Xazdalas and outcasts have lain or sat down, must be 
Pig 

‘That must be referred to grain on a threshing-floor, and so 
oe which has been produced by men whose food must not be 
eaten, and again is considered to be common to all. In this case, 
too, what has been received from outcasts and Aandalas, that is 
defiled. Milk which has been received just at milking-time may 
be drunk out of a vessel that stands in the cowpen.’—Govinda. 
As regards the grain produced by low-caste people, the rule 
probably refers to cases where the land of an Agrahara or other 
village is cultivated by men of the lowest castes. The author 
means to say that in such cases a Brahmama may take his share 
from the threshing-floor, where the whole produce of the village- 
land is stored, without hesitation. 

g. Vasishéha XIV, 24; Manu V, 127. 

1o. Vasishsha III, 35-36. 
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cows slake their thirst is a means of purification, 
provided it is not strongly mixed with unclean 
(substances), nor has a (bad) smell, nor is dis- 
coloured, nor has a (bad) taste. 

11. But land becomes pure, according to the 
degree of the defilement, by sweeping the (defiled) 
spot, by sprinkling it with water, by smearing it 
with cowdung, by scattering (pure earth) on it, or 
by scraping: it. 

12. Now they quote also (the following verse) : 


Prasna I, ApuyAya 5, KawopiKA 10. 


1. ‘A drop of water which is allowed to fall (on 
the ground) purifies a bull’s hide of land, whether 
(the land) has been (previously) swept or not, pro- 
vided no impure substance is visible on it.’ 

2. Food which is cooked out of sight must be 
illuminated (with fire) and be sprinkled with water, 

3. Likewise eatables bought in the market. 

4. For the Veda (declares), ‘For the gods who 
are (easily) disgusted and desirous of purity.do not 


i a re 


11. Vasish¢ha III, 56. 
10. 1. Regarding the term ‘a bull’s hide’ of land, see Vishazu 
V, 181-183, XCII, 4. 

"2, Apastamba II, 2, 3, 9. ‘Out of sight, i.e. not before the 
eyes of him who eats it.—Govinda. It would, however, seem that 
this rule refers to food prepared by Sfidras, without the super- 
visions of Aryans. For Apastamba’s Sfitra, which contains the 
same word, paroksham, ‘out of sight,’ certainly has reference to 
that case only, and there is no reason why food prepared by 
Brahman cooks should be purified before it is eaten. 

S. Apastamba I, s, 17, 19. The eatables here intended are, 
according to Govinda, Ladus and other sweet-meats which are 
frequently bought ready made. 
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enjoy the offerings made by a man destitute of 
faith,’ 

5. After reflecting (for a long time on the re- 
spective value of) the (food) of a pure man destitute 
of faith and of an impure person who has faith, 
the gods declared both to be equal. But the Lord 
of created beings said to them, ‘ That is not equal, 
it is unequal. The food of a man destitute of faith 
is worthless, that which is purified by faith is 
preferable.’ 

6. Now they quote also (the following verses) : 
‘Want of faith is the greatest sin; for faith is the 
highest austerity. Therefore the gods do not eat 
offerings given without faith.’ 

7. ‘A foolish man does not reach heaven, though 
he may offer (sacrifices) or give (gifts),’ 

8. ‘He is called a foolish man whose conduct 
is blemished by doubts, and who, clinging to 
his own fancies, transgresses (the rules of) the 
Sastras, because he opposes the fulfilment of the 
sacred law.’ 

9. But pot-herbs, flowers, fruit, roots, and annual 
plants (must be) sprinkled (with water). 

10. Having placed dry grass, wood of trees unfit 
for sacrifices or a clod of earth (on the ground), let 
him void faeces or urine, turning his face during the 
day towards the north and at night towards the 
south and wrapping up his head. 


8. Dharmatantra, translated ‘ the fulfilment of the sacred law,’ 
is explained in the commentary by dharmasya tantram anushéfanam, 
by ‘the performance of the sacred duties.’ It may also mean ‘the 
doctrine of or the treatises on the sacred law.’ The Sastras are 
the Vedas and the whole body of the sacred literature. 

g. Vishvu XXIII, 15. 10. Vasish/ha VI, ro. 
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11. (After voiding) urine he shall clean (the 
organ once) with earth and water, 

12. The hand three times. 

13. In like manner (he shall clean himself with 
earth and water after voiding) faeces. 

14. The number (of the applications of both is) 
thrice three for both feet and the hand. 

15. After an effusion of semen (he shall purify 
himself) in the same manner as after voiding urine. 

16. He shall wash himself, after he has untied 
or put on the cloth round his loins, 

17, Or he may touch moist grass, cowdung, or 
earth. 

18, While he is engaged in (the performance of) 
religious rites, he shall avoid to touch (the part of 
his body) below the navel. 

19. The Veda (declares), ‘A man’s (body) is pure 
above the navel, it is impure below the navel.’ 

20. Sddras living in the service of Aryans shall 
trim (their hair and nails) every month; their mode 


11-12, Vasish‘ha VI, 14, 18. According to Govinda one 
application of water suffices for the left hand and two for both 
together. 

13-14. Vasish/ka VI, 18. Govinda reads in Sfitra 14, against 
the authority of all the MSS., p4yo4, ‘for the anus,’ instead of 
padayoh, ‘for both feet.’ 

13. Apastamba I, 5, 15, 23. 

16. Apastamba I, 5, 16, 14. 17. Apastamba I, 5, 16, 15. 

18. Vishau XXIII, 51. 

19. Taittirlya Samhita VI, 1, 3, 4 

20. Apastamba II, 1, 2, 4-5. The above translation follows 
Govinda’s explanation. But dryddhishsAitA2, ‘ living in the service 
of Aryans,’ may also mean ‘superintended by Aryans,’ and the 
rule be taken to refer to the special case of Sidra cooks, as in the 
parallel passage of Apastamba. 
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of sipping water (shall be) the same as that of 
Aes 

21. A Vaisya may live by usury. 

22. But (a sum of) twenty-five (ka4rsh4pavas shall 
bear an interest) of five mashas (per mensem). 

23. Now they quote also (the following verses) : 
‘He who, acquiring property cheap, employs (it so 
that it yields) a higher price, is called a usurer, and 
blamed in all (treatises on) the sacred law.’ ‘(Brah- 
man) weighed in the scales the crime of killing a 
learned Brahmaza against (the crime of) usury; the 
slayer of the Brahmaza remained at the top, the 
usurer sank downwards.’ | 

24. ‘Let him treat Brahmazas who tend cattle, 
those who live by trade, (and) those who are artisans, 
actors (and bards), servants or usurers, like Sddras.’ 

25. But men of the first two castes may, at their 
pleasure, lend (money at interest) to one who 
neglects his sacred duties, to a miser, to an atheist, 
or to a very wicked man. 

26. Through the neglect of sacrifices, of (lawful) 
marriages, of the study of the Veda, and of (learned) 
Brahmazas, (noble) families (even) are degraded. 

27. The offence of neglecting a Brahmama cannot 
be committed against a fool who is unacquainted 


21. Vasish¢ha II, 19. 22. Vasish/ha II, sr. 

23. Vasishéha II, 41-42. 24. Vasish/ha III, 3. 

25. Vasish¢ha II, 43. M. reads na dadyatdm, ‘shall not lend.’ 
According to Govinda, ‘a very wicked man’ is equivalent to ‘a 
Sidra.’ 

26. Manu III, 63. Govinda says that this Sfitra is introduced 
in connexion with the expression, ‘one who neglects his sacred 
duties,’ which occurs in Sfitra 25. 

24. Wasish‘ha III, 9 note,ro. This Sfitra is added in explana- 
tion of the term ‘the offence of neglecting a Brahmaaa.’ 
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with the Veda. For (in offering sacrifices) one does 
not pass by a brilliant fire and throw the oblations 
into ashes. 

28. Families which are deficient in (the know- 
ledge of) the Veda, are degraded by (keeping) cows, 
horses and vehicles, by agriculture and by serving 
the king. 

29. But even poor families which are rich in (the 
knowledge of) the Veda obtain rank among the 
(noble) families and gain great fame. 

30. The (study of) the Veda impedes (the pursuit 
of) agriculture, (the pursuit of) agriculture impedes 
(the study of) the Veda. He who is able (to do 
it), may attend to both; but he who is unable (to 
attend to both), shall give up agriculture. 

31. A fat, bellowing, raging humped bull, who 
does not restrain himself, who hurts living creatures 
and speaks according to his pleasure, forsooth, does 
not reach the (abode of) the gods; (but) those who 
are small like atoms, (being) emaciated (by austerities 
and fasts), go thither. 

32. If, erring, in his youth he commits at any 
time good or evil acts of any kind, (they will all 
remain without result), (For) if in his later age he 
lives righteously, he will obtain (the reward of) that 
(virtuous conduct) alone, not (the punishments of 
his former) crimes. 

33. Let him always be sorrowing in his heart, 
when he thinks of his sins, (let him) practise 
austerities and be careful; thus he will be freed 
from sin. | 

34. ‘Where drops of water touch the feet of a 


28-29. Manu III, 64, 66. 34. Vasish¢ha III, 42. 
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man who offers water for sipping to others, no 
defilement is caused by them. They are equally 
(pure) as (water) collected on the ground,’ 


Prasna I, ApuyAya 5, KawoiKA 11. 


1. Referring to deaths and births, they declare 
that the impurity of Sapizdas lasts ten days; ex- 
cepting officiating priests, men who have performed 
the initiatory ceremony of a Soma-sacrifice, and 
students of the Veda. 

2. But amongst Sapizdas Sapizda-relationship 
(extends) to the seventh person. 

3. (If children die) before the completion of the 
seventh month or before teething, (the relatives) 
shall bathe. 

4. In (the case of a child) that dies before the 
completion of its third year or before teething, offer- 
ings of funeral cakes and water are not prescribed, 
and one should not burn its (body) ; 

5. Nor when unmarried maidens die. 

6. Some do it in the case of married daughters. 

7. That (is done) in order to gain the good-will 


11. 1. Vasish/ha IV, 16. Officiating priests, Soma-sacrificers, 
and students do not become impure by deaths or births occurring 
among their relatives; see Vasish‘ha XIX, 48; Gautama XIV, r. 

2. Vasish/ha IV,17. For the specification of the extent of the 
Sapinda-relationship, see below, Sfitra 9. 

3. Vishau XXII, 27. | 

4. Vishnu XXII, 28 ; Gautama XIV, 34, 43. 

6, Gautama XIV, 36. ‘That refers to the Sapivdas on the 
father’s side..—Govinda. 

4. Manu IX, 18. 


[14] N 
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of the people. Women are considered to have no 
business with the sacred texts. 

8. ‘The relatives of unmarried women become 
pure after three ‘days. But the uterine brothers 
become pure by (following) the rule mentioned 
before.’ 

9. Moreover, the great-grandfather, the grand- 
father, the father, oneself, the uterine brothers, the 
son by a wife of equal caste, the grandson, (and) the 
great-grandson—these they call Sapizdas, but not 
the (great-grandson’s) son;—and amongst these a 
son and a son’s son (together with their father are) 
sharers of an undivided oblation. 

10. The sharers of divided oblations they call 
Sakulyas. 


8. This verse, which occurs in all my MSS. of the text, is left 
out in the two copies of Govinda’s commentary. 

g. Colebrooke, Dayabhaga XI, 1, 37; V. Digest CCCXCVII. 
The text on which Colebrooke’s two versions are based differs from 
that of my MSS. and of Govinda by reading avibhaktadayadan 
instead of tesham a putrapautram [v. 1. °pautrakam] avibhakta- 
dayam. The meaning of the latter clause, which is placed paren- 
thetically before sapizdan dkakshate, ‘(these) they call Sapizdas,’ 
seems to be that a father with his son and grandson share the 
cakes offered at one funeral sacrifice by the fourth descendant. 
Its object is to show that the group called Sapindas consists of two 
such subdivisions, between whom the middlemost forms the con- 
necting link. For the middlemost, the svayam, ‘ oneself,’ of the 
text, first offers the cakes to his three ancestors and later receives 
the cakes, together with his first two descendants, from his great- 
grandson. Govinda gives no help. He merely remarks that the 
Sfitra contains a paribhash4 or technical rule of interpretation, and 
that the words api 4a, ‘moreover,’ indicate that it is an expansion 
of Sftra 2. 

10. Colebrooke, loc. cit. According to Gimfitavahana the Saku- 
lyas are the three ascendants beyond the great-grandfather and the 
three descendants beyond the great-grandson. Others, among 
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11. If no other (relations) are living, the property 
(of a deceased mare) descends to them (the Sa- 
pizdas). 

12. On failure of Sapisdas, the Sakulyas (inherit). 

13. On failure of them, the teacher who (holds 
the place of a spiritual) father, a pupil, or an 
officiating priest shall take it, 

14. On failure of them, the king. Let him give 
that property to persons well-versed in the three 
Vedas. 

15. But the king should never take for himself 
the property of a Brahmaza. 

16. Now they quote also (the following verse): 
‘The property of a Brahmawza destroys (him who 


whom Govinda takes his place, explain the word sakulya to mean 
‘members of one family’ in general. Govinda says, sambandha- 
viseshagane sati sapindi ukyante!|sambandhamatragnane sakulyahu 
Atas ka sapinda api sakuly4Au ‘If a particular relationship is known, 
they are called Sapimdas; and if (the fact) only is known that 
relationship exists, Sakulyas. Hence the Sapindas are also 
Sakulyas.’ 

11, Colebrooke, loc. cit. Both the Dayabhaga and the Digest 
read satsvangageshu, ‘when there is male issue,’ and the Virami- 
trodaya, fol. 218, p. 2, 1. 7, agrees with them. The MSS. read all 
satsv anyeshu, which may, however, be taken with Govinda for 
asatsv anyeshu, because the preceding word ends ine. Govinda 
explains anyeshu, ‘ others,’ by aurasadishu, ‘legitimate sons of the 
body, and so forth.’ 

12. Colebrooke, Dayabhaga, loc. cit. The digest omits this 
Sfitra. 

13. Colebrooke, loc. cit. Gtmfitavahana wrongly reads pita 
kakaryah, ‘the father and the teacher.’ Govinda gives the expla- 
nation adopted above. Regarding the spiritual fatherhood of the 
teacher, see e. g. Vasish/ha I], 4. 

14. Colebrooke, loc. cit. Govinda reads satsvam, ‘the property 
of a holy man,’ instead of tatsvam, ‘that property.’ 

15. Colebrooke V, Dig. CCCCXLIV; Vasishéha XVII, 86. 
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takes it), together with sons and grandsons; poison 
kills one man only. (Therefore) they do not declare 
poison to be (the worst) poison. The property of 
a Brahmaza is called (the worst) poison.’ 

17, If a birth and a death occur together, one 
and the same period of ten (days and) nights (shall 
serve for both). 

18. Now if (other deaths or births) happen be- 
fore the completion of the ten (days and) nights (of 
impurity), the first period of ten (days and) nights 
(shall suffice, provided the new cause of impurity 
occurs) before the end of the ninth day. 

19. On a birth, indeed, the parents (alone) become 
impure during ten days. | 

20. Some (declare that) the mother (alone be- 
comes impure), because (people) avoid (lying-in 
women alone). 

21. Others (say that) the father (alone becomes 
impure) because the semen is the chief cause (of 
the generation). 

22. For sons who were born without mothers, 
are mentioned in the revealed texts. 

23. But (the correct opinion is that) both the 
parents (become impure)-because they are equally 
connected (with the event). 


18. Vasish‘ha IV, 23-25. Govinda points out that in case the 
second birth or death happens after the completion of the ninth 
day, the rule given (Gautama XIV, 7) applies. 

19. Vasishéha IV, 20-21. 

20. Vasishtha IV, 21-22. Tatpariharam4t, literally, ‘because 
she is avoided, i.e. because people avoid newly-confined women 
(not their husbands).’-— Govinda. | 

21. E.g. Agastya and Vasishéha. See Rig-veda VII, 33, 11, and 

Sayaza’s commentary thereon. 


I, s, 11. IMPURITY. 181 


24. But when a death (has happened, the relatives 
of the deceased), allowing the youngest to begin, 
shall pass their sacrificial threads over the right 
shoulder and under the left arm, descend into the 
water at a bathing-place, submerge (their bodies), 
emerge (out of the water), ascend the bank, sip 
water, pour out libations for the (deceased, repeat- 
ing the last four acts) severally three times there- 
after, ascend the bank, sip water, touch a coal, water 
or the like at the door of their house, and sit during 
ten days on mats, eating food that does not contain 
pungent condiments or salt. | 

25. (Let him perform) a funeral sacrifice on the 
eleventh or the twelfth (day). 

26. In (performing) the remaining rites (one 
should) conform to (the customs of) the people. 

27. In case of a (death) let him also keep (a 
period of impurity) for (persons who are) not (his) 
Sapizdas, according to the degree of nearness, 
three (days and) nights, a day and a night, one day 
and so forth, 


24. Vasish‘ha IV, 9-15. When the libations of water are 
poured out, the name of the deceased must be pronounced. 
Govinda correctly states that iti, ‘or the like,’ which stands after 
‘a coal, water,’ is intended to include ‘cowdung, and yellow 
mustard seed,’ which are mentioned by Yagvavalkya III, 13. 
Regarding the clause sakrittriz, ‘(repeating these last four acts) 
severally three times,’ see Apastamba II, 6, 15, ro. 

25. Vishnu XXI, 2 seq., and especially ro. 

26. Govinda, in explanation of this Sftra, refers to the last 
words of Apastamba II, 6, 18, 10, where it is said that relatives 
‘shall perform those rites for the dead which the women declare 
to be necessary, and to Apastamba II, 11, 29, 15. 

27. Gautama XIV, 20. Govinda is of opinion that the duration 
of the impurity shall depend on the good qualities, learning, &c. of 
the deceased. 


182 BAUDHAYANA. 156,41: 


28. For a teacher, a sub-teacher (upadhy4ya), and 
their sons, three (days and) nights, 

29. Likewise for officiating priests, 

30. Let him keep on account of a pupil, for one 
who has the same spiritual guide, for a fellow-student 
(sabrahmaarin) three (days -and) nights, one day 
and a night, one day and so forth (as periods of 
impurity). | 

31. Ona miscarriage females (remain impure) as 
many (days and) nights as months (elapsed after 
conception). 

32. If he unintentionally touches the corpse of 
a stranger, he becomes at once pure after bathing 
dressed in his clothes. 

33. (If he does it) intentionally, (he will remain 
impure) during three (days and) nights. 

34. And (the same rules apply if he touches a 
woman) during her courses. 

35. A son who is born from (intercourse with a 
temporarily unclean woman) becomes an Abhisasta. 
Thereby the penances (to be performed) by him 
have been explained. 


28. Vishnu XXII, 42, 44. Govinda asserts that the impurity 
on account of an Upadhyaya lasts one night, together with the 
preceding and following days, and on account of a teacher’s or 
Upadhy4ya’s sons one day only. It looks as if he had read the 
words pakshizyekaham in his text. 

29. Govinda asserts that a, ‘likewise,’ indicates that the rule 
applies also on the death of persons for whom one sacrifices. 

30. Vishvu XXII, 44. Govinda explains satirthya to mean ‘one 
who has the same guru or spiritual guide,’ while according to 
others it means ‘one who studies under the same sub-teacher’ 
(upadhyaya). See also the Kasika on P4zini IV, 4, 117, and note. 

31. Vishvu XXII, 25. 32-33. Gautama XIV, 27. 

34. Vishzu XXII, 69. 
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36. On touching one who sells the Veda, a sacri- 
ficial post, an outcast, a funeral pile, a dog, or a 
Kandala he shall bathe. 

37. Nowif a worm is produced in an open wound 
that is filled with pus and sanies, how shall, in that 
case, a penance be performed ? | 

38. He who is bitten by a worm will become pure 
on bathing (daily) during three days and drinking (a 
mixture of) cow's urine, cowdung, milk, sour milk, 
butter, and water boiled with Kusa grass. 

39. He who has been touched by a dog shall 
bathe dressed in his clothes; 

40. Or he becomes pure by washing that spot 
(where he has been touched), by touching it with 
fire, by (afterwards) again washing it and his feet, 
and by sipping water. 

41. Now they quote also (the following verses): 
‘But a Brahmaza who has been bitten by a dog, is 
purified if he goes to a river that flows into the 
ocean, (bathes there and) suppresses his breath one 
hundred times and (afterwards) eats clarified butter. 
He will (also) become pure at once on bathing (in 
water brought) in golden or silver (vessels), or in 
a cow's horn, or in new (earthen pots).’ 


36. This verse, which is another version of I, 5, 9, 5, is left 
out in the Dekhan and Gugarat MSS.; I consider its genuineness 
very doubtful. 

37. Vasish‘ha XVIII, 16. 

39-40. Apastamba I, 5, 15, 16-17. Govinda, too, states that 
the second mode of purification is to be adopted, if the dog touches 
any part of the body below the navel. 

41. Vasishéha XXIII, 31. 
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Prasna I, ApuyAya 5, KanoniKA 12. 


1. Tame animals must not be eaten, 
2. Nor carnivorous and (tame) birds, 

3. Nor (tame) cocks and pigs; 

4. Goats and sheep (are) excepted (from the 
above prohibition). 

5. Five five-toed animals may be eaten, (viz.) 
the porcupine, the iguana, the hare, the hedgehog, 
the tortoise and the rhinoceros, excepting the rhi- 
noceros, 

6. Likewise five animals with cloven hoofs, (viz.) 
the white-footed antelope (Nil-g4i), the (common 
ravine) deer, the spotted deer, the buffalo, the (wild) 
boar and the black antelope, excepting the black 
antelope, 

7. (Likewise) five (kinds of) birds that feed scratch- 
ing with their feet, (viz.) the partridge, the blue rock- 
pigeon, the francoline partridge, the (crane called) 
Vardhrazasa, the peacock and the Varaza, except- 
- ing the Varaza, 


12.1. Vasish#ha XIV, 40. 

2. Vasishtha XIV, 48. Govinda says that the particle 4a, ‘and,’ 
is used in order to indicate that the word ‘tame’ must be understood. 

3. Apastamba I, 5, 17; 29, 32. 

5. Vasish/ha XIV, 39. Another explanation of the word svavié, 
‘the porcupine’ (see also Gautama XVII, 27), is given in the com- 
mentary, which says that it is a wild animal resembling a dog, and 
belonging to the boar species. Govinda points out that there is 
a dispute among the learned regarding the rhinoceros (Vasish/ha 
XV, 47), and that the peculiar worCINg of the Sftra is intended to 
indicate that. 

6. The permissibility of the last-named animal is again doubtful. 

4. Gautama XVII, 35. The case of the last-mentioned bird, 
the Varama, is again coubtful. From the first rock-edict of Asoka 
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Pelorius (Sahasradamshcrin), the Ailif4ima, the Var- 
mi, the Bvzha#éiras, the Masakari(?), the Cyprinus 
Rohita, and the Ragi. 

9. The milk of a (female animal) whose offspring 
is not ten days old, and of one that gives milk while 
big with a young one, must not be drunk,. 

10. Nor that of a (cow) that has no calf or that 
(suckles) a strange calf. 

11. (The milk) of sheep, camels, and one-hoofed 
animals must not be drunk. 

12. If (he has) drunk (milk) which ought not to 
be drunk, excepting cow's milk, (he must perform) a 
Krikkhra (penance). 

13. But if (he has drunk) cow’s milk (that is unfit 
for use, he shall) fast during three (days and) nights. 

14. Stale (food must not be eaten or drunk) 
excepting pot-herbs, broths, meat, clarified butter, 
cooked grain, molasses, sour milk, and barley-meal, 

15. Nor (substances) which have turned sour, nor 
molasses which have come into that state. 

16. After performing the ceremony preparatory 


it appears that peacocks, now considered inviolable, were actually 
eaten in the third century a. p. 

8. Vasish‘ha XIV, 41-42. The names are much corrupted in the 
MSS., and for Masakari, which I do not find in the dictionaries, 
Samasakari or Samasakari is also read. The Brzhakéhiras is 
probably the Indian salmon, the Mahsir. 

g-10. Vasishéha XIV, 34-35; Gautama XVII, 22. The meaning 
of sandhini, ‘a female animal that gives milk while big with young,’ 
is uncertain. See also Vishzu LI, 40; Apastamba 1,517; 23: 

11. Gautama XVII, 24. 12, Vishzu LI, 38-41. 

14. Gautama XVII, 16. 15. Vasishéha XIV, 37-38. 

16. Vasish‘ha XIII, 1-5. Govinda states that this Sftra has 
been introduced here, because the purity of one’s food ensures 
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to the beginning of the Veda-study (upakarman) on 
the (full moon of the month) of Sr&vaza or of 
Ash4dha, they shall close the term on the full moon 
of Taisha or Magha. 


Prasna I, ApuyAya 6, KawoikA 13. 


1. The gods enjoy a pure sacrifice (only) ; 

2. For the gods are desirous of purity and (them- 
selves) pure. 

3. The following (Az2) declares that, ‘To you, O - 
Maruts, the pure ones, pure viands; to you, the pure 
ones, I offer a pure sacrifice. They who love the 
pious rites, who are of pure origin, (themselves) pure 
and purifiers (of others), came duly to the truthful 
(worshipper).’ 

4. (He will be) pure (if there is) no blemish on 
his clothes, therefore let him perform all (acts) that 
are connected with sacrificing, (dressed) in unblem- 
ished clothes. 

5. [he sacrificer and his wife as well as the officiat- 
ing priests shall put on dresses which have been 
washed, and dried by the wind, and which are not 
in a bad condition. 


purity of one’s soul, and purity of soul gives strength of memory, 
and thereby makes one fit to study the Veda. 

13. 1-2. See also above, I, 5, 10, 4. This Adhyaya and the next 
ought to have been given in the Srauta Sfitra. 

3. Rig-veda VII, 56,12; Taittiriya-brahmaza II, 8, 5,5. The 
meaning of the last portion of the verse is somewhat doubtful. 
Sdyana gives two different explanations and Govinda a third. 

4. Govinda points out that the dresses of the sacrificer and of 
his priests must be white, because farther on (Sftras 9-10) other 
colours are specially prescribed. 

5. Govinda thinks that the word a, ‘as well as,’ is intended to 
include the lookers-on. 
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6. (It shall be) thus from the (beginning of the) 
Prakrama, . 

7. And thus at the long Soma-sacrifices and the 
Sattras ; | 

8. And (on other occasions other dresses must 
be used) in accordance with the injunction (of the 
Veda), 

9. Thus at (all) Ish¢is, animal sacrifices, and 
Soma-sacrifices which may be used as spells (against 
enemies), the priests shall perform (the sacred 
rites), wearing red turbans and red dresses; (when 
reciting the hymn seen by) Vvzshakapi (he shall) 
wear a dress and a mantle of many colours and 
so forth. | 

1o. At the Agnyddh4na (sacrifice) the clothes 
(shall be made) of flax; on failure of such, (dresses) 
made of cotton or of wool are used. 

11, Clothes defiled by urine, ordure, blood, semen 
and the like (shall be) cleaned with earth, water 
and the like. 

12. (Dresses) made of Tvzpa-bark and vvzkala 
(shall be treated) like cotton-cloth, 


6. Regarding the ceremony called Prakrama, literally ‘ stepping 
forward from the G&rhapatya fire,’ see Sdyaza on Taitt. Br. I, 1, 
4,1. It opens the Agnyadhana rite. 

g. Govinda states that the wards iti 4a, ‘and so forth,’ are in- 
tended to include other incantations. The Vreshakapi hymn is 
found Rig-veda X, 86. 

11. Govinda states that the word iti, ‘and the like,’ is intended 
to include cowdung, cow’s urine, and other substances used for 
purification. 

12. Govinda states that there is a tree called Trépa, the bark of 
which is used for dresses. Vrizkala, which has been left untrans- 
lated, is explained by sakama, a word which is not found in our 
dictionaries, 
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13. Deer-skins like (dresses) made of bark. 

14. (Let him) not (use) a mantle which has been 
wrapped (round the loins, or) on which he has been. 
lying (in his bed), without washing it. 

15. Let him not employ for the gods anything 
used by men without beating it én a stone. 

16. If solid earth is defiled, (it must be) smeared 
with cowdung. 

17. Loose (earth must be cleansed by) ploughing, 

18. Moist (earth) by bringing pure (earth) and 
covering (it with that). 

19. Land is purified in four (ways), by being trod 
on by cows, by digging, by lighting a fire on it, by 
rain falling on it, 

20. Fifthly by smearing it with cowdung, and 
sixthly through (the lapse of) time. 

21. Grass placed on unconsecrated ground (must 
be) washed. 

22. (Grass) defiled out of one’s sight, (shall be) 
sprinkled (with water). 

23. Small pieces of sacred fuel (shall be purified) 
in the same manner. 


24. Large pieces of wood (must be) washed and 
dried. 


13. Govinda says that, as the treatment of valkala, ‘ bark-dresses,’ 
has not been prescribed, the meaning of the Sfitra can only be, 
that bark-dresses and black-buck skins are to be treated alike, 
i.e. that they are to be cleaned with Bel-nut and rice; see above. 

15. Govinda explains apalpfilitam by ‘without beating it with 
the hand on a stone.’ He mentions as an instance the skin which 
is used in preparing the Soma. 

16. According to Govinda, solid earth is such on which the fire- 
altars are built. 

21. E.g. grass intended for the barhis, if it has been placed on 
a spot which has not been sprinkled with water. 

22. ‘Defiled out of one’s sight,’ i.e. brought by Sfdras, 
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25. But a great quantity (of wood shall be) 
sprinkled (with water). 

26. Wooden vessels which have been touched by 
impure men (shall be) scraped ; 

27. (And) those which are defiled by stains of 
remnants (shall be) planed. 

28. (Wooden vessels) defiled by urine, ordure, 
blood, semen, and the like (very impure substances 
shall be) thrown away. | 

29. These (rules must be followed) io in case 
a (special) injunction (is given); 

30. Thus, for instance, (purification by) washing 
with Kusa grass and water (is prescribed) on all the 
following (occasions, viz.) at the Agnihotra, the 
Gharmo#&hish¢a, the Dadhigharma, the Kuzdapé- 
yindm Ayana, the Utsargizam Ayana, the D&ksha- 
yaza sacrifice, the Ardhodaya, the Katusfakra, and | 
the Brahmaudanas, 

31. (Again) at all Soma-sacrifices (the cups must 
be) cleaned with water only on (the heap of earth 
called) the MargAltya ; 

32. If these same (cups are defiled) by urine, ordure, 


27. Govinda says that this rule is optional. 

28. Govinda adds that fuel, Kusa grass, and the like, which have 
been defiled in this manner, must also be thrown away. 

30. Regarding the Dadhigharma, a homa, see Vaitana Sftra 
21,18; regarding the Ku#dap4yinim Ayana, Asvald4yana Srauta 
Sfitra XII, 4; and regarding the Dakshayama sacrifice, a variety of 
the new and full-moon offering, Asvalayana II,14. The Ardho- 
daya is possibly the vrata of that name mentioned in the Purdmas. 
According to Govinda, the Katuskakra, which is otherwise known 
as a Tntric rite, is a sacrifice, ishfakakosh/a (?) madhyavasanto 
yagante tathetaradaya4 (?). Regarding the Brahmaudana, see Asva- 
layana Srauta Sfitra I, 4. 

32. Govinda says that the injunction to throw away defiled 
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blood, semen, and the like (they must be) thrown 
away. 


Prasna I, ApHuyAva 6, KawopiKA 14. 


1. Earthen vessels that have been touched by 
impure persons (must be) exposed to (the flame of) 
a fire of Kusa grass. 

2. Those which have been defiled by stains of 
remnants (of food must be) exposed to another 
burning. 

3. Those which have been defiled by urine, 
ordure, blood, semen, and the like (must be) thrown 
away. 

4. (Vessels) made of metal (must be) washed, 
after having been scrubbed as (directed) above. 

5. The materials (to be used) for scrubbing (are) 
cowdung, earth, ashes, and so forth. 

6. Those which have been defiled by urine, 
ordure, blood, semen, and the like (must be) recast, 

7. Or (they must) be kept during seven (days 
and) nights completely immersed in cow’s urine, 

8. Or in a great river for as long (a period). 

9. (Vessels) made of stone or of fruits, (i.e.) 
seed Bel-fruit, and Vina/as, (shall be) brushed 
with (a brush of) cow’s hair. 


vessels has been repeated, in order to prevent a misconception. 
For as Soma is said to be a great means of purification, it might 
be supposed that it was powerful enough to prevent the defile- 
ment of vessels into which it is poured at a sacrifice. But com- 
pare the next Sfittras. 

14, 8. A great river, i.e. one which directly flows into the 
ocean.— Govinda. 

g. A Vinada, i. e. (a vessel) made of bamboo or Vidagdhavada ; it 
is called a ‘long vessel’ (dirghabhaganam), and is used for carrying 
the Pramfta water and the like purposes.—Govinda. The vessel 
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10. (Sacrificial implements made of) plaited Na/a- 
reeds, bamboo, or Sara-reeds (shall be) washed with 
cowdung, water, and the like. 

11. If unhusked rice has been defiled, (it must 
be) washed (and afterwards be) dried. 

12. But a great quantity (of unhusked rice must 
be) sprinkled. 

13. Husked rice (which has been defiled must be) 
thrown away. 

14. The same (rule applies) to cooked sacrificial 
viands. , 

15. But if a great quantity has been defiled by 
(the touch of) dogs, crows, and the like (unclean 
beings), one must throw away that portion (as) food 
for men, and sprinkle (the rest with water), reciting 
the Anuvaka, ‘Pavamanas/ suvarganak.’ 

16. Hydromel and preparations of milk (are) 
purified by pouring them from one vessel into 
another. 


intended is no doubt the flask made of a bamboo which is cut 
below the joint, and is commonly used as a bottle for oil. Govinda 
adds that this mode of purification is to be adopted in case the 
vessels have been touched by impure persons. 

10. Na/a-reeds, i.e. Amphidonax Karka; Sara, i.e. Saccharum 
Sara. Govinda says that the rule applies to cases where such 
implements have been defiled by remnants of food (ukshish/a- 
lepa). 

11. ‘ Defiled, i.e. touched by a Kandla.’ (The rule) refers to 
a quantity less than a Droaa (66 or 132 Ibs.).—Govinda. 

13. ‘If it has been defiled by urine and the like and the quan- 
tity is small;’ this must be understood, because he will declare 
(below, Sfitra 15) that if there is a great quantity (the defiled) 
portion only shall be thrown away.—Govinda. 

14. This, too, refers to small quantities only. 

15. The Anuvaka referred to is Taittirtya-brahmaaa I, 4, 8. 

16. ‘ Hydromel, i.e. sour milk, honey, clarified butter, water, and 
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17. In like manner let him pour oil and clarified 

butter which have been touched by an impure 

(person) into water, and (afterwards) use them. 

18. If (any) impure (substance) is thrown (into 
the sacrificial fire) let him place (the two Arazis 
one) on (the other), produce a by friction, (and 
offer) a Pavamaneshdi. 

19. If (the rules regarding) purity, the proper 
place, the mantras, the series of actions, the object, 
the materials, (their) consecration, and the proper 
time are conflicting, each earlier-named (point) is 
more important (than the following ones). 


Prasna I, ApuyAya 7, KawpiKA 15. 


1. The sacred fires (shall be) approached from 
the north, 

2. (And be) left in the same manner. | 

3. The contrary (proceeding should be adopted 
at sacrifices offered) to the manes. 


grain; a preparation of milk, i.e. curd of two-milk whey (4miksh4), 
if these are blemished by the fault of men, and that (blemish must 
have been caused by) the touch of an impure (person, uAéAishta) 
only.’—Govinda. 

17. ‘And that must be done in such a manner that the oil and 
the clarified butter are not lost.’——Govinda. 

18. ‘Any impure substance, i.e. urine, ordure, and the like’— 
Govinda. 

19. Avrit,‘the series of actions,’ i.e. the growth (pramsubh4va) 
of the ceremonial (prayoga).—Govinda. 

15. 1. M&nava Srauta Sfitra I,1,1, and Kumérila thereon in 
Professor Goldstticker’s lithographed copy and Katyayana Srauta 
Sfitra I, 8, 24. See also Professor Haug’s map of ‘the sacrificial 
compound,’ Aitareya-brahmaaa, vol. i. 

3. I.e. the entrance and exit are to be made to the south of the 
fires, 
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4. Let him wash that which has been touched with 
(his) foot. 

5. Let him touch water, in case he touches his 
body or the hem (of his garment). 

6. Likewise (let him touch water) after cutting, 
splitting, digging or removing (anything, or offering 
oblations) to the manes, to the Rdakshasas, to 
Nirvzti, to Rudra, (and after performing sacrifices) 
intended as spells (against enemies). 

7. Let him not turn round himself a sacrificial 
implement (the use of) which is accompanied by the 
recitation of mantras. 

8. (For) the sacrificial implements (are) more 
‘nearly (connected with the sacrifice), 

9. The priests, more remotely. 

10. The sacrificer and his wife are even nearer 
than the priests, 

11. After the sacrificial implements (follows) the 
clarified butter, after the clarified butter the sacri- 
ficial viands, after the sacrificial viands the animal 
to be slain, after the animal the Soma, after the 
Soma the sacred fires. 


5. Govinda explains siz, ‘the hem of the garment,’ by the 
garment wrapped round the loins (parihitam vasa). 

4. The meaning is that the priest must hold the sacrificial imple- 
ments, such as the srué and sruva ladles, between himself and the 
fires, and not place himself between them and the fires (atmano 
bahir na kfiryat agner antaraf svayam na bhaved iti yAvat). 

8. ‘He gives the reason for that (rule), “For the sacrificial 
implements (are) nearer” than the priests, that must be under- 
stood.’—Govinda. 7 

10. ‘For they obtain the reward of the sacrifice. The instances 
(referring) to those two are the Vaisarganas and the Dakshizas’— 
Govinda. 

11. Katydyana Srauta Sftra I, 8, 31. ‘If the space on the 


[14] e) 
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12. If there is work for them, the priests shall 
not turn away from the sacred fires. 

13. If he faces the east, let him turn towards his 
right shoulder, | 

14. If he faces the west, towards the left. 

15. The entrance to the sacrificial (enclosure lies) 
between the Aatv4la and the Utkara, 

16. (When one comes) from the ‘tvala, (it lies 
between) the Ahavantya fire and the Utkara. 

17, The officiating (priests), the sacrificer, and his 
wife shall enter by that (road), 

18. As long as the sacrificial rite is not completed. 

19. When it has been finished (they shall) pass to 
and fro on the side where there is no Utkara (i.e. 
on the western side of the enclosure). 


Uttaravedi and the rest is confined, the Soma is made ready imme- 
diately after the fire, after that the meat and so forth, after that the 
grain for the sacrificial cakes, then the clarified butter, and after 
that the spoons called sruva, srué, and so forth.’—-Govinda. 

12. ‘It is indicated hereby that, if there is work (to be done) 
there, they shall not turn away from the sacred fires except in 
cases of absolute necessity. —Govinda. 

13. ‘This rule (refers to the case) when he walks with the 
sacred fires. It must be understood that he shall not turn his 
back on the fires..— Govinda. . 

14. ‘This rule (is to be interpreted) in the same manner (as 
the preceding one). Or it is prescribed by these two Sftras that 
the men engaged (in the sacrifice) shall go out, turning their right 
hand towards (the fires).’—Govinda. 

15. Katyayana Srauta Sftra V, 1, 11. 

16. I read with the MSS. of the text ‘24tval4d ahavanfyotkarau.’ 
The two copies of the commentary give Aatvélak ahavaniyotkarau. 
Govinda says that the words antarema tirtham must be understood. 
For the position of the Aatvala and the Utkara, see Professor 
Haug’s map, where the road of the priests is also marked, though 
somewhat differently. 
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20. Let him not put on the fire logs or Samidhs 
which have not been sprinkled (with water), 

21. The Brahman (priest) and the sacrificer shall 
enter in front of the Ahavantya fire. 

22. Some (declare that they shall enter) behind 
the Ahavantya fire. 

23. The seat of the Brahman (priest is situated) 
to the south of the Ahavantya fire, (that) of the 
sacrificer to the west of him. 

24. (The seat) of the Hotz (priest is situated) to 
the north of the northern Srozi (of the Vedi), 

25. (That) of the Agntdhra priest near the 
Utkara, 

26. (That) of the (sacrificer’s) wife behind the 
Garhapatya fire. 

27. He scatters Darbha grass on these (seats) 
as often as (they are used), 

28. A vessel filled with water, for the purpose of 
sipping, shall be appropriated to (the use of) each 
(person). 

29. He who has been initiated (to the performance 
of a sacrifice shall) keep the (following) vows : 

30. Let him not proclaim the guilt of other men; 
let him not become angry; let him not weep; let 
him not look at urine and ordure, 

31. If he has looked at any unclean (substance), 
he mutters (the verse), ‘ Unrestrained is the internal 


23. For the seats of the priests and the other persons named 
in this and the following rules, see Professor Haug’s plan, and 
Dr. Hillebrandt’s Altindische Neu und Vollmondopfer, p. 190. 

24. ‘The northern Sromi of the Vedi, i.e. the north-western 
comer of the Vedi. —Govinda. 

31. Taittirfya Samhita III, 1, 1,2, where the rule also is given. 
M. alone adds another Sftra, the text of which is corrupt. But it 
ended with the mantra undatir balam dhatta, &c. Taitt. S. ibid. 3. . 


O 2 
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organ, wretched (my) eye-sight ; the sun is the chief 
of the (heavenly) lights; O Diksha, do not forsake 


me!’ 


Prasna I, ApHuyAva 8, KawnpiKkA 16. 


1. There are four castes (varza, viz.) Brahmazas, . 
[ Kshatriyas, Vaisyas, and Sddras. 

2. (Males) belonging to them (may take) wives 
| according to the order of the castes, (viz.) a Brah- 
| maza four, 
| 3. A Kshatriya three, 
| 4. A Vaisya two, 

5 . A Sddra one. 

; Sons begotten on (wives) of equal or of the 
, next lower castes (are called) Savarwas (of equal 
caste). 

7. (Those born) of (wives) of the second or third 
‘ lower castes (become) Ambash¢as, Ugras, and 
Nishadas. 

8. Of females wedded in the inverse order of the 
castes (are born) Ayogavas, MAgadhas, Vaizas, 
Kshattvzs, Pulkasas, Kukku¢akas, Vaidehakas, and 
Kandalas. 

9. An Ambash¢ha (begets) on a female of the 
first (caste) a Svapaka, 

to. An Ugra on a female of the second (caste) 
a Vaina, 

11. A Nishada on a female of the third (caste) 
a Pulkasa. 


t 


16. 1. Vasish¢ha II, 1. 2-5. Vasish¢ha I, 24-25. 
6. Gautama IV, 16. 4. Vasishtha XVIII, 8. 
- 8=12, Vasishé#a XVIII, 1-6; Gautama IV, 17-21. Inthe I. O. 
copy of the commentary there is a break, which extends from 
Stitra 8 to the beginning of Adhyaya ro. 
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12, In the contrary case a Kukkudéaka (is pro- 


duced). 
£3e. 3x 


16. Now they quote also (the following verse): 
‘But those sons whom an uninitiated man begets, 
the wise call Vrdtyas, who are excluded from the 
Savitri; (that is a rule which refers) in an equal 
manner to the three (highest) castes.’ 


ec 


Prasna I, ApHyAya 9, KawpiKkA 1%, 


1. The Rathak4ra (carpenter), the Ambash//a, 
the Sfta (charioteer), the Ugra, the MAgadha, the 
Ayogava, the Vaiza, the Kshattvz, the Pulkasa, the 
Kukkuda, the Vaidehaka, the XazdAla, and so forth, 

2. Among these, sons of equal caste (spring) from | 
women of equal caste. 

3. A Brahmamza (begets) on a female of the Ksha- 
triya caste a Brahmaza, on a female of the Vaisya 
caste an Ambash/¢fa, on a female of the Sadra caste 
a Nishada, 

4. (According to) some a P&rasava. 


13-15. The text of the three Satras is exceedingly corrupt, and 
the Telugu copy of the commentary affords no help. It is, how- 
ever, clear that the passage left out contained something which 
corresponded to Gautama IV, 22-23, and treated of the possibility 
of raising persons of a lower caste to a higher one by intermarriages 
continued for five or seven generations. The reading of K., which 
perhaps is the best, will show this: ‘nishaddena nishadyad 4 paf- 
kamaggata bhavanti tam upanayet shash‘ham yagayet saptamo ’vi- 
kritagtsamamgito saptamaufigisama ity ekeshim samgiia kramena 
nipatanti.’ 

16. Manu X, 20. 

17, 1-2. Manu X, 26-27. 3-6. See above, I, 8, 16, 6-7. 
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5. A Kshatriya (begets) on a female of the Vaisya 
caste a Kshatriya, on a female of the S(dra caste an 
Ugra. 

6. A Vaisya (begets) on a female of the Sddra 
caste a Rathakara. | 

7. A Sidra begets on a female of the Vaisya caste 
a Magadha, on a female of the Kshatriya caste a 
Kshattvz, but on a female of the Brahmaza caste 
a Kandala. 

8. .A Vaisya begets on a female of the Kshatriya 
caste an Ayogava, on a female of the Brahmana 
caste a Sita. 

9. If among these an AmbashZ/a (male) and an 
Ugra (female) unite, (their son) will be born in the 
direct order of the castes (Anuloma). 

10. If a Kshattvz (male) and a Vaidehaka (female) 
unite, (their son will be) born against the order of 
the castes (Pratiloma). | 

11, An Ugra (begets) on a female of the Kshattvz 
caste a Svapaka, | 

12, A Vaidehaka on a female of the Ambashésa 
caste a Vaiza, 

13. A Nishada on a female of the Sfdra caste 
a Pulkasa, 

14. A Sidra on a female of the Nishdda caste 
a Kukku/aka. 

15. The wise declare those sprung from an inter- 
mixture of the castes to be VrAtyas. 


4-8. See above, I, 8, 16, 8. 

g-10. I.e. the offspring of individuals of different Anuloma 
castes again become Anulomas, and the offspring of individuals of 
different Pratiloma castes, Pratilomas. 

11-12. Manu X, rg. 

13-14. See above, I, 8,16, r1-12. | 15. Gautama IV, 25. 
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Prasna I, ApuyAya 10, KawoiKA 18. 


1. Let the king protect (his) subjects, receiving as 
his pay a sixth part (of their incomes or spiritual 
merit). 

2. Brahman, forsooth, placed its majesty in the 

' Brahmazas, together with (the duties and privileges 

, of) studying, teaching, sacrificing for themselves, 

. sacrificing for others, liberality, and accepting (gifts), 
for the protection of the Vedas ; 

3. In the Kshatriyas (it placed) strength, together 
‘with (the duties and privileges of) studying, sacri- 
’ ficing, liberality, (using) weapons, and protecting the 

_treasure (and the life of) created beings, for the 
_ growth of (good) government ; 

_ 4. In the Vaisyas (it placed the power of work), 
together with (the duties of) studying, sacrificing, 
_ liberality, cultivating (the soil), trading, and tending 
cattle, for the growth of (productive) labour. 

¥, 5. On the Sddras (it imposed the duty of) serving 
| the three higher (castes). 

' 6, For (the Veda states), ‘they were created from 
the feet (of Brahman).’ 


=e 


18. 1. Vasishtha I, 42-44. Learned Brahmamas do not pay 
taxes, but the king obtains a sixth part of the spiritual merit which 
they acquire. Hence Baudh&yana uses the general term, ‘a sixth 
share.’ 

2. Vasish¢ha IT, 13-14. 3. Vasish/ha II, 15-17. 

4. Vasishtha II, 18-19. The words ‘the power of work’ are 
inserted by Govinda. 

5. Vasish/ha II, 20. 

6. Rig-veda X, 90,12; Taittiriya Aranyaka III, 12, 6. 
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7. Let (the king) choose a domestic priest (who 
shall be) foremost in all (transactions). 

8, Let him act according to his instructions. 

9. Let him not turn back in battle. 

10. Let him not strike with barbed or poisoned 
(weapons). | | 

11. Let him not fight with those who are in fear, 
intoxicated, insane or out of their minds, (nor with 
those) who have lost their armour, (nor with) women, 
infants, aged men, and Brahmazas, 

12, Excepting assassins (AtatAyin). 

13. Now they quote also (the following verse): 
‘He who slays an assassin, able to teach (the Veda) 
and born in a (noble) family, does not (incur) by 
that (act the guilt of) the murderer of a learned 
Brahmaaa ; (in) that (case) fury recoils upon fury.’ 

14. The duty on goods imported by sea is, after 
deducting a choice article, ten Pavas in the hundred. 

15. Let him also lay just (duties) on other 
(marketable goods) according to their intrinsic value 
without oppressing (the traders). 


4. Vasishtha XIX, 3-6. Govinda explains sarvatodhuram, ‘fore- 
most in all,’ by sarvagfiam, ‘ omniscient.’ 

8. Vasish/ha I, 40-41. The rule, of course, refers siiatiiy to 
advice in spiritual matters. 

g. Gautama X, 16. 10. Manu VII, go. 

1z. Gautama X,18. The meaning is that such persons shall 
not be slain in battle. 

12-13. Vasish/ha ITI, 18. 

14. I take this to mean that the king may take one article which 
particularly pleases him out of each consignment, and impose on 
the rest an ad valorem duty of ten per cent. Regarding the tribute 
in kind to be paid to Indian kings by foreign merchants, see Peri- 
plus maris Erythraei, par. 49. 

15. Vishwu III, 29-30. Govinda interprets anupahatya, ‘without 
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16. Let the king guard the property of men 
belonging to a non-Braéhmanical caste, the owner 
of which has disappeared, during a year, and after- 
wards take it (for himself). 

17. A Br&hmaza, forsooth, shall not suffer cor- 
poral punishment for any offence. 

18. In case (a Brahmaza) has slain a Brahmaaa, 
has violated his Guru’s bed, has stolen the gold 
(of a Brahmamza), or has drunk (the spirituous Hquor 
called) Sur4, (the king) shall cause to be impressed 
with a heated iron the mark of a headless trunk, 
a female part, a jackal, (or) the sign of a tavern 
on the forehead (of the offender) and banish him 
from his realm. 

19. If a Kshatriya or (a man of any) other (lower 
caste) has murdered a Braéhmawa, death and the 
confiscation of all his property (shall be his punish- 
ment). 

20. If those same (persons) slay men of equal: or 
lower castes, (the king) shall fix suitable punishments 
in accordance with their ability. 


Prasna I, ApuyAya 10, KawopixKA 19. 


1. For slaying a Kshatriya (the offender) shall 


oppressing the traders,’ uw ‘without deducting (anuddhretya) a 
choice article.’ 

16. Vasish4ha XVI, r9-20. As stated above, I, 5, r1, 15, the 
king must not take the property of a Brahmawa. 

17. VishzuV, 2. ‘Corporal punishment,’ i.e. eapital punish- 
ment, mutilation, &c., except branding. 

18, Vishwu V, 3-7. Ig. Apastamba Ik, 10, 27, 16. 

20. Vasishéha XIX, 9. ‘Those same persons,’ i.e. Kshatriyas, 
Vaisyas, or Sidras. 

19. 1, Apastamba I, 9, 24,1. Govinda explains vairaniryAta- 


“ee 
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give to the king one thousand cows and besides 
a bull in expiation of his sin, 

2. For (slaying) a Vaisya one hundred cows, for 
(slaying) a Sddra ten; and a bull (must be) added 
(in each case). 

3. (The punishment for) the murder of a woman 
—excepting a (Brahmazt) who had bathed after 
temporary uncleanness—and for the destruction of 
a cow have been explained by the (rule regarding 
the) murder of a Sddra. 

4. If he has slain a milch-cow or a draught-ox, 
he shall perform a XAndrayaza (lunar penance) after 
(paying the prescribed fine). 

5. The (punishment for the) murder of a (Brah- 
maz!) who had bathed after temporary uncleanness 
has been explained by (the rule regarding) the 
murder of a Kshatriya. 

6. For killing a flamingo, a Bhdsa, a peacock, 
a Brahmant duck, a Prafaldka, a crow, an owl, a 
frog, a musk-rat, a dog, (the large ichneumon called) 
Babhru, a common ichneumon, and so forth, (the 
offender shall pay) the same (fine) as (for the murder 
of) a Sddra. 

7. In order to gain the good opinion of men, 
a witness shall give evidence in accordance with 
what he has seen or heard. 


nartham in two ways: 1. in expiation of his sin; 2. in order to 
remove the enmity of the relatives of the murdered man. He adds 
all these punishments are really penances (prayaséittas) to be 
imposed by the king. Apastamba has these Sftras in the section 
on penances. 

. Apastamba I, 9, 24, 2-4. 

; Apastamba I, 9, 24,5; I, 9,.26,1. 

. Vasishtha XX, 34, 37. 6. Apastamba I, 9, 25, 13. 

. Vishvu VIII, 13-14. 


To Ww b&b 
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8. Of injustice (in decisions) one quarter falls on 
the party in the cause, one quarter on his witnesses, 
one quarter on all the judges, and one quarter on 
the king. : 

But where he who deserves condemnation is con- 
demned, the king is guiltless and the judges free 
from blame; the guilt falls on the offender (alone). 

9. (Therefore) a wise man should ask an appointed 
witness in the following manner : 

10. ‘The merit which thou hast acquired in the 
interval between the night in which thou wast born 
and that in which thou wilt die, all that will go to 
the king, if thou speakest an untruth.’ 

11. ‘A witness who speaks falsely, slays three 
fathers and three grandfathers and seven (descend- 
ants), both the born and the unborn.’ 

12. ‘ By false testimony concerning gold he kills 
three ancestors; by false testimony regarding (small) 
cattle he kills five; by false testimony concerning 
kine he kills ten.’ 

‘He kills a hundred by false evidence regarding 
horses, (and) a thousand by false evidence con- 
cerning a man. A witness who speaks falsely, 
destroys the whole (world) by false evidence con- 
cerning land.’ 


8. Manu VIII, 18-19. 

g. I read, with the Telugu copy of the commentary, sakshizam 
tvevam uddish/am. All the MSS. of the text and C. I. read sak- 
shivam daivam uddish/am. Govinda’s explanation, adhuné4 nir- 
dish‘an sakshiza evam prikkhed iti padanvayad, ‘the construction 
of the words is, “let him now ask the appointed witnesses in the 
following manner,”’ agrees with the reading adopted. 

10. Vasishéha XVI, 32-33. 

11. ‘ Three fathers and three grandfathers,’ i.e. seven ancestors. 

12. Vasish‘la XVI, 34. Regarding the explanation of the 
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13. (Men of) the four castes (varza) who have 
sons may be witnesses excepting Srotriyas, the king, 
ascetics, and those who are destitute of human 
(intellect). 

14. If (the witness rightly) recollects (the facts of) 
the case (he will receive) commendation from the 
most eminent men. 

15. In the contrary case (he will) fall into hell. 

16, Let him (who has given false evidence), drink 
hot milk during twelve (days and) nights or offer 
burnt oblations (reciting) the Kfishm4zda (texts). 


words ‘he kills,’ see Manu VIII, 97, and Haradatta on Gautama 
AIT, 14. 

13. Vasish‘ha XVI, 28-30. The text has raganya, ‘members 
of the royal family.’ But the parallel passages of other Dharma- 
-sfitras, e.g. Vishzu VIII, 2, make it probable that the king is 
meant. 

14. Apastamba II, rz, 29,10. Govinda takes the Sftra dif- 
ferently. His commentary runs as follows: sakshidvaye sati ragva 
tatpurushais a kim kartavyam ity ata aha " smrztau pradhdnatah 
pratipattiZ tt praddhanyatas taponirdish/avidyadibhiz | tadvafanat pra- 
tipattir niskayak karya ityadhyahara# karyah n ‘What shall the 
king and his officers do, if there are two witnesses? In order to 
answer this question he says: “Qn recollection, according to pre- 
eminence, reliance.” According to pre-eminence, i.e. on account 
of austerities, (being) appointed (as a witness), learning and the 
like ; in accordance with the evidence of such person’s conviction, 
i.e. the decision must be made. The latter word has to be under- 
stood.’ Govinda then goes on to quote Manu VIII, 73. 

IF. Apastamba II, 11, 29, 9. Govinda and M. read kartvzpatyam 
for kartapatyam, the reading of the Dekhan and Gugarat MSS. 
The explanation of the former term is said to be doshaA, ‘sin.’ 
Regarding the ancient word kartapatya, which Govinda and the 
writer of M. have not understood, see Haradatta on Apastamba 
I, 2,5, 3 

16. In accordance with his explanation of Sitra 14, Govinda 
thinks that this penance is to be performed by the king and the 
judges in case they fail to weigh the evidence properly. But 
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Prasna I, ApuyAya 11, KawoixA 20. 


1. (There are) eight marriage-rites. 

2. If (the father) gives (his daughter) to a student 
(who has not broken his vow of chastity and) who 
asks for her, after fully enquiring into his learn- 


ing and character, that (is) the rite of Brahman 
(brahma). 

3. If (the father gives his daughter away) after 
clothing her and decking her with ornaments, (say- 
ing) ‘That (is thy wife), fulfil the law (with her),’ 
that (is) the rite of Pragdpati (pragdpatya). 

4. If (the bridegroom) after offering the first burnt 
oblation of parched grain (receives the maiden) 


for a bull and a cow, that is the rite of the Azshis 
(arsha). 


5. If (a maiden is given) to an officiating priest 
within the sacrificial enclosure, while the presents 
are being taken away, that (is) the rite of the gods 
(daiva). 


according to Manu VIII, 106, Vishzu VIII, 16, the oblations with 
the Kashmandas (Taitt. Ar. X, 3-5) are to be offered for uttering 
in evidence a venial falsehood. That is, no doubt, here, too, the 
real meaning. 

20. 1. Vishwu XXIV, 17. 

2. Vasish/ha I, 30. The word brahmafarin has, no doubt, as 
Govinda too contends, been used in the double sense of ‘a student 
of the Veda’ and ‘chaste.’ 

3. Vishnu XXIV, 22. 

4. Vasish/ha I, 32. ‘After the first of the burnt oblations of 
parched grain, which are prescribed for weddings, has been offered, 
the bridegroom shall give to him who has power over the maiden 
a bull and a cow, and receive them back together with the (bride).’— 
Govinda. 

5. Vasishéka I, 31. According to this rule the damsel is given 


206 BAUDHAYANA. I, 11, 20. 


6. The union of a lover with a loving damsel (is 
called) the rite of the Gandharvas (gAndharva). 

7. (If the bridegroom receives the maiden) after 
gladdening (the parents) by money, (that is) the rite 
of the Asuras (Asura). 

8. (If the maiden is wedded) after being forcibly 
abducted, (that is) the rite of the Rdadkshasas 
(rakshasa). 

9. If one has intercourse with (a maiden) who is 
sleeping, intoxicated, or out of her senses (with fear 
or passion and weds her afterwards, that is) the rite 
of the Pisd#as (paisdéa). 

10. Among these (eight rites) the four first (named) 
are (lawful) for a Brahmaza. Among these also each 
earlier named is preferable. 

11, Among the (four) later (named rites) each 
succeeding one is more sinful (than the preceding 
ones). 

12, Among these the sixth and the seventh agree 
with the law of the Kshatriyas. For power is their 
attribute. 


as part of the sacrificial fee (dakshiv4) to one of the priests after 
a sacrifice has been completed. Govinda adds that the recipient 
has to accept the gift with the six mantras, ‘ pragapati striyAm 
yasah,’ Taitt. Braéhmama II, 4,6,5. In his commentary on the 
passage Sayava makes the same statement. Govinda adds that in 
this case as well as in those mentioned in the following Sftras the 
regular marriage ceremony must be performed later. 

6. Vasishéfa I, 33. 4. Vasish¢ha I, 35. 

8. Vasishéha I, 34. 9. Vishnu XXIV, 26. 

10. Vishwu XXIV, 27. 

12. Vishnu XXIV, 28; Vasish¢ha I, 29, 34. The meaning of 
the last clause is that as, according to I, 10, 18, 3, Brahman placed 
power in the Kshatriyas, they may adopt marriage rites by which 
a disregard of conventionalities or strength is displayed. 


I, 11, 21. MARRIAGE. 207 


13. The fifth and the eighth (are lawful) for 
Vaisyas and Sifidras. 

14. For Vaisyas and Sfidras are not particular 
about their wives, 

15. Because they are allowed (to subsist by such 
low occupations as) husbandry and service. 

16. Some recommend the Gandharva rite for all 
(castes), because it is based on (mutual) affection. 


Prasna I, ApuyAva 11, KaworxKA 21. 


1, The Veda declares, ‘ The quality of the offspring 
depends on the quality of the marriage rite.’ 

2. Now they quote also (the following verses) : 
‘It is declared that a female who has been pur- 
chased for money is not a wife. She cannot (assist) 
at sacrifices offered to the gods or the manes. 
Kasyapa has stated that she is a slave.’ 


13. ‘Ie. the fifth for Vaisyas and the eighth for Sfdras’— 
Govinda. 

14. ‘Those whose spouse, i.e. wife, is not restrained, i.e. not 
fixed by rule, are called not particular about their wives. The 
meaning is that there is oneness (dareshvaikyam) with respect to 
wives, that fixed rules regarding them there are none (niyamas 
tesham na bhavati).’-—Govinda. 

15. ‘“ Husbandry” includes also trade and the like. Because 
those two (castes) are permitted to pursue low occupations, there- 
fore their marriage rites are of the same description. That is 
what the author intends to say.’—Govinda. 

21. x. Apastamba II, 5, 12, 4. 

2. Vasish¢ha I,-36-38. Govinda inserts after the words ‘Now 
they quote also,’ two Sfitras in prose: 1.‘ Ten virtuous sons and 
daughters (spring) from a Daiva marriage, ten from a Pragapatya 
marriage. It is declared in the Veda that the son of a wife wedded 
according to the Brahma rite (sanctifies) ten ancestors, ten de- 
scendants, and oneself.’ 2. ‘The power of learning the Veda also 
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3. ‘Those wicked men who, seduced by greed, 
give away a daughter for a fee, who (thus) sell 
themselves and commit a great crime, fall (after 
death) into a dreadful place of punishment and 
destroy their family down to the seventh (genera- 
tion). Moreover they will repeatedly die and be 
born again. All (this) is declared (to happen), if 
a fee (is taken).’ | | 

4. On the day of the full moon, on the eighth day 
(of each half month), on the day of the new moon, 
on the appearance of a meteor, on the occasion of 
an earthquake, on visiting a burial-ground, and on 
the death of the king of the country, of a Srotriya 
or of one who has the same Guru (satirthya), the 
study of the Veda must be discontinued for a day 
and a night. 

5. (The study of the Veda must be interrupted) 
while (a strong) wind (blows), a foul smell (is per- 
ceptible), or hoar-frost (lies on the ground), when 
dancing (is going on), and while the sounds of 
singing, musical instruments, weeping, or of the 
S4man (melodies are audible). 

6. When thunder, lightning, and rain come toge- 
ther, (the interruption shall last) three days except 
in the rainy season. 


belongs to such sons.’ None of my MSS. of the text has these 
words, and they are suspicious, because the phrase ‘ Now they 
quote also’ usually precedes verses only. The Dekhan and 
Gugarat MSS., except K., omit these and the next Sfitra too. 

4. Vasish/ka XIII, 22, 32-35; Vishnu XXX, 23. Govinda ex- 
plains agnyutpata, ‘on the appearance of meteor,’ by ‘if a fire 
breaks out in the village.’ 

5. Vasishéha XIII, 17, 30; Vishvzu XXX, 7, 13; Apastamba I, 
3,11, 31; I, 3, 10, 17. 

6. Gautama XVI, 41. 


I, 11, 21. VEDA-STUDY. | 209 


7. In the rainy season, too, (the reading must bé 
interrupted) until the same hour of the (next) day 
or night, (if thunder and lightning come together), 
not on account of rain. 

8. If (he has) received anything or dined on the 
occasion of a sacrifice in honour of the manes, (he 
shall not read) during the remainder of the day, 

9. (Nor) after meals until (the food) has been 
digested. 

10. For the hand of a Brahmamza is his mouth. 

11, Now they quote also (the following verse): 
‘ According to the revealed texts there is no differ- 
ence whether one has eaten or received (a present 
at a Sraddha).’ 

12. (A student shall discontinue the study of the 
Veda) during three days in case his father has died. 

13. ‘Of two kinds, forsooth, is the virile energy 
of a famous Brahmaza who is learned in the Vedas, 
(that which resides) above the navel and the other 
(that resides) below the navel. Through that which 


7. Govinda takes ahoratrayos 4a tatkalam to mean until the end 
of the day or night. 

8. Vasish/ka XIII, 15. Govinda adds that the recitation must 
be stopped as soon as the invitation to a Sraddha is received. 

g. Vasish/Aa XIII, 31. 

10. Vasish‘ha XIII, 16. The word ‘for’ used in this Sfittra 
gives the reason for the rule in Sfitra 8. 

12. ‘ This (rule) refers to a student who has not returned home. 
But on one who has returned home it is obligatory to interrupt 
the Veda-study until he becomes pure. Here he calls the sub- 
teacher (upadhy4ya) “ father,” because he gives the Veda. For (an 
interruption of) twelve days’ duration is prescribed on (the death of) 
a real father (by the Stra); “on the death of the mother, the father, 
and the teacher twelve days.” ’—Govinda. 

13. Vasish/Aa II, 5. This Sftra is intended to show how the 


[14] | P 
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(resides) above the navel, his offspring is produced 
when he initiates Brahmazas, when he teaches them, 
when he causes them to offer sacrifices, when he 
makes them holy. All these are his children. But 
through that which resides below the navel the 
children of his body are produced. Therefore they 
never say to a Srotriya who is versed in the Vedas, 
‘Thou art destitute of offspring.’ , 

14. ‘Therefore a Brahmaza has two names, two 
mouths, two kinds of virile energy, and two births.’ 

15. (Let him discontinue the recitation of the 
Veda) as long as he is within hearing or sight of 
Sddras and Apapatras. 

16. When at night the howl of a solitary jackal 
is heard, he shall not study until he has slept. 

17. Let him not study in the evening and morn- 
ing twilights nor on the Parva-days. 

18. He shall not eat meat nor approach his wife 
(on those days). 

19. It is declared in the Veda, ‘For on the 
Parva-days the Rakshasas and the Pisdé#as roam 
about (in order to injure men).’ 

20. And on (the appearance of) other omens and 
portents (he shall not repeat the Veda), except 
mentally, during a day and a night. 


Upadhy4ya can be called a father. Govinda states that the pre- 
cise meaning of anfi#ana, ‘versed or learned in the Veda,’ is ‘ one 
who knows the Veda, its meaning, and the Angas.’ See also 
Baudhayana Grzhya-sfitra I, 10, 5. 

15. Vasish/ha XVIII,12. Regarding the term Apapatras, see 
Apastamba I, 1, 3, 25 note. 

16. Apastamba I, 3, 10, 17. 

17. Vasish/ha XIII, 22. The explanation of the term Parva- 
day is given below, Sftra 22. | 

18. Vishvu LXIX, 1. 
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21. The mental recitation of the Veda must also 
be interrupted on births and deaths (occurring in 
the family). 

22. Now they quote also (the following verse): 
‘The eighth day destroys the teacher, the four- 
teenth destroys the pupil, the fifteenth destroys 
learning ; therefore let him avoid (studying the Veda) 
on the Parva-days.’ 


Prasna II, ApuyAya 1, KawoiKA 1. 


1. Now, therefore, the penances (will be de- 
scribed). 

2. The murderer of a learned Br&hmaza (shall 
practise the following vow) during twelve years: 

3. Carrying a skull (instead of a dish) and the 
foot of a bedstead (instead of a staff), dressed in the 
hide of an ass, staying in the forest, making a dead 
man’s skull his flag, he shall cause a hut to be built 
in a burial-ground and reside there; going to seven 
houses in order to beg food, while proclaiming his 
deed, he shall support life with what (he gets there), 
and shall fast if he obtains nothing ; 

4. Or he may offer a horse-sacrifice, a Gosava, or 
an Agnish@ut ; 


22. Vishnu XXX, 29-30. In accordance with the practice 
usual in Vedic works the best MSS. of the text repeat the begin- 
ning of each Kandika at the end of the Prasna, giving the last first. 

1. 2-3. Gautama XXII, 4-6; Vishnu L, 1-3, 15. The ex- 
pression ‘staying in the forest’ means that the sinner shall not 
stop in the village or the fields during the day-time, but live in some 
uncultivated tract in the neighbourhood. 

4. Gautama XIX, 9-10. The Gosava sacrifice is an Ek&ha; 
see Katy4yana Srauta Sfitra XXII, 11, 3. 
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5. Or he may bathe (with the priests) on the 
completion of a horse-sacrifice (offered by somebody 
else). | 

6. Now they quote also (the following verses) : ‘ He 
who unintentionally slays a Brahmaza becomes sinful 
according to the sacred law. The sages declare 
that he may be purified (if he did it) unintentionally. 
But no expiation is found for a wilful murderer.’ 

7. ‘He who has raised his hand (against a Brah- 
mazva), shall perform a Kvzkéhra penance, an Atikrzk- 
khra penance if he strikes, a Kvzkk&hra and a K4n- 
drayaza if blood flows. Therefore let him neither 
raise his hand nor cause blood to flow.’ 

8. (For killing) a Kshatriya (he shall keep the 
normal vow of continence) during nine years, 

9. (For killing) a Vaisya during three (years), 

10. (For killing) a Sddra during one year, 

11. Likewise for killing a woman. 

12. (The penance for killing) a woman who has 
bathed after temporary uncleanness (is) the same 
(as that) for (the murder of) a Brahmama. 


5. Gautama XXII, 9. 6. Manu XI, go. 

4. Yagwavalkya III, 293. Regarding the penances named, see 
Vasishtha XXI, 20, XXIV, 1-2, XXIII, 45, and below, II, 1, 2, 38, 
IV, 5, 6. 

8-10. Vasishtha XX, 31-33. The words ‘shall keep the normal 
vow of continence’ have been inserted in accordance with Go- 
vinda’s explanation, which apparently is based on Gautama XXII, 


14. But it is also possible that Baudh4yana, like Vishnu (L, 15) _ . 


and others, may have intended murderers of Kshatriyas, Vaisyas, 
&c., too, to perform the penance prescribed above, Sftra 4, only 
for shorter periods. 

11. Gautama XXII, 17. Govinda is of opinion that the word 
ka, ‘likewise,’ is intended to include ‘worthless’ Kshatriyas and 
Vaisyas. 

12. Vasishéha XX, 34-35. 


_ 
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13. He who has defiled the bed of a Guru shall 
place himself on a heated iron bed, 

14. Or embrace a red hot image (of a woman), 

15. Or cutting off his organ together with the 
testicles and holding them in his joined hands, he 
shall walk towards the south-west until he falls down 
(dead). 

16. A thief shall go to the king with flying hair, 
carrying on his shoulder a club of Sindhraka wood 
(and say), ‘Strike me with that.’ (Then the king) 
shall strike him. 

17. Now they quote also (the following verses) : 
“A thief shall go to the king carrying a club on his 
shoulder (and say to him), ‘Punish me with that, 
O king, remembering the duty of Kshatriyas.’ 

‘Whether he be punished or be pardoned, the 
thief is freed from his guilt. But if the king does 
not punish him, that guilt of the thief falls on him.’ 

18. If he has drunk (the spirituous liquor called) 
Suré, he shall scald himself to death with hot 
(liquor of the) same (kind). 

19. For unintentionally drinking (Sura), he shall 
perform Krvzékhra penances during three months and 
be initiated again, | 

20. And (on this second initiation) the cutting (of 


13-15. Gautama XXIII, 8-10; Vasish/ha XX, 13, 14. 

16. Vasishtha XX, 41. ‘A thief,’ i.e. one who has stolen gold 
from a Brahmana. 

17, Apastamba I, 9, 25, 4-5. 

18. Vasish¢ha XX, 22. Sur, i.e. the spirituous liquor extracted 
from rice, to drink which is considered a particularly heinous 
crime. Vasish‘ha XX, 1g, and loc. cit. 

19. Vasish*ha XX, 19. 

20. Vishzu LI, 5. The vows and restrictive rules, i.e. the 
SAvitrya vow, begging, &c. 
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the hair and nails), the vows, and (the observance 
of the) restrictive rules may be omitted. 

21. Now they quote also (the following verses): 
‘A Br&éhmaza, Kshatriya, or Vaisya who has un- 
intentionally drunk (the spirituous liquor called) 
Varuzt or has swallowed urine or faeces must be 
initiated a second time.’ 

22. ‘But he who drinks water which has stood 
in a vessel, used for keeping Sur4, shall live six 
days on milk in which (leaves of) the Sankhapushpt © 
plant have been boiled.’ 

23. If (a pupil) who is employed by his teacher 
(on some errand) meets with his death, (the teacher) 
shall perform three Kvzékhra penances. 

24. The same (penance) is prescribed for not 
finishing (the education of the pupil). 

25. If a student assists at the burial of anybody 
except (at that of his) mother, of his father, or of 
his teacher, he must begin his vow afresh. 

26. If a (student) is sick, he may, at his pleasure, 
eat all the fragments of his teacher's meal as 
medicine. 

27. He may physic himself with any (medicine) 
which he may desire. 


21. Vishau LI, 2-4. 22. Vishvzu LI, 23. 

23. Vasishéha XXIII, ro. 

24. ‘Finishing (the education of the pupil, samskrztam), i.e. 
teaching him the rules of purification, of conduct, and so forth; 
failing (to do) that (is called) not finishing (the education of the 
pupil). For that (omission) the same (penance), i.e. three Krikkhras 
(are to be) performed.’—Govinda. 

25. Vasish‘ha XXIII, 7-8. ‘ Assists at a burial (aman i.e. 
lays out a corpse, and so forth (alamkaran4di), or carries it out, — 
and so forth.’——-Govinda. 

26. Vasishéha XXIII, 9, and note. 

27. ‘The meaning is that he may cure himself even with such 
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28. When he is unable to move, he may worship 
the sun, after he has risen, reciting this (Azk verse) : 
‘A swan, dwelling in purity.’ 

29. When he has spent his manly strength in the 
day-time, let him thrice drink water that reaches his 
heart, reciting the verses which contain the word 
retas. 

30. A student who ii aad a woman (is called) 
an Avakirzin, 

31. Let him offer an ass (in the place of) a sacri- 
ficial animal. 

32. The sacrificial meat-cake (purod4sa shall be 
offered) to Nirvzti, or to the Rakshasas, or to 
Yama. 

33. It is declared in the Veda, ‘ The piece to be 
eaten by the sacrificer (pr4sitra, shall be taken) 
from the organ (of the animal); and the (other) por- 
tions shall be offered in water.’ 

34. ‘Or he may also heap (fuel) on the fire in the 
night of the new moon, perform the preparatory 
rites required for the Darvihoma, and offer two 


(substances) which are forbidden even to his teacher, e.g. garlic, 
and so forth.’ For a Smriti declares, ‘ He shall protect himself by 
every means.’ —Govinda. 

28. ‘Unable to move,’ i.e. sick. This is a penance to be per- 
formed by a sick student when he is unable to fulfil the rules 
enjoining the morning and evening prayers, and the like; and it 
applies to other men also because there is no objection. Regarding 
the Mantra, see Taittirtya Samhita I, 8, 15, 2. 

29. The rule refers to intercourse with a wife in the day-time ; see 
. Vishnu LIII, 4. The Retasyas occur Taittirtya Aranyaka I, 30. 

30. Vasishtha XXIII, 1. 

33. Weber, Ind. Stud. X, 102 ; K&tyayana Srauta Sftra I, 1, 1g. 

34. Taitt. AranyakallI, 18, The Aranyaka has, more appropriately, 
pramiya, ‘having taken out,’ before upasamadh4ya, ‘ may heap (fuel) 
upon.’ The Dekhan and Gugarét MSS. insert the words ‘ amritam 
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oblations of clarified butter (reciting these two sacred 
texts): “O Lust, I have broken my vow; my vow - 
have I broken, O Lust; to Lust Sv4h4;” “O Lust, 
I have done evil; evil have I done, O Lust; to 
Lust Svaha.”’ | 

35. ‘After he has made the offering, he shall 
address the fire, closely joining his hands, turning 
sideways (with the following texts): “May the Maruts 
grant me, may Indra, may Brvzhaspati, may this fire 
grant me long life and strength, may it make me 
long-lived !”’ 

36. Now the relatives shall empty (the water-pot) 
of a (grievous offender) at a (solemn) meeting (and 
he shall confess),‘I N.N.am (the perpetrator of) 
such and such (a deed).’ After (the outcast) has 
performed (his penance) the Brahmamas shall ask 
him who has touched water, milk, clarified butter, 
honey, and salt, ‘Hast thou performed (thy penance)?’ 
The other (person) shall answer, ‘Om’ (yes)! They 
shall admit him who has performed (a penance) to all 
sacrificial. rites, making no difference (between him 
and others). 

3%. If he unintentionally marries a female who 
belongs to his own family (gotra), he shall support 
her, (treating her) like his mother. 


va 4gyam amrztam ev4tman dhatte,’ which occur also in the Ara- 
nyaka, after the Mantra. According to Govinda parifeshé4, ‘pre- 
paratory rites,’ refers to the consecration of the clarified butter, 
and so forth. The special rules regarding the Darvihomas are 
given Katydyana Srauta Sftra VI, ro, 17 seq. 

36. Vasishtha XV, 12-21. Govinda thinks that nirvisesham 
savaniyam kuryuA, ‘they shall admit him to all sacrificial rites, 
making no difference,’ may also be interpreted by ‘they shall 
perform for him the sacraments just as for a new-born child.’ 

37. Colebrooke V, Dig. CCCXL. 
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38. If (such a woman) has borne a child, he shall 
perform K7vzékhra penances during three months and 
offer (two burnt oblations reciting) the two (Mantras), 
‘That which is the blemish of my soul’ (and) ‘ Fire 
restored my sight.’ 

39. ‘An elder brother whose younger brother 
marries first, the younger brother who marries first, 
the damsel wedded (by the latter), he who gives her 
away, and fifthly he who sacrifices for them (at the 
wedding), all sink to a region of torment.’ 

40. ‘ The unmarried elder brother and the married 
younger brother, the giver (of the maiden) and the 
performer of the sacrifices become pure by under- 
going a Kvzkkhra penance of twelve days, the female 
(who has been wedded to the younger brother) by 
(fasting during) three days.’ 


‘Prasna II, ApuyAya 1, KawoiKA 2. 


1. Now (follow the offences) causing loss of caste 


(patantya), 
2. (Viz.) making voyages by sea, 


38. The Mantras are found, Taittirtya Samhita III, 2, 5, 4. 

39. Vasishtha XX, 7-8. The MSS. read parivittiz parivetta 
yas kainim [nam] parivindati. But it is absolutely necessary to 
adopt either the various reading given Manu III,172, yaya ka 
parividyate, or to read ya Aainam parivindati. 

40. The MSS. all read at the end of the verse, tristriratreza or 
dvistriratreza. The correct reading appears, however, to be strt 
trirétreza ; for Govinda says, yaya saha parivetta bhfitas [bhiattasya 
C.I., bhftassastri C. T.] tasy4s trirdtrexopavasena suddhif, ‘the 
purification of that female with whom he has become a parivettr? 
takes place through three days, i.e. through fasting (three days).’ 

2.1. Apastamba I, 7, 21, 7-11. 

2. Govinda explains samudrasamydnam, ‘making voyages by 
sea,’ by ‘voyaging by means of ships to another continent (dvipa).’ 
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3. Stealing the property of a Brahmaza or a 
deposit, 

4. Giving false evidence regarding land, 

5. Trading with merchandise of any description 

(whether forbidden or not), 
| 6. Serving Sfdras, 
| 7, Begetting a son ona female of the Sddra caste, 
' 8, And becoming thereby her son. 

9. (For those who have) committed one of these 
(offences the following penance is prescribed) : 

10, ‘ They shall eat every fourth meal-time a little 
food, bathe at the time of the three libations (morn- 
ing, noon, and evening), passing (the day) standing 
and (the night) sitting. After the lapse of three 
years they throw off their guilt.’ 

11. ‘A Bréhmaza removes the sin which he com- 
mitted by serving the black race during one day and 

' one night, if he bathes during three years at every 
| fourth meal-time.’ 


7. The MSS. from Gugarat and the Dekhan read instead of 
this and the next Sfitras, yaska sfiidray4m abhiprag4yate tadapatyam 
ka bhavati, ‘and he who begets (offspring) on a Sfidra female, and 
thereby becomes her son.’ | 

8. Govinda explains the Sfitra as a prohibition against allowing 
oneself to be adopted by a Sfidra (sfiidraputrabhavaz | tavaham 
putro ’smity upagivanam). 

g. The Dekhan and Gugarét MSS. again have a different 
reading, tesh4m tu nisveshaf, ‘but the atonement of these offences 
(is as follows).’ 

10, Apastamba I, 9, 25, 10. All the MSS. read in the last 
pada ‘tribhir varshais tad apahanti papam.’ The correct reading 
is that given by Apastamba loc. cit., ‘tribhir varshair apa papam 
nudante.’ 

11. Apastamba I, 9, 27, 11. Govinda explains the Stra as 
referring to cqhabitation with a female of the ‘black race.’ By 
the latter term he understands a K4ndali, adding that others believe 
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12. Now (follow) the minor offences, entailing 
[loss of caste (upapataka), 

13. (Viz.) intercourse with females who must not 
be approached (agamyé, e. g.) cohabitation with the 
female friend of a female Guru, with the female 
friend of a male Guru, with an ApapAtra woman, and 

female outcast, following the profession of medi- 
cine, sacrificing for many, living by (performances 
‘on) the stage, following the profession of a teacher 
‘of dancing, singing and acting, tending cows and 

buffalos, and similar (low occupations, as well as) 
‘fornication. 

14. The expiation (prescribed) for these (offences 

is) to live as an outcast during two years. 


a Sfidra female to be intended. It is, however, more probable 
that Baudhayana took the verse to forbid twice-born men to serve _ 
Sfdras. 

12. Apastamba I, 7, 21, 9. 

13. Gautama XXI, 11. In explanation of the term agamya, 
‘a female who must not be approached,’ Govinda quotes Narada 
XII, 73-74, and he takes the four classes of females, who are 
specially mentioned, not as examples illustrating the term agamyA, 
but as not included in and additional to the latter. Physicians and 
the other professional men enumerated are usually not mentioned 
among the upapatakins, but occur in the lists of those whose gifts 
must not be accepted, and of those who defile the company at 
a funeral dinner, e.g. Vasish/ha III, 3; XIV, 2, 3, 11. The ex- 
pression ‘sacrificing for many’ (gramay4ganam) appears to be 
a description of the so-called Yagam4na Vritti, by which the 
modern Bha/fagts, or priests who officiate for hire, subsist. In 
explanation of the term n4fyaaryatd, ‘following the profession of 
teaching dancing, music, and acting,’ Govinda says that ‘instruc- 
tion in the works of Bharata, Visakhila, and others’ is intended. 
Baudhayana no doubt intends to forbid the instruction of profes- 
sional dancers and actors in actual works on their art, such as 
the na/ya-sfitras mentioned by PAzini. 

14. ‘To live as an outcast, i.e. to subsist by begging.’—Govinda. 


te a eae are 
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15. Now (follow the offences) which make men 
impure (asudikara), 

16. (Viz.) gambling, performing incantations, sub- 
sisting by gleaning corn though one does not per- 
form an Agnihotra, subsisting by alms after one has 
finished one’s studentship, living, after that has been 
finished, longer than four months in the house of 
one’s teacher, and teaching such a (person who has 
finished his studentship), gaining one’s livelihood by 
astrology and so forth. 

17. But the expiation of these (offences is to per- 
form penances) during twelve months, during twelve 
fortnights, during twelve times ten days, during 
twelve se’nnights, during twelve times three days, 
during twelve days, during six days, during three 
days, during a day and a night, during one day, in 
proportion to the offence committed. 

18. Now outcasts shall live together and (toge- 
ther) fulfil their duties, sacrificing for each other, teach- 
ing each other, and marrying amongst each other. If 
they have begot sons, they shall say to them, ‘ Depart 
from among us; thus you will again reach the Aryas.’ 

19. For the organs do not become impure toge- 
ther with the man. 

20. (The truth of) that may be learned from this 
(parallel case); a man deficient in limbs begets a son 
who has the full number of limbs. 

21. Harita declares that this is wrong. 

22. For wives may be (considered) similar to the 


15. Apastamba I, 7, 21, 12-19 ; I, 10, 29, 15. 

16. Govinda is probably right in asserting that the word 4a, ‘and 
(so forth),’ is intended to include other not-named offences. 

17. Apastamba I, 10, 29, 17-18. 

18-23. Apastamba I, 10, 29, 8-14. 
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vessel which contains the curds (for the sacrifice). 
If one makes impure milk curdle in a milk-vessel 
and stirs it, the Sish¢as do not use the (curds thus 
produced) for sacred rites. 

23. In like manner no intercourse can be held 
with that (offspring) which is produced from impure 
seed. | 

24. If they desire it, (they may perform) a penance, 

25. (Viz. in the case of males) the third part (of 
the penance prescribed) for crimes causing loss of 
caste (patantya); for females the third part (of that). 

26. Now they quote also (the following verse): 
‘If he applies sesamum to any other purpose, but 
food, anointing, and charitable gifts, he will be born 
again as a worm and, together with his ancestors, 
be plunged into the ordure of dogs.’ 

27. He who sells sesamum, forsooth; sells his 
ancestors; he who sells rice, forsooth, sells his life; 
he who gives away his daughter, making a bargain, 
forsooth, sells portions of his spiritual merit. 

28. Grass and wood, in its natural state, may 
be sold. 

29. Now they quote also (the following verse): 
‘Animals that have teeth in one jaw only, as well as 
minerals excepting salt, and undyed thread, these, 
O Braéhmaza, are the goods which thou art permitted 
to sell.’ 

30. (If he has committed) any offence excepting a 


25. I.e. males shall live, according to the rules given above in 
Sfitras 10-11, during one year, and females during four months. 

26. Vasish/ha II, 30. 28. Apastamba 19,202 

29. The permission to sell ‘stones’ or minerals contradicts 
Vasish¢ha II, 24. 

30. Regarding the definition of the term ‘anf4ana,’ see above, 
I, 11, 21, 13. 
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mortal sin (pataka) he may either give to a learned 
Braéhmama (anQAana) a hairy cow of brown or red- 
dish colour, after sprinkling her with clarified butter 
and scattering black sesamum seeds over her ; 

31. Or (he may offer burnt oblations), reciting 
the Kishm4zdas, during twelve days. 

32. ‘(Thus) he will be freed from the guilt (of 
any crime that is) less (heinous) than the murder 
of a learned Brahmaza,’ 

33. If one is accused of a mortal sin (p4taka), 
a Krzkkhra (penance must be performed by the 
accused). 

34. The accuser (shall perform) that (Krzkéhra 
penance during) a year. 

35. ‘He who during a year associates with an 
outcast, becomes (likewise) an outcast; not by sacri- 
ficing for him, by teaching him or by (forming) a 
matrimonial (alliance with him), but by using the 
same carriage or seat.’ 

36. The penance for eating impure substances 
is to fast until the entrails are empty. That is 
attained in seven (days and) nights. 


31. Regarding the efficacy of the Kfishm4zda texts, see e.g. 
Gautama XIX, 12; XXII, 36. 

33. Vasishtha XXIII, 37-38. 34. Vasishvha XXIII, 39. 

35. Vasish/ha I, 22. 

36. Apastamba I, 9, 27, 3-4; Vasish/ka XXIII, 30. I follow 
here the Gugarat and Dekhan MSS., which read amedhyaprasane 
prayasfittir naishpurishyam tat saptaratrez4vapyate. M. and the 
two MSS. of the commentary give amedhyaprasane prayasittam 
and leave the remainder out. The commentary states that the 
penance intended is the Taptakrzkkhra, described in the next 
Sfitra. The parallel passages of Apastamba and others leave no 
doubt that the northern MSS. in this case have preserved the 
older form of the text. 
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37. (Subsisting on) water, milk, clarified butter, 
(and) fasting,—each for three days,—(and taking the 
three fluids) hot, that is a TaptakyzééAra penance. 

38. (Eating) during three days in the morning 
only, during the (next) three days in the evening 
only, (subsisting) during (another) three days (on) 
food given unasked, and fasting during three days, 
(that is) a Kvzkkhra penance. 

39. (If the period of twelve days is divided into) 
three (periods of) four days, that is the Kvzkéhra 
penance of women, children, and aged men. 

40. If (observing the rule given) above one eats 
(at each meal) so much only as one can take at one 
(mouthful), that is an Atikyzé&fra penance. 

41. (If one) subsists on water only, that is a 
Krikkhratikvzkkhra, the third (in the order of the 
Krzkkhra penances). 

42. During a Krzkkhra penance (the following 
rules must be followed, viz.) to bathe at morn, 
noon, and evening, 

43. To sleep on the ground, 

44. To wear one garment only, to shave the hair 
of the head, of the beard, and of the body, and to 
clip the nails. 

45. The same (rules apply) to women except 
(that referring to) shaving the head. 


37. Vasish¢ha XXI, 21. 

38. Vasish‘ha XXI, 20. M. and the two MSS. of the com- 
mentary omit the word ‘krikkhrah’ at the end of the Sftra. 

39. Vasishvha XXIII, 43. 40. Vasish/ha XXIV, 2. 

41. Vasishtha XXIV, 3. Govinda gives another explanation of 
the word tritfyah, ‘the third,’ according to which it is to refer to 
the third tryahaZ, or ‘ period of three days.’ 

42-44. Vasishtha XXIV, 4-5. 


] 


- equally among all, without (making any) difference ; 


ee 
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Prasna II, ApuyAya 2, KawpikA 3. 


1. A Brahmaza who always carries water (in his 
pot), who always wears the sacred thread, who daily 
recites the Veda, who avoids the food of Sddras, who 
approaches (his wife) in the proper season, and offers 
sacrifices in accordance with the rules (of the Veda, 
after death) never falls from Brahman’s heaven. 

2. The Veda (says), ‘Manu divided his estate 
among his sons.’ 

3. (A father may, therefore, divide his property) 


4. Or the eldest may receive the most excellent 
chattel, 

5. (For) the Veda says, ‘Therefore, they dis- 
tinguish the eldest by (an additional share of the) 
property. 

6. Or the eldest may receive (in excess) one part 


out of ten; 


7. (And) the other (sons) shall receive equal 


shares. 


8. While the father lives, the division of the 
estate takes place (only) with the permission of the 
father. 


3. 1. Vasishzfa VIII, 17. 

2. Taittirlya Samhita III,1,9,4. 

3. Colebrooke V, Dig. XL. Govinda points out that this rule 
refers to sons equal by caste, origin, ‘and virtue. 

4. Colebrooke, loc. cit.; Vishvu XVIII, 37. 

5. Taittirlya Samhita II, 5, 2, 7. See also the discussion on 
this text, Apastamba II, 6, 14, 10-13. 

6. Colebrooke, loc. cit.; Vasish‘Za XVII, 43. 

4. Colebrooke, loc. cit.; Gautama XXVIII, 8. 

8. Colebrooke V, Dig. XXII; Dayabhaga II, 8. In C.’s Digest 
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9. The (additional) share of the eldest is, (accord- 
ing to the order) of the four castes, a cow, a horse, 
a goat, and a sheep. 

10. If there are sons born of wives of different 
castes (varza), they should make ten portions of the 
_ ancestral property and take four (shares), three, two, 
(and) one, according to the order (of the castes). 

11. But if a legitimate son of the body (aurasa) 
is born, the (other) sons of equal caste shall obtain 
one third share (of the estate). 

12. If there is a son of equal caste and a son of 


the first clause is omitted and connected with the following Sftra. 
Govinda agrees with Gimfitavahana. 

g. Colebrooke V, Dig. XLIX. The rule is an explanation of 
the term varam rfipam, ‘the most excellent chattel,’ in Sftra 4. 
The meaning probably is, as the Digest states, that among Brah- 
mavas it is usual to give to the eldest a bull, among Kshatriyas a 
horse, and so forth. 

10. Vasishtha XVII, 48-50; Vishvu XVIII, 2-40; where the 
several cases that can arise have been fully worked out. 

11. I translate according to the reading of K., M., and the two 
MSS. of the commentary, aurase tfitpanne savarzds [°as, M., K.] 
tritiyamsaharah [“yamsam haret, K.] The other MSS. omit the 
last two words of the Sfitra. The sense of the Sfitra seems to be, 
that subsidiary sons of equal caste obtain a third of the estate 
when a legitimate son of the body is born to their father; see also 
Katyayana V, Dig. CCXVIII. Govinda gives the following expla- 
nation: aurasah savarnaputras ka vakshyante | aurasa# savarzayam 
samskritayam svayam utpaditah [Satra 14] | tasminnutpanne savar- 
nas tritiyamsahara bhaveyus | sarvam dhanagatam tredha vibhagya 
tesham ekam shodasa_samp4adya trin dvavekam iti kalpayet  ‘ The 
legitimate son and the sons of equal caste will be described (below). 
He is called a legitimate son who is begotten by the husband him- 
self on a wedded wife of equal caste. When such a one is born, 
the (other) sons of equal caste shall obtain one third share. Divid- 
ing the whole property into three parts, and making one of them 
sixteen (?), he shall give three, two, one. —Govinda. 

12. Colebrooke V, Dig. CLVII; Dayabhaga IX, 15. 


(14] Q 
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a wife of the next lower caste, the son born of the 
wife of the next lower caste may take the share 
of the eldest, provided he be endowed with good 
qualities. 

13. (A son) who possesses good qualities becomes 
the protector of the rest. 

14. One must know a son begotten by (the hus- 
band) himself on a wedded wife of equal caste (to be) 
a legitimate son of the body (aurasa). 

Now they quote also (the following verse): ‘ From 
the several limbs (of my body) art thou pro- 
duced, from my heart art thou born; thou art 
“self” called a son; mayest thou live a hundred 
autumns,’ 

15. The (male child) born of a daughter, after an 
agreement has been made, (one must know to be) 
the son of an appointed daughter (putrik4putra) ; 
any other (male offspring of a daughter they call) 
a daughter’s son (dauhitra). 

16. Now they quote also (the following verse) : 
‘The son of an appointed daughter should offer the 
first funeral cake to his mother, the second to her 
father, and the third to his father’s father.’ 

17. He who is begotten, by another man, on the 
wife of a deceased man, of a eunuch, or of one 
(incurably) diseased, after permission (has been 
given), is called the son begotten on a wife 


(kshetraga). 


13. Colebrooke, loc. cit. 

14. Colebrooke V, Dig. CXCVI; Vasisht#za XVII, 13. The 
verse is found in the Mahabhfarata and elsewhere. 

15. Colebrooke V, Dig. CCXIII ; Vasish#ha XVII, 15-17. 

17. Colebrooke V, Dig. CCXXXVII; Dayabhaga II, 60; Va- 
sish/ha XVII, 14. 
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18. Such a (son begotten on a wife) has two — 
fathers and belongs to two families; he has a right 
to perform the funeral oblations, and to inherit the 
property of (his) two (fathers). 

19. Now they quote also (the following verse) : 
‘The son of two fathers shall give the funeral cakes 
(to his two fathers, and pronounce) two names with 
each oblation, and three cakes shall serve for six 
persons; he who acts thus will not err.’ 

20. He (is called) an adopted son (datta) who, 
being given by his father and his mother, or by 
either. of the two, is received in the place of a~ 
child. 

21. He (is called) a son made (kvztrima) whom 
(a man) himself makes (his son), with the (adoptee’s) 
consent (only), and who belongs to the same caste 
(as the adopter). 

22. He is called a son born secretly (ghdhaga) 
who is secretly born in the house and whose (origin 
is) afterwards (only) recognised. 

23. He is called a son cast off (apaviddha) who, 
being cast off by his father and his mother, or 
by either (of them), is received in the place of 
a child. | | 

24. If anybody approaches an unmarried girl 
without the permission (of her father or guardian), 
the son born by such (a woman is called) the son of 
an unmarried damsel (kAnina). 


18. Colebrooke Dig., loc. cit. 20. Vasish/ha XVII, 28. 


. 21. Colebrooke V, Dig. CCLXXXIV; Gautama XXVIII, 32. 
22. Vasishéha XVII, 24. 23. Vishnu XV, 24-25. 


24. Colebrooke V, Dig. CCLXI; Vasishtha XVII, 21-23. It 
must be understood that the father must belong to the same caste 
as the girl, 


Q2 
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25. If one marries either knowingly or unknow- 
ingly a pregnant bride, the child which is born of 
her is called (a son) taken with the bride (sahodha). 

26. He (is called a son) bought (krita) who, being 
purchased from his father and his mother, or from 
either of them, is received in the place of a child. 

27. He (is called the son) of a twice-married 
woman (paunarbhava) who is born of a re-married 
female, (i.e.) of one who, having left an impotent 
man, has taken a second husband. 

28. He (is called) a self-given (son, svayam- 
datta) who, abandoned by his father and his mother, 
gives himself (to a stranger). 

29. He who is begotten by (a man of) the first 
twice-born (caste) on a female of the Sidra caste | 
(is called) a Nishada. 

30. (He who was begotten by the same parents) 
through lust (is called) a P4&rasava. Thus (the 
various kinds of) sons (have been enumerated). 

31. Now they quote also (the following verses): 
‘They declare the legitimate son, the son of an 
appointed daughter, the son begotten on a wife, the 
adopted son and the son made, the son born secretly 
and the son cast off, (to be entitled) to share the 
inheritance.’ 

32. ‘ They declare the son of an unmarried damsel 
and the son received with the bride, the son bought, 


25. Vasish‘ha XVII, 27. 

26. Colebrooke V, Dig. CCLXXXI; Vasish#ha XVII, 30-32. 

27. Vasish‘ha XVII, 18-20. 28. Vasishtha XVII, 33-35. 

30. Colebrooke V, Dig. CCXCIII. Govinda points out that the 
Parasava is, according to Baudhayana, the offspring of a Sfdra 
concubine, not of a Sfidra wife. But see also above, I, 9, 17, 4. 

31. Colebrooke V, Dig. CLXXX; Vasish/ha XVII, 25. 

32. Colebrooke V, Dig. CLXXIX; Vasish/Aa XVII, 26. 
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likewise the son of a twice-married female, the son 
self-given and the Nishada, to be members of the 
family.’ 

33. Aupagandhani (declares that) the first among 
them alone (is entitled to inherit, and a member of 
his father’s family). 

34. ‘Now, O Ganaka, I jealously watch my wives, 
(though I did) not (do it) formerly; for they have 
declared in Yama’s court that the son belongs to 
the begetter. The giver of the seed carries off the 
son, after death, in Yama’s hall. Therefore they 
carefully protect their wives, fearing the seed of 
strangers.’ 

35. ‘Carefully watch (the procreation of your) 
offspring, lest strange seed fall on your soil. After 
death the son belongs to the begetter; through 
carelessness a husband makes (the procreation of) 
a son useless.’ 

36. Let them carefully protect the shares of 


33-34. Aupagandhani is one of the ancient teachers of the 
White Yagur-veda, mentioned in the lists incorporated in the Sata- 
patha-brahmava XIV, 5, 5, 21; 7, 3,26. The legends of the White 
Yagur-veda frequently mention king Ganaka of Videha, and assert 
that that philosopher king had frequent and intimate intercourse 
with Y4ggiavalkya and other teachers of the Veda which Aditya 
revealed. It seems to me, therefore, highly probable that Govinda 
is right in taking the vocative ganaka in Sfitra 34 as a proper 
name, and in asserting that the verse belongs to a conversation 
between Aupagandhani and Ganaka. This explanation, which pos- 
sibly may be based on an ancient tradition of Baudhayana’s school, 
is certainly preferable to Haradatta’s statement on Apastamba II, 
6, 13, 7, that these verses express the sentiments of a husband who 
had neglected to watch his wives, and later learned that he would 
not derive any spiritual benefit from their offspring. In the text of 
Sftra 34 I read with the Dekhan MSS. and Apastamba, loc. cit., 
frshyAmi, instead of ishyami, which M. and the commentary give. 

36. Colebrooke V, Dig. CCCCLII; Vasish‘za XVI, 8,9. ‘The 
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those who are minors, as well as the increments 
(thereon). 

37. Granting food, clothes, (and shelter), they 
shall support those who are incapable of transacting 
legal business, 

38. (Viz.) the blind, idiots, those immersed in vice, | 
the incurably diseased, and so forth, 

39. Those who neglect their duties and occu- 
pations ; 

40. But not the outcast nor his offspring. 

41. Intercourse with outcasts shall not take 
place. 

42. But he shall support an outcast mother, with- 
out speaking to her. 

43. The daughters shall obtain the ornaments 
of their mother, (as many as are) presented accord- 
ing to the custom (of the caste), or anything else 
(that may be given according to custom). 


increments, i.e. the proper interest. Thus the money of minors 
shall bear interest.’——Govinda. 

37. Colebrooke V, Dig. CCCXXVIIT; Dayabhaga V, 12; Vya- 
vaharamayfikha IV, 11,10; Vasish/ha XVII, 52-54. | 

38. Colebrooke and Mayfikha, loc. cit. ‘The expression “ and 
so forth” includes hunchbacks and other (disabled) persons.’—Go- 
vinda. Vyasanin, ‘immersed in vice,’ may also mean ‘ afflicted by 
‘calamities,’ and is perhaps intended to be taken both ways. 

39. Colebrooke and Maytfkha, loc. cit. Akarmizas, ‘those who 
neglect their duties and occupations,’ i.e. those who though able 
(to fulfil their duties are) indolent.—Govinda. 

40. Colebrooke and Mayfkha, loc. cit.; Burnell, Dayabhaga 49. 

42. Gautama XXI, 15, and note. 

43. Colebrooke V, Dig. CXXX; Vasish‘2a XVII, 46. ‘S4m- 
pradayikam (literally ‘‘ customary”) qualifies (the word) ornaments ; 
sAmpradayikam (means) what is obtained according to custom; 
what is given to their mother by the maternal grandfather and 
grandmother, that (is called) simpradayikam. “Or anything else,” 
(viz.) presented according to custom, (e.g.) a bedstead and the 
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44. Women do not possess independence. 

45. Now they quote also (the following verse): 
‘Their father protects (them) in childhood, their 
husband protects (them) in youth, and their sons 
protect (them) in old age; a woman is never fit 
for independence.’ 

46. The Veda declares, ‘Therefore women are 
considered to be destitute of strength and of a 
portion.’ | 


like, a couch, and an outer garment, and the like. So much and 
nothing else shall the daughters receive. —Govinda. 

44. Vasish‘ha V,1. All the MSS. of the text read na strisva- 
tantryam vidyate, while the text given by the two copies of the 
commentary has na str? svatantryam vindate. Govinda asserts that 
the Satra is intended to forbid the independent action of women 
with respect to things inherited. The correct view probably is 
that with this Sfitra the topic of the duties and rights of women 
begins, and that the rule contains a general maxim. 

45. Vasishtha V, 2. 

46. Colebrooke V, Dig. CXXXI. The text is in great confusion. 
The Dekhan and Gugarat MSS., except K., read, na déyam ni- 
rindriya hyadayas a striyo mata iti srutiz; K. has, tasmat[n]- 
nirindriya hy. st. m. i. sru. tt tasmat striyo nirindriya adayadir api 
papat ; while M. and the I.O. copy of the commentary have, tasm4n- 
nirindriya adayas fa striyo mata iti sruti# [sftiz, M.] The Telugu 
copy is mutilated, and reads nadayantiriti srutiZ. Though the 
reading of the Dekhan MSS. is supported by Mitramisra Virami- 
trodaya, fol. 209, p.1, |. 3, it is certainly not the original one, for 
there is no verb by which the accusative ‘dayam’ is governed. 
Mitramisra’s attempt to make it depend on ‘arhati’ in the verse 
quoted in Sftra 45 is futile, because, according to the usage of 
the Sfttrakaras, a Sfitra may be completed by a verb taken from 
another original aphorism of the author, but cannot be connected 
with a portion of a quotation taken from some other work. This 
same principle, of course, applies not only to Sftras, but to the 
writings of all other authors, whether Indian or European. The 
reading of K., M., and of the I. O. copy of the commentary is 
not open to the objection just mentioned, and therefore preferable. 
But it seems to me highly probable that, nevertheless, it is not 
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47. Those (women) who strive (to do what is) 
agreeable to their husbands will gain heaven. 

48. But for a violation (of their duty towards the 
husband) a Krvz#éhra penance (must be performed). 

49. (For violating it) with a Sddra (a woman) 
shall perform a lunar penance (44ndraéyaza) ; 

50. (For violating it) against the order of the 
castes with a Vaisya and so forth, she shall per- 
form a Krzkefra or an (Atikvzk&hra) penance. 

51. For male (offenders, i.e.) Brahmazas and so 
forth, a year’s chastity (is prescribed). 


quite genuine ; for the word ‘ tasmat,’ with which it begins, is not 
required, because its sense is already expressed by the following 
‘hi,’ and because the Sfitra apparently contains half an Anush/ubh 
Sloka, which the insertion of tasm&t destroys. It is also easy to 
see how it came to be inserted. Every Yagurvedf who read the 
passage would be reminded of the analogous passage of the Taitti- 
riya Samhita VI, 5, 8, 2, ‘ tasmat striyo nirindriya adayadir api papat 
pumsah upastitaram, which in K. has actually been inserted after 
our Sfitra. In the Vedic Mantra ‘tasmat’ is required, and is cer- 
tainly the genuine reading. Hence it seems to have been trans- 
ferred into Baudhayana’s text, possibly by the mistake of some 
scribe who, according to the habit of his kind, took a marginal 
reference to the beginning of the Vedic passage for a correction of 
the text. In my opinion it must be thrown out. The sense of 
the half verse remains exactly the same. It corresponds to Manu 
IX,18. According to Govindasvamin and others its object is to 
show that women are incapable of inheriting, and the word daya, 
‘portion,’ must be taken in the sense of ‘a share of the inheritance.’ 
For a full discussion of this point, I refer to the Introductory Note 
on Book I, Chapter II, Sect. 14 of West and Biihler’s Digest of 
H. L. C., third edition. 

47. Vishnu XXV,15,17; Vasishtha XXI, 14. 

48—50. Vasishtha XXI, 6-13. 

51. Govinda points out that this rule refers to adultery with 
women of equal caste, and thinks that the word ‘chastity’ indi- 
cates that Krzkkhra penances are to be performed; Vasish‘ha XX], 
16,17; Vishvu LIII, 2. But see Gautama XXII, 29. 
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52. Let him burn a Sidra (who commits adultery 
with an Aryan) in a straw-fire. 
53. Now they quote also (the following verses): 


Prasna II, ApuyAva 2, KawnoixkA 4. 


1. ‘Anybody but a Brahmavza shall suffer corporal 
punishment for adultery.’ 

2. ‘The wives (of men) of all castes must be 
guarded more carefully than wealth.’ 

3. ‘But corporal punishment (shall) not (be in-- 
flicted) for (adultery with) the wives of minstrels 
and with those who appear on the stage. For (the 
husbands) carry them (to other men), or, lying 
concealed (at home), permit them to hold culpable 
intercourse.’ 

4. ‘Women (possess) an unrivalled means of 
purification; they never become (entirely) foul. For 
month by month their temporary uncleanness re- 
moves their sins.’ | 

5. ‘Soma gave them cleanliness, the Gandharva 
their melodious voice, and Fire purity of all (limbs) ; 
therefore women are free from stains.’ 


52. Vasish‘ha XXI, 1, 5. 

4.1. Apastamba II, 10, 26, 20; 10, 27, 11. Govinda thinks that 
non-Braéhmanical offenders should be burned, in accordance with 
Vasish‘ha XXI, 2-3. But mutilation may also beintended. Sam- 
grahama, ‘adultery,’ probably includes all those acts mentioned 
Manu VIII, 354-358. | 

2. Manu VIII, 359. 

3. Manu VIII, 362. I read conjecturally, ‘samsargayanti te hyeta 
niguptas Adlayantyapi, basing my emendations on Manu’s text. 
The MSS. and Govinda have, samsargayanti ta hyetén niguptams 
kalayanty api, which gives no good sense. Govinda explains 4arama- 
dara, ‘the wives of minstrels,’ by devaddsyaA, ‘temple-slaves.’ 

4. Vasishéha XXVIII, 4. 5. Vasishtha XXVIII, 6. 
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6. ‘Let him abandon a barren (wife) in the tenth 
year, one who bears daughters (only) in the twelfth, 
one whose children (all) die in the fifteenth, but her 
who is quarrelsome without delay.’ 

7. A widow shall avoid during a year (the use of) 
honey, meat, spirituous liquor, and salt, and sleep on 
the ground. | 

8. Maudgalya (declares that she shall do so) 
during six months. 

9. After (the expiration of) that (time) she may, 
with the permission of her Gurus, bear a son to her 
brother-in-law, in case she has no son. 

10. Now they quote also (the following verse): 
‘One whose appointment can have no result, (viz.) 
a barren woman, one who has borne sons, one who 
is past child-bearing, one whose children are (all) 
dead, and one who is unwilling must not be 
appointed.’ 

11. The sister of a maternal uncle and of the 
father, a sister, a sister's daughter, a daughter-in- 
law, a maternal uncle’s wife, and the wife of a 


6. Manu IX, 8r. 

4-8. Vasishfha XVII, 55. The word madya, ‘spirituous liquor,’ 
occurs in M. and the I. O. copy of the commentary. The MSS. 
from the Dekhan and Gugarat, including K., read maggana or 
maddana, the compound letter being very indistinct. 

g. Vasish*ha XVII, 56, where the term ‘Gurus’ is fully ex- 
plained. ; 

10. Vasishtha XVII, 57-59. M. and the two copies of the 
commentary read pisaZotpannaputra 4a instead of vasa Aotpanna- 
putra £a, ‘a barren woman and one who has borne sons.’ I follow 
the Dekhan and Gugarat MSS., which undoubtedly give the genuine 
reading. Perhaps the term avasam, Vasish/ha XVII, 57, should be 
corrected to vasam. 

11-12, These two Sfitras are additions to II, 1, 2,13. See also 
Narada XII, 73-74; Vasish‘ha XXI, 16. 
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friend are females who must never be approached 
(agamy4). 

12, For intercourse with females who must not 
be approached (agamy4), a Krzkeéhra and an Ati- 
krzkkfra (and) a KAndrayama are the penances 
prescribed for all. | 

13. Thereby (the rule regarding) intercourse with 
a female of the Kazd4la caste has been declared. 

14. Now they quote also (the following verses) : 
‘A Bréhmaza who unintentionally approaches a 
female of the Kandla caste, eats (food given by 
a Kandala) or receives (presents from him), becomes 
an outcast; but (if he does it) intentionally, he 
becomes equal (to a Kandla). 

15. ‘He who approaches his father’s, his teacher's, 
or a king’s wife, is guilty of the crime of violating a 
Guru’s bed; the penance ordained for him has been 
declared above.’ 

16. (A Brahmaza) who is unable (to subsist) by 
teaching, sacrificing for others, or the acceptance of 
gifts, shall maintain himself by following the duties 
of Kshatriyas, because that is the next following 
(caste). 


13. Vasish¢ha XXIII, 41; Vishau LILI, 5-6. 

14. Manu XI, 176. 

15. Govinda thinks that the penance intended is that mentioned 
in Sfitrar2. Probably a severer one is meant. The verse ‘is inter- 
esting, as it clearly is a quotation from some metrical work on law, 
not merely of traditional detached slokas. 

16. Vasish‘ha II, 22. The Sftra ‘adhyapanayaeanapratigra- 
hair asaktak kshatradharmena givet pratyanantaratvat’ occurs in the 
two copies of the commentary only. The I.QO. copy of the commen- 
tary has, however, before it the following words : [dharmya] svadhya- 
yapravakane evety adhikandm [karam] darsayati pratigrzhtta tadrzk 
pratigrahitaram grédhnuvanti (tara ridhnu°] ritvigyagamana yaginau 
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17. Gautama (declares that one shall) not (act 
thus). For the duties of Kshatriyas are too cruel 
for a Brahmaza. 

18. Now they quote also (the following verse) : 
‘Out of regard for the sacred law a Brahmama and 
a Vaisya may take up arms for (the protection of) 
cows or Brahmazas, or when a confusion of the 
castes (threatens to take place). 

1g. (Or) the livelihood of a Vaisya should be 
adopted, because that is the one following (next). 

20. (If he lives by agriculture) he shall plough 
before breakfast, 

21. With two bulls whose noses have not been 
pierced, not striking them with the goad, (but) 


frequently coaxing them. 
22. The (sacred domestic) fire (shall be kindled) 
at the wedding; the religious ceremonies up to the 


Agnyadheya (shall be) performed in that. 


[“gane] tadasaktau kshafradharmau. M. reads, dharmanasvadhyé- 
yapravakana [ne] ityadhikaram darsayati pratigrahttadrsk pratigra- 
hitara rv¢dhnuvanti ritvigyagamana y4ganau tadasaktau svadhya- 
yadhya [°yadhya] panayagfaydganapratigrahair asaktama [tad] 
kshatradharmmena givet. The Dekhan and Gugaraét MSS. read, 
dharmye svadhy4yapravakane ityadhikaram darsayati | pratigrahe 
data pratigrahita[ra] r¢7dhnuvantit rétvigyagamana yagane | tadasak- 
tau kshatradharmena givayet, or have corruptions of this passage. 
I cannét come to any other conclusion than that the passage 
which precedes the words translated by me are a very ancient 
interpolation, caused by the embodiment of a portion of an old 
Bhashya with the text, and that all our MSS., however much they 
may differ, go back to one codex archetypus, 

17. Gautama Introduction, p. lii. 

18. Gautama VI], 25. 1g. Vasishzha II, 24. 

20-21. Vasish/¢ha II, 32. 

22. Vasish‘ha VIII, 3. The religious ceremonies to be performed 
with the sacred domestic fire, which, according to Baudhdyana, 
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23. Now, beginning with the Agnyddheya, follow 
these (rites in an) uninterrupted (series), as, for 
instance, the Agnyddheya, the Agnihotra, the new 
and full moon sacrifices, the Agrayaza at the winter 
and summer solstices, the animal sacrifice, the 
AAaturm4syas at the beginning of each season, the 
Shaddhotvz in spring, the Agnish‘oma. Thus the 
attainment of bliss (is secured). , 

24. Now they quote also (the following verse): 
‘Neither he who is accustomed to sleep in the day- 
time, nor he who eats the food of anybody, nor 
he who falls from a height to which he has climbed, 
can reach heaven as he desires.’ 

25. Let him avoid meanness, hard-heartedness, 
and crookedness. 

26. Now they quote also with reference to this 
(subject the following) verse in the dialogue between 
the daughters of Usanas and Vvzshaparvan: ‘Thou, 
forsooth, art the daughter of one who praises 
(others), who begs and accepts (gifts); but I am 
the child of one who is praised, who gives gifts and 
does not accept them.’ 


should be kindled at the wedding, not on the division of the paternal 
estate (Gautama V, 7), are the so-called Grzhya ceremonies (Gau- 
tama V, 8-9). 

23. Vasish¢ha XI, 46. The sacrifices enumerated in this Satra 
require three fires, and belong to the srauta or vaitanika yagfas. 
The Shaddhotr7 mentioned here seems to be the animal sacrifice 
mentioned in the commentary on Katyayana Srauta-sitra VI, 1, 36. 

24. An 4rfidhapatita, ‘he who falls from a height to which he 
has climbed,’ is, according to Govinda, an ascetic who slides back 
into civil life. 

25. Vasish‘ha VI, 40; X,30. Govinda explains sa/hyam, ‘ hard- 
heartedness,’ by saktau satydm api paropakarakaranam, ‘not doing 
a kindness to others though one is able to do so.’ 

26. The dialogue mentioned is that between Sarmish//d and 
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Prasna II, ApuyAya 8, KawnpiKA 5. 


1. Bathing is suitable for (the practice of) au- 
sterity. 

2. The libation to the manes (is offered) after the 
gods have been satisfied (with water). 

3. They pour out water which gives strength, 
from one Tirtha after the other. 

4. Now they quote also (the following verses): 
‘With flowing, unconfined water twice-born men of 
the three castes shall satisfy the gods, Azshis, and 
manes, when they have risen in the morning.’ 

5. ‘They shall not offer (libations of water) con- 
fined (in tanks and wells). (If they do it), he who 
made the embankment, will obtain a share (of the 
merit of their devotion).’ 

6. ‘ Therefore let him avoid embankments (around 
tanks) and wells made by others.’ 

7. Now they quote also (the following verse): 
‘Or, in times of distress—not as a rule—he may 
bathe in (water) confined (in tanks), after taking out 
three lumps (of earth); from a well (let him take 
three) lumps of clay and three jars of water.’ 


Devayani, which occurs Mahabharata I, 78. The verse quoted is 
the tenth of that Adhyaya, and agrees with ours, except that 
sutaham is read for athaham in the beginning of the second half 
verse. 

5. 3. As to the Tirthas, see above, I, 5, 8, 15-16. 

5. Manu IV, 201. 6. Vishau LXIV, 1. 

7. Vishau LXIV, 2. I read the verse as follows: uddhretya 
vapi trin pivdin kuryad Apatsu no sada t niruddhasu 4a mrétpindan 
kfipat trin abgha/4mstatheti 1 The Dekhan MSS. read at the end 
of the second half verse, kipamstrinavafamstatha ; M. has kupa- 
trinabapa/anstatha ; while C. IL gives kOpat trin gha/s@mstatha. 
Nandapazdita on Vishzu, loc. cit., seems to have had the latter 
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8. If he has accepted presents from one who is 
able to give presents to many, or from one whose 
presents ought not to be accepted, or if he has 
sacrificed for one for whom he ought not to have 
sacrificed, or if he has eaten food (given by a person) 
whose food must not be eaten, he shall mutter the 
Taratsamandtya. 

9. Now they quote also (the following verse): 
‘Those who improperly associate with (an outcast) 
teacher, those who improperly associate with (out- 
cast) pupils, and those who improperly associate (with 
outcasts) by (accepting their) food or by (reciting) 
Mantras (for them), enter into deep darkness.’ 

10. Now (follow) the duties of a Snataka. 

11. After offering at the morning and at the 
evening (meals) with (a portion of) the food which 
he may have, the Vaisvadeva and the Bali-offerings, 
he shall honour, according to his ability, Brahmazas, 
Kshatriyas, Vaisyas, and Stdras: (who may come to 
his house as) guests. 

12. If he cannot (afford to give food) to many, let 
him give (something) to one who possesses good 
qualities, 

13. Or to him who has come first. 

14. If a Sidra (has come as) a guest, he shall 
order him (to do some) work, (and feed him after- 
wards) ; 
reading, and to have changed it to ‘kfpat tu trin gha/amstatha,’ in 
order to save the metre. The sense remains the same. 

8. Manu XI, 254. The textis found Rig-veda 1X, 58. Govinda 
explains bahupratigrahya, ‘one who is able to give presents to 


many,’ by bahubhr:tyabharazakshama, ‘one who is able to support 


many servants.’ 
10. Vasish/ka XII, 1. 11. Vasish¢ha XI, 3-9. 
14. Apastamba IT, 2, 4, 19. 
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15. Or (if he cannot spare much), he may give a 
first portion (agrya) to a Srotriya. 

16. It is prescribed that the division (of the food) 
shall be made without detriment to (the interests 
of) those who daily receive a portion. 

17. But he shall never eat without having given 
away (some small portion of the food). 

18. Now they quote also two verses which have 
been proclaimed by (the goddess of) food: ‘Him 
who, without giving me to the gods, the manes, his 
servants, his guests and friends, consumes what has 
been prepared and (thus), in his exceeding folly, 
swallows poison, I consume, and I am his death. 
But for him who, offering the Agnihotra, performing 
the Vaisvadeva, and honouring guests, eats, full of 
contentment, purity, and faith, what remains after 
feeding those whom he must support, I become 
ambrosia, and he (really) enjoys me.’ 

19. Presents of money must be given, according 
to one’s ability, to good Brahmawas, Srotriyas, and 
Vedaparagas, when they beg outside the Vedi, for the 
sake of Gurus, in order to defray (the expenses of) 
their marriages, or of medicine, or when they are 
distressed for a livelihood, or desirous to offer a 
sacrifice, or engaged in studying, or on a journey, 
or have performed a Visvagit sacrifice. 


15. Vasish4ha XI, 5. Govinda quotes a verse, according to 
which an agrya, ‘first portion,’ is equal to sixteen mouthfuls, each 
of the size of a peahen’s egg. 

16. Apastamba II, 4,9, 10-11. ‘Those who daily receive a 
portion’ (nityabhaktika), i.e. sons, wives, and so forth.—Govinda. 
But see also Apastamba, loc. cit. 

1g. Gautama V, 20-21, and notes. ‘A good Brahmama, i. e. one 
who follows the rule of conduct.’-—Govinda, | 
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20. Cooked food (must be given) to other 
(beggars). 

21. Let him eat (seated) in a pure, enclosed place, 
after having well washed his hands and feet and 
after having sipped water, respectfully receiving the 
food which is brought to him, keeping himself free 
from lust, anger, hatred, greed, and perplexity, (con- 
veying the food into his mouth) with all his fingers 
and making no noise (during mastication). 


Prasna II, ApuyAya 8, KawopixKA 6. 


1. Let him not put back into the dish a remnant 
of food. | 

2. If he eats (food), containing meat, fish, or sesa- 
mum, he shall (afterwards) wash and touch fire, 

3. And bathe after sunset. 

4. Let him avoid a seat, clogs, sticks for cleaning 
the teeth, and other (implements) made of Palasa 
wood. 


20. Gautama V, 22. 

21. Vasishtha XII, 19-20; Vishzu LXVIII, 46. ‘This is the 
rule for him who makes an offering to Atman (i.e. performs the 
Prézagnihotra at his meal).’—Govinda. See also below, II, 7, 12. 

6. 1. ‘I.e. he shall take up as. much food only as he can 
swallow at one mouthful..—Govinda. 

2. The Dekhan and Gugarat MSS., including K., add madhu, 
‘honey,’ after sesamum. 

3. This and the following six Sfitras are left out in M. and the 
two copies of the commentary. If they have, nevertheless, been 
received into the text, the reason is that similar rules occur in all 
Dharmasfitras, and that Stra 3 begins with astamite, while asta- 
maye occurs in Sfitraro. It seems therefore probable that the 
writer of the MS. from which M. and Govinda’s copies are derived, 
skipped over a line by mistake. 

4-7. Vasish¢éha XII, 34-38. 


[14] R 
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5. Let him not eat (food placed) in his lap, 

6. Nor on a chair. 

7. He shall carry a staff, made of bamboo, and 
golden earrings. 

8. Let him not rub one foot with the other while 
bathing, nor place the one on the other while 
standing, 

9. Let him not wear a visible garland. 

10. Let him not look at the sun when he rises or 
sets. 

11. Let him not announce (the appearance of a 
rainbow) to another (man, saying), ‘There is Indra’s 
bow.’ 

12. If he points it out, he shall call it ‘the jewelled 
bow.’ 

13. Let him not pass between the prakilaka and 
the beam at the town gate, 

14. Nor let him pass between the two posts of a 
swing. 

15. Let him not step over a rope to which a calf 
is tied. 

16. Let him not step on ashes, bones, hair, chaff, 
potsherds, nor on a _ bathing-place (moist with) 
water. 


8. Vishnu LXXI, 4o. g. Vasishéha XII, 39. 

10. Vasish¢ha XII, ro. 

11-12. Vasish¢ha XII, 32-33. 

13. Govinda explains prakilaka by ‘a piece of wood fastened at 
the town gate.’ Etymologically it would mean ‘a strong bolt. 
Possibly the rule may be equivalent to Apastamba I, 11, 31, 23, and 
mean that a Snataka is not to creep through the small door 
which is found in all Indian town gates, and left open after the 
gates have been shut. 

14. Apastamba I, 11, 31, 36. 15. Vasish¢ha XII, 9. 

16. Gautama IX,15; Manu IV, 132. 


s] 
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17. Let him not announce it to another (man if) a 
cow suckles (her calf). 

18, Let him not say of (a cow which is) not a 
milch-cow, ‘She is not a milch-cow.’ 

19. If he speaks (of such a one), let him say, ‘It is 
one which will become a milch-cow.’ 

20. Let him not make empty, ill-sounding, or 
harsh speeches. 

21. Let him not go alone on a journey, 

22. Nor with outcasts, nor with a woman, nor 
with a Sddra. 

23. Let him not set out (on a journey) towards 
evening, | 

24. Let him not bathe (entirely) naked. 

25. Let him not bathe at night. 

26. Let him not cross a river swimming. 

27. Let him not look down into a well. 

28. Let him not look down into a pit. 

29. Let him not sit down-there, where another 
person may order him to rise. | 

30. Way must be made for a Brahmaza, a cow, a 
king, a blind man, an aged man, one who is suffering 
under a burden, a pregnant woman, and a weak 
man. 

31. A righteous man shall seek to dwell in a 
village where fuel, water, fodder, sacred fuel, Kusa 
grass, and garlands are plentiful, access to which is 


17. Vishvu LXXI, 62. 18-19. Gautama IX, 19. 
20. Manu IV,177; Vishvu LXXI, 57, 72, 74. 
21-23. Manu IV, r4o. 24. Gautama IX, 61. 


26. Vasish‘ha XII, 45. 

29. E.g.in the palace of a king, whence the attendants may 
drive him. 

30. Vasish‘ha XIII, 58. 31. Gautama IX, 65. 
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easy, where many rich people dwell, which abounds in 
industrious people, where Aryans form the majority, 
and which is not easily entered by robbers. 

32. ‘A Braéhmaza who, having wedded a wife of 
the Sidra caste and dwells during twelve years in a 
village where water (is obtainable) from wells only, 
becomes equal to a Sidra.’ 

33. (If you say that) he who lives in a town and 
whose body is covered with the dust, (raised) by 
others, and whose eyes and mouth are filled with it, 
will obtain salvation, if he restrains himself, (I de- 
clare that) that is impossible. 

34. ‘The dust raised by carriages, horses, ele- 
phants, and cows, and (that which comes) from grain 
is pure, blamed is (that raised) by a broom, goats, 
sheep, donkeys, and garments.’ 

35. Let him honour those who are worthy of 
honour. | 

36. ‘A zshi, a learned man, a king, a bride- 
groom, a maternal uncle, a father-in-law, and an 
officiating priest are mentioned in the Smvzti as 
worthy of the honey-mixture at certain times and 
occasions. 

37. ‘A Azshi, a learned man, and a king must be 


33. Apastamba I, 11, 32, 21. 

36. Vasish/ha XI, 1-2. A Aishi is, according to Govinda, a 
man who knows not only the text of the Mantras, but also their 
sense. “But Baudhayana, Grzhya-sfitra I, 11, 4, says that a man 
who knows, besides the Sakha and its Anas the Kalpa also, is 
called Rishikalpa, i.e. one almost a Rishi. See also Apastamba 
I, 2, 5,5. A learned man (vidvas) is probably a student who has 
finished not only his vow, but learned the Veda, a so-called vidya- 
snataka, Apastamba I, 11, 30, 3. Regarding the arghya or madhu- 
parka, the honey-mixture, see Apastamba II, 4, 8, 7—9. 

37. Gautama V, 27-30. I read kriyarambhe varartvigau. The 
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honoured whenever they come, a bridegroom and 
a priest at the beginning of the religious rites, a 
maternal uncle and a father-in-law when a year has 
elapsed since their last visit.’ 

38. ‘Let him raise his right arm on (entering) the 
place where the sacred fire is kept, in the midst of a 
herd of cows, in the presence of Brahmamas, at the 
daily recitation of the Veda, and at dinner.’ 

39. ‘An upper garment must be worn on the fol- 
lowing five occasions: during the daily study, during 
the evacuation (of excrements), when one bestows 
gifts, at dinner, and while one sips water.’ 

40. ‘While one offers oblations in the fire, while 
one dines, bestows gifts, offers (food to deities or 
Gurus), and accepts presents, (the right hand) must 
be‘ placed between the knees.’ . 

Al. ‘The revealed texts declare, that the creatures 
depend on food, food is life; therefore gifts of 
food must be made. Food is the most excellent of 
sacrificial viands,’ 

42. ‘Sin is removed by burnt offerings, burnt 
oblations are surpassed by (gifts of) food, and gifts 
of food by kind speeches. That (is declared) to us 
in the revealed texts.’ 


Prasna II, ApuyAva 4, KawoikA 7. 


1. Now, therefore, we will declare the rule for 
(performing) the twilight devotions. 


meaning is that a bridegroom is to receive the honey-mixture when 
he comes to his father-in-law’s house for his wedding, and an offi- 
ciating priest when he comes to perform a sacrifice. 

38. Vishnu LXXI, 60. Govinda adds that the act is performed 
as a salutation. 

41. See e.g. Taittiriya Aranyaka VIII, 2. 
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2. Going to a (sacred) bathing-place, he shall 
bathe, in case he is impure; in case he is pure, he 
may, optionally, omit the bath. (But in either case) 
he shall wash his feet and hands. Sipping water 
and sprinkling himself, while he recites the (A7zk- 
verses) containing the word Surabhi, the Ablingas, 
those addressed to Varuza, the Hirazyavarmas, the 
Pavamanis, the (sacred syllables called) Vyahrztis, 
and other purificatory (texts), he becomes pure (and 
fit to perform the twilight devotions). 

3. Now they quote also (the following verse) : 
‘Submersion in water (and) bathing are prescribed for 
all the (four) castes. But sprinkling (water over the 
body), while Mantras (are being recited), is the par- 
ticular (duty) of the twice-born.’ 

4. He who sprinkles himself (with water) at the 
beginning of any sacred rite,—before the time of 
the twilight devotions,—while reciting that same 
collection of purificatory (texts), becomes pure. 

5. Now they quote also (the following rules): 
Seated, with his face to the west, on Darbha grass 
and holding Darbha blades in his (right) hand, which 


7. 2. ‘A sacred bathing-place, i.e. a river or pond outside the 
village.,—Govinda. The same author adds that the hands must 
be washed as far as the wrist, that while sipping water the wor- 
shipper 1 is to repeat in the evening, Taittirtya Aranyaka X, 31, and 
in the morning X, 32, and that if he bathes, Taittirtya Aranyaka 
X, 1, 12, and other texts must be recited. The Azk containing 
the eer Surabhi is found Taittiriya Samhita I, 5, 11, 4, 7; the three 
Ablingas, Taittiriya Aranyaka X, 1, 11; the four verses addressed 
‘to Varuza, Taittirtya Samhita III, 4, 11, 4, and Taittiriya Aranyaka 
II, 4,4. By the term Pavamanis the Pavamandnuvdka, Taittirtya 
Brahmana I, 4, 8, is meant. 

s. The injunction to turn the face to the west refers to the 
evening prayer; see also below, Sftra ro. 
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is filled with water, he shall repeat the SAvitr ose’ NIA. _ 
thousand times; 

6. Or (he may recite the verse) one hundred 
times, suppressing his breath ; 

7. Or mentally ten times, adding the syllable 
Om at the beginning and at the end and the seven 
Vyahzttis. 

8. And if he is tired by three suppressions of 
his breath (performed) with (the recitation of) the 
(Anuvaka called) Brahmahvzdaya (the heart of 
Brahman, then let him repeat the S4vitrt). 

9. In the evening he worships (the sun) with the 
two (verses) addressed to Varuva, ‘Hear this my 
call, O Varuma,’ and ‘ Therefore I go to thee.’ 

10. The same (rules apply to the twilight devo- 
tion) in the morning, (but the worshipper) shall face 
the east and stand upright. 

11. In the day-time he worships (the sun) = the 
two (verses) addressed to Mitra, ‘The glory of Mitra, 
who supports men,’ and ‘ Mitra causes men to join.’ 

12. Let him begin (the twilight devotion) in the 


6. Govinda states that prazayamasah, ‘ suppressing his breath,’ 
has in this Sfitra no technical meaning. 

7. Govinda says that the order to be observed in this case is as 
follows: First the syllable Om is to be recited, next the seven 
Vyahritis, beginning with Bh/% and ending with Satyam, then the 
Savitri, and finally again the syllable Om. 

8. The Brahmahridaya is Taittiriya Aranyaka X, 28. This 
Anuvaka may be repeated three times for each Prazayama (see 
Vasishtha XXV, 13), or altogether nine times, and, if the wor- 
shipper is then tired, he may go on repeating the Savitri without 
suppressing his breath. 

g. Taittirtya Samhita II, 1, 11, 6. 10. Gautama II, 11. 

11. Taittirtya Samhita III, 4, 11, 5. 

12. Very early, i.e. when the stars are still visible; see also 
Gautama II, 11, and note. | 
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morning very early, and finish it when the sun has 
risen. 

13. Let him begin (the twilight devotion) in the 
evening, when (the sun) has set, (and finish it) very 
soon after (the appearance of the stars) ; 

14. And the complete observance of the twilight 
devotions (produces as its reward) an uninterrupted 
succession of days and nights. 

15. Now they quote with reference to this (sub- 
ject) also the following two verses, which have been 
proclaimed by the Lord of created beings (Praga- 
pati): ‘How can those twice-born men be called 
Bradhmazas who do not perform their twilight devo- 
tions, in the morning and in the evening at the 
proper time? At his pleasure a righteous king may 
appoint those Brahmazas who neglect to daily per- 
form the twilight devotions, both at morn and at 
eve, to do the work of Sfdras.’ 

16. If the time for the (twilight devotion) is 
allowed to pass in the evening, (the offender shall) 
fast during the night; and if it is neglected in the 
morning, he shall fast during the (next) day. 

17. He obtains (thereby) the (same) reward as 
if he had remained standing and sitting (in the 
twilight). 

18. Now they quote also (the following verses) : 
‘Whatever sin (a man) may have committed with 
his organ, with his feet, with his arms, by thoughts 
or by speech, from (all) that he is freed by per- 
forming the twilight devotion in the evening.’ 

19. (The worshipper) becomes also connected 


14. The day and night will not be cut off from his existence. 
16. Vasish‘ha XX, 4-5. 18, Vasish‘ha XXVI, 2. 


II, 5, 8. BATHING, 249 


(thereby) with the (next) night, and Varuza_ will 
not seize him. 

20. In like manner he becomes free from the sin 
committed during the night by worshipping in the 
morning. 

21. He is also connected with the (next) day, 
Mitra protects him and Aditya leads him up to 
heaven. 

22. It is declared in the Veda, ‘A Brahmaza 
who in this same manner daily worships in the twi- 
light, both at morn and at eve and, being sanctified 
by the Brahman, becoming one with the Brahman, 
and resplendent through the Brahman, follows the 
_ rules of the SAstra, gains the heaven of Brahman.’ 


Prasna II, ApuyAya 5, KawnnikA 8. 


1. Now, after washing his hands, he shall take 
his waterpot and a clod of earth, go to a (sacred) 
bathing-place and thrice clean his feet (with earth 
and water) and thrice his body. 

2. Now some say, ‘One must not enter a burial- 
ground, water, a temple, a cowpen, nor a place 
where Brdhmawzas (sit) without having cleaned 
one's fee:.’ 


20. Vasish/ha XXVI, 3. 

22, Brahman means here the Veda, the SAvitr?, and the uni- 
versal soul. - 

8.1. Vishzu LXIV,18. This Adhyadya contains the rules for 
bathing, and the subject is introduced, as Govinda observes, 
because in the preceding chapter II, 4, 7, 2, it has been said that 
an impure person must bathe before he performs the twilight devo- 
tions. Govinda also states that the word 4a, ‘and,’ which stands 
after mritpizdam, ‘a clod,’ indicates that gomaya, ‘cowdung,’ must 
also be employed. 
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3. Then he enters the water, (reciting the follow- 
ing verse): ‘I take refuge with gold-horned Varuza, 
give me at my request (O Varuza) a purifying bathing- 
place. May Indra, Varuza, Brzhaspati, and Savitz 
again and again cleanse me from all sin which I have 
committed by eating the food of unholy men, by 
receiving gifts from the wicked, and from all evil 
which I have done by thoughts, speeches, or deeds.’ 

4. Then he takes up water in his joined hands, 
(saying), ‘May the waters and the herbs be pro- 
pitious to us. 

5. (Next) he pours (the water) out in that direc- 
tion in which an enemy of his dwells, (saying), 
‘May they work woe to him who hates us and 
whom we hate.’ 

6. Then he sips water, and thrice makes the water 
eddy around himself turning from the left to the 
right (and saying), ‘May that which is hurtful, which 
is impure, and which is inauspicious in the water be 
removed.’ 

7. After having submerged himself and having 
emerged from the water, 

8. (Acts of) personal purification, washing the 
clothes by beating them on a stone and sipping 


3. The verse is found Taittiriya Aranyaka X, 1,12. 

4. Taittirtya Aranyaka X, 1, 11. 

5. Taittirtya Aramyaka, loc. cit. This and the following Sfttras, 
down to II, 6, 11, 15, are wanting in the Gugarat and Dekhan MSS. 
except in K. | 

6. Taittirtya Aranyaka X, 1, 13. 

4. Govinda points out that the completion of this Sftra is to be 
found in Sfitra ro. He adds that Baudhayana inserted Sitras 8-9 
in the middle, because he was afraid to forget the rules contained 
in them. 

8. Vishzu LXIV, 10, rr. 
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water are not (permitted to the worshipper) as 
long as he is in the water. 

9. If (the water used for bathing) has been (taken 
from a) confined (place, such as a well), he worships 
it with the following (Mantra): ‘Adoration to Agni, 
the lord of the waters; adoration to Indra; adora- 
tion to Varuza; adoration to Varuzt; adoration to 
the waters.’ 

10. After having ascended the bank and having 
sipped water, let him again sip water, though he has 
done so before, (and recite the following Mantras): 
‘May water purify the earth, may the purified earth 
purify me, may Brahmazaspati (and) Brahman purify, 
may the purified (earth) purify me. May water purify 
me, (taking away) all (the guilt which I incurred by 
eating) remnants of food, and forbidden food, (by 
committing) evil deeds, (by) receiving gifts from 
wicked men, SvAh4!’ 

11. Making two Pavitras he rubs (his body) with 
water. Having rubbed himself, (reciting the) three 
(verses), ‘ Ye waters are,’ &c., the four (verses), ‘ The 
golden-coloured, pure, purifying,’ &c., (and) the Anu- 
vaka, ‘He who purifies,’ &c., he performs, stepping 
back into the water, three PrazAyAdmas with the 
Aghamarshaza (hymn); then he ascends the bank, 
squeezes (the water) out of his dress, puts on gar- 
ments which have been washed and dried in the air 
and which are not the worse for wear, sips water, 


9. Taittirtya Aranyaka X, 1,12. 

10. Taittiriya Arazyaka X, 23. Govinda says that the rule is 
intended to indicate also that a person who recites sacred texts 
while sipping water, must do so only after having taken water once 
before. K. inserts before this Mantra, also Anuvaka 22. 

11. Vishnu LXIV, 13-14; 18-19. The Vedic passages intended 
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sits down on Darbha grass, and, holding Darbha 
grass (in his hands), recites, facing the east, the 
G4yatri one thousand times, (or) one hundred times, 
or any number of times, or at least twelve times. 

12. Then he worships the sun (reciting the follow- 
ing Mantras): ‘Out of darkness we, &c., ‘Up that 
bright, &c., ‘That eye which is beneficial to the gods,’ 
&c., (and) ‘ He who rose,’ &c. 

13. Now they quote also (the following maxim): 
‘The syllable Om, the Vy4hrztis, and the Savitri, 
these five Veda-offerings daily cleanse the Brahmawa 
from guilt.’ | 

14. Being purified by the five Veda-offerings, he 
next satiates the gods (with water, saying), 


Prasna II, ApyyAya 5, KawoiKA 9, 


1. ‘I satiate the deities of the eastern gate, Agni, 
Pragapati, Soma, Rudra, Aditi, Byzhaspati, together 
with the lunar mansions, with the planets, with the 
days and nights, and with the Muhfrtas; Om, I also 
satiate the Vasus ; 


are found Taitt. Samhita IV, 1, 5,1; V, 6, 1,1; and Taitt. Brah- 
mana I, 4, 8. Pavitras, i.e. blades of Kusmgrass. ‘He performs 
three Prazdyamas with the A hamarshavza hymn (Rig-veda X, 190), 
i.e. he thrice suppresses his breath (praz4yama) and recites during 
each suppression the Aghamarshaaa three times, just as on other 
occasions the Gayatrt is recited three times. 

12. The first Mantra is found Taitt. Samhita IV, 1, 7, 4; the 
third and the fourth Taitt. Aranyaka IV, 42, 32-33. 

14. Vishzu XLIV, 24. The ceremony is the so-called Tarpaaa, 
which is usually described in the Grzhya-sftras, e.g. Sankhayana 
IV, g-10, and the quotations in Professor Oldenberg’s notes, 
Indische Studien XV, 152. 

9. 1. This and the next Kamdikas are given in full by K. only. 
M. gives the first and last words of both, the commentary the 
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2. ‘Om, I satiate the deities of the southern gate, 
the Pitvzs, Yama, Bhaga, Savitrz, Tvashévz, Vayu, 
Indragni, together with the lunar mansions, with 
the planets, with the days and nights, and with the 
Muhirtas; Om, I also satiate the Rudras. — 

3. ‘Om, I satiate the deities of the western gate, 
Mitra, Indra, the Mah4pitvzs, the Waters, all the gods, 
Brahman, Vishzu, together with the lunar mansions, 
with the planets, with the days and nights, and with 
the Muhirtas; Om, I also satiate the Adityas. 

4. ‘Om, I satiate the deities of the northern gate, 
the Vasus, Varuza, Aga-ekapad, Ahibudhnya, Ushas, 
the two Asvins, Yama, together with ...... 

5. ‘Om, I satiate all the gods ; the Sadhyas ; Brah- 
man ; Pragapati; the four-faced god; Hirazyagarbha; 
Svayambha; the male attendants of Brahman ; Para- 
mesh/¢fin ; the female attendants of Brahman; Agni; 
Vayu; Varuza; Sirya; the moon; the lunar man- 
sions ; Sadyogata; Bhd/-purusha ; Bhuva/-purusha ; 
Suva#-purusha; Bhis; Bhuvak; Suvah; Mahaz; 
Ganah; Tapa; Satya. 

6. ‘Om, I satiate the god Bhava; Sarva; Tsdna: 
Pasupati; Rudra; Ugra; Bhitmadeva; Mahadeva ; 
the wife of the god Bhava; of the god Sarva; of the 
god [sAna; of the god Pasupati; of the god Rudra ; 
of the god Ugra; of Bhimadeva; of Mahadeva; the 
son of Bhava; of Sarva; of Isana; of Pasupati; of 


beginning of 9 and the end of 10 only. The text of K. is probably 
interpolated, as it seems impossible that Baudhayana could have 
mentioned his successors, Apastamba and Satyashadha Hiranya- 
kesin, whose names occur below, II, 5, 9,14. On the other hand, 
it is not doubtful that the number of Mantras must nevertheless 
have been very large, as the numeration in M. shows that they 
filled two entire Kandik4s, | 
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Rudra ; of Ugra; of Bhimadeva ; of Mahadeva ; Om, 
I also satiate the Rudras; the attendants of Rudra. 

7.‘Om, I satiate Vighna; Vinayaka ; Vira ; Sthdla ; 
Varada; Hastimukha; Vakratuzda; Ekadanta; 
Lambodara; the male attendants of Vighna; the 
female attendants of Vighna. 

8. ‘Om, I satiate Sanatkumd4ra; Skanda; Indra; 
Shash¢/t; Shazmukha; Visdkha; Mahd4sena; Su- 
brahmazya; the male attendants of Skanda; the 
female attendants of Skanda. | 

9. ‘Om, I satiate Aditya ; Soma; Angdraka; 
Budha; Bvzhaspati; Sukra; Sanaiséara; Rahu; 
Ketu. | 

10. ‘Om, I satiate Kesava; Nard&yaza ; Madhava; 
Govinda; Vishzu; Madhusfidana; Trivikrama ; 
Vamana; Sridhara; Hyzshikesa; Padmandbha; 
Damodara; the goddess Sri; the goddess Sara- 
svati; Push¢i; Tush¢i; Vishzu ; Garutmat; the male 
attendants of Vishzu; the female attendants of 
Vishzu. 

11. ‘Om, I satiate Yama; Yamaraga; Dharma; 
Dharmaréga; K4la; Nila; Maetyu; Mvztyuggaya ; 
Vaivasvata; Aitragupta; Audumbara; the male 
attendants of Vaivasvata; the female attendants of 
Vaivasvata. 

12. ‘Om, I satiate the gods of the earth ; Kasyapa; 
Antariksha; Vidy4; Dhanvantari; the male atten- 
dants of Dhanvantari; the female attendants of 
Dhanvantari.’ 7 : 

13. Next, passing the sacrificial thread round the 
neck, (he offers the following libations) : 

14. ‘Om, I satiate the Azshis; the great /zshis; 
the best Azshis; the Brahmarshis; the divine A7zshis; 
the royal Azshis; the Srutarshis ; the Seven Azshis ; 
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the Azshis of the KAzdas (of the Yagur-veda); the 
Rishikas; the wives of the Azshis; the sons of the 
Rishis; Kaxva Baudh4yana; Apastamba, the author 
of the Sitra; Satyashadza Hirazyakesin; Vagasa- 
neyin YAg#avalkya; Asvalayana Saunaka; Vy4sa:; 
the syllable Om; the Vydhvztis; the SAvitrt; the 
Géyatri; the AZandas; the Azg-veda; the Yagur- 
veda; the Sdma-veda; the Atharvangirasa; the - 
Itihdsa and Purdza; all the Vedas; the servants of 
all gods ; all beings.’ 

15. Then, passing the sacrificial string over the 
right shoulder, (he offers the following libations) : 


Prasna II, ApwAya 5, KaworxA 10. 


1. ‘Om, I satiate the fathers, Svadh4, adoration ! 
the grandfathers; the great-grandfathers; the 
mothers; the grandmothers; the great- grand- 
mothers; the maternal grandfathers; the maternal 
grandmother ; the mothers grandmother ;_ the 
_ great-grandmother. 

. ‘Om, I satiate the teacher (akArya), Svadhé, 
oiaaaaat the wife of the teacher; the friends ; the 
wives of the friends; the relatives; the wives of the 
relatives; the inmates of the house (amatya); the 
wives of the inmates of the house; all; the wives 
of all.’ 

3. He pours the water out from the several 
Tirthas (of the hand sacred to the several deities). 

4. (He recites at the end of the rite the following 


3. I.e. the water must be poured out in accordance with the 
rule given above. 

4. Vagasaneyi Samhita II, 34. The translation of the Mantra 
follows Govinda’s explanation. 
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Mantra): ‘(Ye waters), who bring food, ambrosia, 
clarified butter, milk, and barley-gruel, are food for 
the manes; satiate my ancestors! May you be 
satiated, may you be satiated!’ 

5. Let him not perform ceremonies in honour of 
the gods while his clothes are wet, or while he is 
dressed in one garment only; 

6. Nor those connected with the manes. That ‘is 
the opinion) of some (teachers). 


Praswa II, ApuyAya 6, KawoikA 11. 


1. Now these five great sacrifices, which are also 
called the great sacrificial sessions, are the sacrifice 
to be offered to the gods, the sacrifice to be offered 
to the manes, the sacrifice to be offered to all beings, 
the sacrifice to be offered to men, (and) the sacrifice 
to be offered to Brahman, 

2. Let him daily offer (something to the gods 
with the exclamation) Sv4h4, be it only a piece of 
fuel. Thereby he performs that sacrifice to the 
gods. | 

3. Let him daily offer (something to the manes 
with the exclamation) Svadh4, be it only a vessel 
filled with water. Thereby he performs that sacrifice 
to the manes. 

4. Let him daily pay reverence to (all beings) 
endowed with life. Thereby he performs that 
sacrifice to the beings. | 


11. 1. This and the next four Sfitras agree almost literally with 
Satapatha-brahmawa XI, 5, 6,1. See also Taitt. Aranyaka II, 10; 
Apastamba I, 4, 12, 15-13, I. 

4. Govinda says that the Mantra is to be ‘ bhfitebhyo namaA, 
adoration to all beings,‘ and adds that some consider the first three 
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5. Let him daily give food to Br&éhmamas, be it 
only roots, fruit, or vegetables. Thereby he per- 
forms that sacrifice to men. 

6. Let him daily recite the Veda privately, be it 
only the syllable Om or the Vy4hvztis. Thereby he 
performs that sacrifice to be offered to Brahman. 

7. ‘The private recitation of the Veda is, indeed, 
the sacrifice to Brahman. At that sacrifice to Brah- 
man speech, forsooth, (takes the place of) the 
Guhi, the internal organ (that of) the Upabhvdt, 
the eye (that of) the Dhruvd4, the understanding 
(that of) the Sruva, truth (that of) the final bath, 
heaven (is) the conclusion of the sacrifice. He who, 
knowing this, daily recites the Veda to himself, gains 
as much heavenly bliss as, and more than, he who 
gives away this whole earth that is filled with 
wealth, and imperishable (beatitude), and conquers 
death. Therefore the Veda should be recited in 
private. Thus speaks the Brahmaaa.’ 

8. Now they quote also (the following passage) : 
‘If, well anointed, well fed, and lying on a comfortable 
couch, one recites (the portion of the Veda referring 
to) any sacrifice, one has offered it thereby.’ 


Mahayagiias to be performed by the Vaisvadeva and the Bali- 
offering, while others enjoin their separate performance. 

4. Satapatha-brahmama XI, 5,6, 2. See also Taitt. Aranyaka 
II,17. K. reads dhritir dhruv4, ‘ the firm resolve (takes the place 
of) the Dhruva,’ which is apparently a correction made according 
to the Aranyake: According to the commentary the text of the 
last portion of the quotation runs thus, ‘yavantam ha va imam 
vittasya pfirzam dadat svargam lokam gayati tavantam lokam gayati 
bhiyamsam kakshayyam kapa mrityum gayati ya evam vidvan,’ &c. 
M. and K. do not give the whole passage. The published text of 
the Satapatha-brahmaza slightly differs from Govinda’s version. 

8. Satapatha-brahmava XI, 5, 7, 3-4. 


[14] s 
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9. Some (teachers) declare (that there is a text) 
which teaches a fourfold division of these sacred 
duties. (But) as no (other meaning is) perceptible, 
(the text) ‘Four paths,’ &c., refers to sacrificial rites. 

10. (Viz.) to Ish¢is, animal sacrifices, Soma sacri- 
fices, and Darvthomas. 

11. The following (/tz&) declares that, ‘ Four 
paths, leading to the world of the gods, go severally 
from the earth to heaven. All ye gods, place us on 
that among them which will gain us. undecaying 
prosperity. 

12. The student, the householder, the hermit in 


the woods, the ascetic (constitute the four orders). 
13. A student (shall) obey his teacher until death. 


g. I read. the text as follows, ‘tasya ha va etasya dharmasya 
katurdha bhedam eka 4hu’.’ M. has bhedakam, the I, O. copy 
of the commentary bhedasankfim, and K. tasya ha va etasya 
yagnasyakaturdha bhitam eka ahu’. Below in the commentary 
on Sfitra 27, Govinda repeats the latter part of this Sfitra in the 
form which I have adopted. The discussion which begins here is 
the same.as that which occurs Apastamba II, 9, 23, 3-24, 15. 

1x. Taittirtlya Samhita V, 7, 2, 3. 

12. K. omits this Sfittra. After it M. and K. have the following 
passage: ‘brahmafarizo’tyantam 4tm4énam upasamgrzhya ’Aaryan 
bruvate vane sramyantyeke [y4mtyete, K.] savaneshvapa upaspr?- 
santo vanyenannenaikagnim [nyenannena naikagnim, K.; vanye- 
naikanaw, M.] guhvanas [guhvds, M.] satyasyaike karmani 
[karmami, M.] anagnayo ’niketana’ [tvah kam, K.] kaupina&sha- 
dana varshasv ekastha uddhrztaparipitabhir adbhi# karyam [apa- 
karyam, M.]| kurvan4s [kurvazas tatrodaharanti, K.] sannamusale 
vyahgare nivrittasaravasampate bhikshanta’ sarvatah parimoksham 
{parimeke, M.] apavidhya vaidikani karm4ny abhayatah parizéfinn 
madhyamam padam upaslishyamaha iti vadanto.’ The commentary 
gives a few portions of this passage further on. Irrespective of 
minor corruptions, it gives no sense in the place where it stands, 
and it seems probable that we have to deal with a confused and 
badly corrupted text, which Govinda arranged either as seemed 
good to him, or on the authority of better MSS. 
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14. A hermit is he who regulates his conduct 
entirely according to the Institutes proclaimed by 
Vikhanas. 

15. A VaikhAnasa (shall live) in the forest, sub- 
sisting on roots and fruit, practising austerities and 
bathing at morn, noon, and eve; he shall kindle a 
fire according to the Sramazaka (rule); he shall eat 
wild-growing (vegetables and grain) only; he shall 
worship gods, manes, Bhitas, men, and Azshis; he 
shall receive hospitably (men of) all (castes) except 
those (with whom intercourse is) forbidden; he may 
even use the flesh of animals killed by carnivorous 
beasts; he shall not step on ploughed (land); and 
he shall not enter a village; he shall wear his hair 
in braids, and dress in (garments made of) bark or 
skins; he shall not eat anything that has been 
hoarded for more than a year. 

16, An ascetic shall leave his relatives and, not 
attended by any one nor procuring any property, 
depart (from his house performing the customary 
ceremony) according to the rule. 

17. He shall go into the forest (and live there). 

18. He shall shave his hair excepting the top-lock. 


15. This passage, which Govinda gives as one Sfitra, agrees 
word for word with Gautama III, 26-35, except in the beginning, 
where Gautama omits ‘bathing at morn, noon, and eve. The 
MSS. all read bhaiksham, ‘begged food,’ instead of baishkam, 
‘the flesh of animals slain by carnivorous beasts.’ But Govinda’s 
explanation leaves no doubt as to the correctness of the latter 
reading. The Dekhan and Gugaraét MSS., including K., read 
agramyabhogi i! agramyabhogt. 

16. I adopt the readings of the Dekhan MSS., aparigraha’ (for 
apratigraha) and pravraget (for parivraget). The rule for the cere- 
mony is given below, II, 10, 17. © 

18. This is Govinda’s explanation of sikhamundas, the reading 
of all MSS. 


S 2 
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19. He shall wear a cloth to cover his nakedness. 

20. He shall reside in one place during the rainy 
season. 

21. He shall wear a dress dyed yellowish-red. 

.22, He shall go to beg when the pestle lies 
motionless, when the embers have been extin- 
guished, and when the cleaning of the dishes has 
been finished. 

23. With the three means of punishment, (viz.) 
words, thoughts, and acts, he shall not injure created 
beings. 

24. He shall carry a cloth for straining water for 
the sake of purification. 

25. He shall perform the necessary purifications 
with water which has been taken out (of a well or 
tank) and has been strained. 

26. (Ascetics shall) say,‘ Renouncing the works 
taught in the Veda, cut off from both (worlds), we 
attach ourselves to the central sphere (Brahman).’ 

27. But the venerable teacher (declares) that 
there is one order only, because the others do not 
beget offspring. 

‘ 28. With reference to this matter they quote also 
(the following passage): ‘There was, forsooth, an 
Asura, Kapila by name, the son of PrahlAda. 


20 and 22. These two Sfitras are omitted in K. and M., which 
give them in the passage following Sfitra 12, as well as in the 
Dekhan and Gugarat MSS. 

24. See below, II, 10, 17, 11. Govinda explains pavitra, ‘a cloth 
for straining water,’ by ‘a bunch of Kusa grass for removing 
insects from the road.’ 

25. According to Govinda such water is to be used for washing 
off the stains of urine &c., not for drinking. 

26. This Stra is again omitted in the MSS. of the text. M. and 
K. give it in the passage following Sftra 12. 

27. Gautama III, 36. 
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Striving with the gods, he made these divisions. 
A wise man should not take heed of them.’ 

29. Because no (other meaning is) perceptible, 
(the text) ‘Four paths,’ &c., refers to sacrificial rites, 
(viz.) to Ish¢is, animal sacrifices, Soma sacrifices, 
Darvihomas. 

30. With respect to this (question the following 
verse also) is quoted: ‘That eternal greatness of the 
Brahmaza is neither increased by works, nor dimi- 
nished. The soul khows the nature of that (great- 
ness); knowing that, he is not stained by evil deeds.’ 

31. If he says that, (let him reflect on the fol- 
lowing verse): ‘ He who knows not the Veda, does 
not at death think of that great, all-perceiving soul, 
through which the sun, resplendent with brilliancy, 
gives warmth, and the father has a father through 
the son at his birth from the womb.’ 

32. (Moreover), ‘Those who, being neither true 
Brahmazas nor performers of Soma sacrifices, work 
not for that which ts near, nor for that which is far, 
take hold of the word and with sinful (speech) 
ignorantly perform the rites. 

33. There are innumerable (passages in the 
Veda) which refer to the debts (to be paid by a 
Brahmaza), such as, ‘May I obtain, O Agni, immor- 


30—31. Taitt. Brahmama III, 12, 9, 7. 

32. Rig-veda X, 71, gy. My rendering of the difficult verse is 
merely tentative, and I have left out the word siriz, for which I 
am as little able as other Sanskritists to offer a safe explanation. 
The general meaning of the verse, I think, bas been rightly under- 
stood by Sayaza and Govinda, who both say that it contains a 
reproach, addressed to those Brahmazas who, contented with the 
letter of the Veda, do not master its meaning. 

33-34. The commentary omits these two Sftras, which, how- 
ever, seem necessary for the completion of the discussion. The 
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tality through offspring ;’ ‘A Brahmaza on being 
born, (owes) a son to his ancestors, &c. 

34. ‘Those dwell with us, who fulfil the following 
(duties), the study of the three Vedas, the student- 
ship, the procreation of offspring, faith, austerity, 
sacrificing, and giving gifts; he who praises other 
(duties) becomes dust and perishes.’ 


Prasna II, ApuyAya 7, KanoikA 12. 


1. Now we will explain the oblations (offered) to 
the vital air (praza) by SAlinas (householders) and 
YAy4varas (vagrants), who sacrifice to the soul. 

2. At the end of all the necessary (daily rites), let 
him sit down, facing the east, in a place that has 
been well cleaned and smeared with cowdung ; next 
let him worship that prepared (food) which is being 
brought, (saying), ‘ Bhis, Bhuvas, Svak, Om,’ (and 
then) remain silent. 

3. (Next) he pours water round the food which 
has been placed (before him), turning his right hand 
towards it, and reciting the Mahavydahzztis; (after- 
wards), continuing to hold (the dish) with his left 
hand, he first drinks water, (saying), ‘Thou art a 
substratum for ambrosia, and (finally) offers five 
oblations of food to the vital airs, (reciting the 


second occurs also Apastamba II, 9, 24, 8. Though Baudha- 
yana does not express himself as clearly as Apastamba, he dis- 
approves, as it would seem, like the latter, of the opinion of those 
who gave an undue preference to asceticism at the expense of 
married life, the order of the householders. 

12. 1. The Prazagnihotra is alluded to by Apastamba IT, 7, 17, 16. 
Regarding the terms Salina and Y4y4vara, see below, III, 1, 3-4. 

3. The Mahdvy4hrvtis are the Mantras given Taittirtya Aranyaka 
X, 2. The second Mantra is found Taittirtya Aramyaka X, 32, and 
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texts), ‘Full of reverence, I offer ambrosia to Praza; 
mayest thou propitiously enter me, not in order to 
burn me. To Prdza, Svaha!’ &c. 

4. After offering the ‘five oblations of food to the 
vital airs, let him finish his meal silently. Medi- 
tating in his heart on the lord of created beings, let 
him not emit speech while (eating). 

5. If he emits speech, he ‘shall mutter ‘ Bhfd, 
Bhuvak, Svah, Om,’ and afterwards continue to eat. 

6. Now they quote also (the following rule): ‘ If he 
sees (bits of) skin, hair, nail-(parings), insects, or the 
dung of rats (in his food), he shall take out a lump, 
sprinkle that spot with water, scatter ashes on it, again 
sprinkle it with water, and use (the remainder of the 
food), after it has been declared fit (for use).’ 

7. Now they quote also (the following verse): ‘He 
shall eat, seated with his face towards the east, silent, 
not despising his food, ‘not scattering (fragments on 
the ground), and solely attend (to his dinner); and, 
after he has eaten, he shall touch fire.’ 

8. He shall not cut off with his teeth (pieces 
from) eatables (that must be swallowed) entire, (such 
as) cakes, bulbs, roots, fruit, and flesh. 

9. (Let him) not (eat) to repletion. 

10, After (dinner) he shall drink water, (reciting 
the text), ‘Thou art a covering for ambrosia, and 
stroke (the region of) the heart, (saying), ‘ Thou art 
the bond that connects the vital airs; (thou art) 


the third ibid. X, 34. The translation of the Mantras follows 
Govinda, who somewhat differs from Sayama. 

6. Vasish/ha XIV,.23. ”. Vishnu LXVIII, 40-43. 

g. Vishzu LXVIII, 47. 

10. The first text is found Taittirlya Aranyaka X, 35, and ‘the 
second ibid. X, 37. I translate the first according to Govinda. 
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Rudra and Death; enter me; mayest thou grow 
through this food.’ 

11. After sipping water a second time, he allows 
(the drops from) the hand to flow on the big toe 
of his right foot (and recites the following text): 
‘May the male be pleased, he who is of the size 
of a thumb, who occupies (a space of the size of) a 
thumb, who is the lord of the whole world, masterful, 
and the enjoyer of the universe.’ 

12. Let him perform the subsequent consecration 
{anumantraza) of the (food which has been) offered, 
with raised arms, (and let him recite) the five (texts 
beginning), ‘ With faith, worshipping Pravza, (I have) 
offered ambrosia; mayest thou increase Praza 
through this food,’ 

13. {And let him address the soul with the last 
text of the Anuvaka), ‘(May) my soul (gain) immor- 
tality in the universal soul.’ 

14. And let him (meditate on his) soul (as) united 
with the imperishable (syllable Om). 

15. He who sacrifices to the soul, surpasses him 
who offers all sacrifices. 


PRASNA II, ApuyAva 7, Kawop1KkA 13. 


1. Now they quote also (the following verse): 
‘As cotton and reeds, thrown into a fire, blaze up, 
even so all the guilt of him who sacrifices to the 
soul is consumed ;’ 


11, Taittiriya Aranyaka X, 38. The individual soul which re- 
sides in the heart is here identified with the universal soul; see 
also Ka¢haka Upanishad IV, 12. 

¥2-13. Taittirtya Aranyaka X, 36. 

14. The syllable Om is Brahman, the universal soul. 


Il, 7, 13¢ EATING. 265 


2. (Moreover), ‘ He who eats merely (in order to 
satisfy his own hunger) reaps only guilt. In vain 
(the fool) takes food.’ | 

3. Let him daily, both in the morning and in the 
evening, sacrifice in this manner; 

4. Or (he may offer) water in the evening. 

5. Now they quote also (the following verses) : 
‘Let him first feed his guests, next the pregnant 
women, then the infants and the aged, thereafter the 
distressed and particularly the diseased. But he 
who eats first, without having given (food) to those 
(persons) according to the rule, does not know that 
he is being eaten. He does not eat, (but) he is 
eaten. 

6. ‘Let him eat silently what remains, (after he 
has given their portions) to the manes, the gods, the 
servanits, his parents, and his Gurus; that is declared 
to be the rule of the sacred law.’ 

7. Now they quote also (the following verses) : 
‘Eight mouthfuls are the meal of an ascetic, sixteen 
that of a hermit in the woods, thirty-two that of a 
householder, and an unlimited (quantity) that of a 
student.’ : 

8. ‘An Agnihotrin, a draught-ox, and a student, 
those three can do their work only if they eat 
(much); without eating (much) they cannot do it.’ 

9. ‘A householder, or a student who practises 


13. 2. Rig-veda X, 114, 6, and Taittiriya Brahmaaza II, 8, 8, 3. 
The words have been transposed. . 

5. Vasishéha XI, 6-8; Manu III, 114-115. I write, with the 
Dekhan and Gugarat MSS., na sa bhunkte, sa bhugyate, instead of 
the senseless reading of M. and the commentary, na sa bhunkte na 
bhugyate. 

6. Vasishtha XI, 11. _ 47-8. Apastamba IT, 4, 9; 13. 

9-10. Apastamba II, 4, 9, 12, and note on II, 1, 1, 2. 


266 BAUDHAYANA. II, 7, 13. 


austerity by fasting, becomes an Avakirzin through 
the omission of the sacrifice to the vital airs ;’ 

10. Except when he performs a penance. In the 
case of a penance that (fasting) is the rule. 

11. Now they quote also (the following verses) : 
‘He who never eats between the morning and the 
evening meals, (obtains the same reward as he who) 
constantly fasts.’ 

12. ‘As in case one obtains no materials (for the 
sacrifice), one must mutter the sacred texts to be 
recited at the Agnihotra, offered in the three fires, 
even so one should mutter the texts to be recited 
at the Prazdgnihotra, when one is prevented from 
dining.’ 

13. ‘He who acts thus, will become one with 
Brahman.’ Thus spake Pragdpati (the lord of 
created beings). 


Prasna II, ApuyAya 8, Kaworké 14. 


1. The offering to the manes secures long life 
and heaven, is worthy of praise and a rite ensuring 
prosperity. 

2. Persons who sanctify the company are, a Tri- 
madhu, a TrizAfiketa, a Trisuparza, one who keeps 
five fires, and one who knows the six Angas, one 
who performs the vow called Siras, one who knows 
the Gyesh¢sas4man, (and) a Sndtaka ; 

3. On failure of these, one who knows the (texts 
called) Rahasya. 


-14, 1, Apastamba II, 7, 16, 1-2. 

2. Apastamba Il, 7,17, 22; Vasish/ha III, 19. Govinda states 
that the Atharvavedins know the vow called Siras; see also 
Vasishtha XXVI, 12, and note. 

3. Govinda says that persons acquainted with the Rahasyas or 
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4. The Azk-verses, the Yagus-formulas, and the 
SAmans (give) lustre to a funeral offering. There- 
fore he may feed (on that occasion) even a Sapinda 
relation who (knows) those (texts). 

5. Let him who feeds (Brahmazas at a funeral 
sacrifice) cause them to hear successively the Raksho- 
ghna Samans, the Yagus-formulas (called) Svadha- 
vat, the Azk-verses (called) Madhu, and the (texts 
called) Pavitras. 

6. Having invited on the day before (the Sraddha), 
or just in the morning, virtuous, pure (men), such as 
Trimadhus, who know the Ved4ngas and the sacred 
texts, who are not related by marriage, nor members 
of the same family, nor connected through the Veda, 
at least three, (but always) an odd number, the (sa- 
crificer) makes them sit down on prepared seats, 
covered with Darbha grass, facing the east or the 
north, 

7. Then he offers to them water mixed with sesa- 
mum seed, adorns them with scents and garlands 
(and says), ‘1 wish to offer oblations in the fire.’ 


Aramyakas are preferable to those mentioned in the preceding 
Sfitra, and thus the order must be reversed. 

4. Apastamba Il, 7,14, 5. 

5. The texts on which the Rakshoghna Samans are based 
occur Sama-veda I, 1, 1, 3, 4-6; the Svadhdvat Yagus, Taitt. Brah- 
mana I, 3,10, 2; the Madhu Rv&as, Rig-veda I, 90, 6; and the 
three Pavitras, Taitt. Brahmama I, 4, 8, 2. 

6. Apastamba II, 7,14, 5. All the MSS., including those of 
the commentary, read yonigotramantrasambandhan instead of yoni- 
gotramantrasambandhan. But the explanation of gotrasambandhaz 
by asagotraA shows still a faint trace of the former existence of 
the reading which I have restored conjecturally and translated. 
Its correctness is proved by the parallel passage of Apastamba. 

7. Vishau LXXIII, 12-13; Manu III, 208-211. The Agnimukha 
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When he has received permission (to do so), he 
heaps fuel on the sacred fire, scatters Kusa grass 
around it, performs (all the ceremonies) up to 
the end of the Agnimukha, and offers three burnt 
oblations of food only, (reciting the following texts): 
‘To Soma, accompanied by the manes, Svaha!’ ‘To 
Yama, accompanied by the Angiras and. by the 
manes, Svaha!’ ‘To Agni, who carries the offerings 
to the manes, who causes sacrifices to be well per- 
formed, Sv4ha!’ 

8. He shall make these three oblations with food 
only which has been sprinkled with the remainder 
of the (clarified butter). | 

9. Let him give a cake of food to the birds. 

10. For it is declared in the Veda, ‘The manes 
roam about in the shape of birds.’ 

11. Next he touches the (other food) with his 
hand and with the thumb, 

12. (And recites the following texts): ‘ Fire sees 
thee, who art co-extensive with the earth, the Azk- 
verses are thy greatness, lest the gift be in vain; the 
earth is the vessel for thee, the sky the cover; I 
offer thee in the mouth of Brahman, I offer thee in 
the Praza and the Apana of learned Brahmazas; thou 
art imperishable, mayest thou never fail to (the manes 
of our) fathers yonder, in the other world.’ ‘Air hears 
thee, who art co-extensive with the middle sphere, 


is a term denoting all the preliminaries which precede the Pra- 
dhanahoma of a ceremony. The Dekhan and Gugarat MSS. 
read Agyasya instead of annasyaiva. 
8. Clarified butter is necessary for the rites included in the 
Agnimukha. 
12. The Mantras are addressed to the food which is to be 
offered. 
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the Yagus-formulas are thy greatness, lest the gift 
be in vain; the earth is the vessel for thee, the sky 
the cover; .... mayest thou never fail to the 
(manes of our) grandfathers yonder, in the other 
world.’ ‘The sun reveals thee, who art co-extensive 
with the sky, the Sdmans are thy greatness, lest the 
gift be in vain; ....mayest thou never fail to 
the (manes of our) great-grandfathers yonder, in the 
other world.’ 


Prasna II, ApuyAya 8, KawoixA 15. 


1. Now indeed (that) happens (also which the fol- 
lowing verses teach): 

2. ‘Let him sprinkle that food with the remainder 
of the burnt oblations. But what is given without 
(touching it with) the thumb does not gladden the 
manes. 

3. ‘The malevolent Asuras seek an opportunity 
(to snatch away) that food intended for the manes, 
which is not supported with both hands.’ 

4. ‘The YAtudhanas and Pisd&as, who receive no 
share, steal the food if sesamum grains are not 
scattered (on the seats of the guests), and the Asuras 
(take it) if (the host) is under the sway of anger.’ 

5. ‘Ifa person dressed in reddish clothes mutters 
prayers, offers burnt oblations, or receives gifts, the 
sacrificial viands, offered at sacrifices to the gods or 
to the manes, do not reach the deities.’ 


15. 2. Manu III, 215. See also above, II, 8, 14, ro. 

3. Vasish/ha XI, 25. 

4. Vishnu LXXIII, 11; Manu III, 229. 

8. Govinda states that the rule is intended to teach that the 
sacrificer and the guests at a Sréddha must be dressed in white, 
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6. ‘If gifts are given or received without (touch- 
ing them with) the thumb and, if one sips water 
standing, (the performer of the act) is not benefited 
thereby.’ 

7. At the beginning and at the end (of a ‘Sraddha) 
water must be given (to the guests). 

8. In every case the muttering (of sacred texts) 
and the other (necessary acts must be performed) 
according to the rule. 

9. The remaining (rules) have been prescribed 
(in the section) on the burnt oblations on Ash/aka 
(days). 

10. ‘He shall feed two (Brahmawas) at the offering 
to the gods and three at the offering to the manes, 
or a single man on either occasion. Even a very 
wealthy man shall not be anxious (to entertain) a 
large company.’ 

11. ‘A large company destroys these five (advan- 
tages), the respectful treatment (of the invited guests, 
the propriety of) time and place, purity and (the 
selection of) virtuous Brahmaza (guests); therefore 
he shall not invite (a large number).’ 

12, ‘In front (feed) the fathers of the (sacrificer), 
to the left the grandfathers, to the right the great- 
grandfathers, and at the back those who pare off 
(portions) from the cakes.’ 


and that ascetics are not to be invited. But see Vasish/AZa XI, 
17; 34- 

4. Vishnu LXXIII, 12, 27, and above, II, 8, 14, 6. 

9. Baudhayana Grzhya-sftra II, 17, 18. 

10-11. Vasish¢ha XI, 27-28. 

12. In the beginning of the verse I read with M. and the I. O. 
copy of the commentary urasta/ pitaras tasya, and in the end with 
the Dekhan and Gugarat MSS. pimdatakshakak. M. reads pinda- 
tarkya, and the copies of the commentary pizdodaka#, Both these 
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Prasna II, ApuyAyva 9, KawoiKxA 16. 


1. (Now follows some) advice for him who is 
desirous of offspring. 7 

2. The two Asvins have declared, that fame is 
gained by the procreation (of sons) ; 

3. ‘Performing acts which tend to prolong life 
and austerities, intent on the performance of the 
private recitation. and of sacrifices, and keeping his 
organs in subjection, let him carefully beget offspring 
in his own caste.’ 

4. ‘From his birth a Br&hmaza is loaded with 
three debts; these let him pay. A prudent man is 
free from doubts regarding the sacred law.’ 

5. ‘If he worships the sages through the study of 
the Veda, Indra with Soma sacrifices, and the manes 


of his ancestors through (the procreation of) children, 


he will rejoice in heaven, free from: debt.’ 

6. ‘ Through a son he conquers the worlds, through 
a grandson he obtains immortality, but through his 
son’s grandson he ascends to the (highest) heaven.’ 
(All that) has been declared in the Veda. 

7. The Veda shows the existence of the three 
debts in the following (passage): ‘A Brahmava is 
born loaded with three debts; (he owes) the 
studentship to the sages, sacrifices to the gods, 
and a son to the manes;’ 


readings are clearly corrupt, and so is the var. lect. of the Grzhya- 
samgraha, quoted in the Petersburg Dictionary, pizdatarkukaA. 
Pindatakshak4f, ‘the cutters or parers of the cakes,’ is appropriate, 
' because the remoter ancestors, who, as Govinda too declares, are 
meant by the term, obtain the fragments of the funeral cakes. 

6. Vasish‘ha XVII, 5. 

4. Wasishtha XI, 48. After this Stra the MSS. of the text 


-— oe 
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8. Through the procreation of a virtuous son he 
saves himself. 

9. He who obtains a virtuous son saves from the 
fear of sin seven in the descending line and seven 
in the ascending line, (viz.) six others (in each), 
himself being the seventh. 

10. Therefore he obtains a reward if he begets 
issue. 

11. Therefore he should sedulously beget off- 


spring, 


insert the following corrupt passage: bandham rizamoksham pra- 
gayas kayattam pi/rinam kanukarshasabdas ka pragdydm darsayati| 
anutsanna/ pragavan bhavati | ya vad enam pragdnugrzhzite tavad 
akshayam lokam gayati. The commentary does not notice it, and 
it seems to me that it needlessly interrupts the context. 

rr. M. and K. add to this Sftra, 4tmana’ phalalabhaya, ‘in 
order to gain a reward for himself.’ The same two MSS., further, 
insert the following Sftras: tasmat putram kotp4dy4tm4nam evot- 
padayatiti | vigtayate Atma vai putrandmAsiti tevam dvittya 4tma 
givata drashfavyo yak putram utp4dayati sa tatha bhavati | tas- 
man natma kvafid akshetra utsrashéavyah| 4tmanam avamanyate hi! 
yath4tm4nam utpadayati sa tatha bhavati| tasm4d 4dita eva kshetram 
anvikkhet sarvavarne samskritam upadesena | tasmin darasamyoge 
pragam utpadayed ' ‘ Therefore (they say) that he who begets a 
son produces even his own self; and it is declared in the Veda, 
‘Thou art self, called a son.” Thus he who begets a son will 
see, during his lifetime, a second self. He becomes like him. 
Therefore one’s own self must not be begotten on an unworthy 
female. For (he who does that) despises himself. He becomes 
even so, as he produces himself. Therefore (every man), each in 
his own caste, should first look out for a female who has been 
sanctified according to the injunction (of the sacred texts). Taking 
her to be his wedded wife, he shall beget a son.’ It is possible 
that this passage really belongs to Baudhayana, for it is written 
in the usual style of our Sfitra, and the last word of this passage as 
well as of Sfitra 11, as given in the Dekhan MSS., is utpadayet. 
But it is not absolutely required by the context, and the com- 
-mentary too omits it. 
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12. Through the application of medicines and 
sacred texts. 

13. The advice to him (who is intent on the 
procreation of children) is given in agreement with 
the revealed texts. 

14. For it produces results in the case of all 
the castes. | 


Prasna II, ApuyAva 10, KawoixkA 17. 


1. Now we will explain the rule for entering the 
order of ascetics (samny4sa). 

2. Some (teachers say), ‘ He who has finished his 
studentship may become an ascetic immediately on 
(the completion of) that.’ 

3. But (according to others, asceticism is befitting) 
for Salinas and YAyAvaras who are childless ; 

4. Or a widower (may become an ascetic). 

5. (In general) they prescribe the profession of 
asceticism after the completion of the seventieth 
year and after the children have been firmly settled 
in (the performance of) their sacred duties. 

6. Or a hermit in the woods (may become an 


13. I read with M., whose reading is confirmed by the explana- 
tion given in the commentary, tasyopadesa# srutisimanyenopadi- 
syate. The other MS. reads tasyopadesena, and in the text of the 
commentary the first word is left out. 

17. 2. Gautama II], 1. 

3. Regarding the two terms SAlina and Yayavara, see below, 
III, 1, 3-4. 

4. Vidhura, translated, according to Govinda’s explanation, by 
‘widower,’ perhaps includes all persons who have been separated 
from their families. 

6. Regarding the ceremonies to be performed by hermits in the 
wood, see above, II, 6, 11, 15, and below, III, 3. 


[14] T 
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ascetic) on finishing the (special) ceremonies (pre- 
scribed for him). 

7. ‘That eternal greatness of the Brahmama is 
neither increased nor diminished by works. The 
soul knows the nature of that (greatness). He who 
knows that, is not stained by evil deeds.’ 

8. ‘It leads to the cessation of births.’ 

9. ‘ The eternal one leads (him) to glory.’ The 
greatness (of asceticism is declared by these pas- 
sages). 

10. After having caused the hair of his head, his 
beard, the hair on his body, and his nails to be cut, 
he prepares 

11. Sticks, a rope, a cloth for straining water, a 
water vessel, and an alms-bowl. 

12. Taking these (implements, let him go) to the 
extremity of the village, or to the extremity of the 
boundary (of the village), or to the house where the 
sacred fires are kept, partake of a threefold (mixture 
of) clarified butter, milk, (and) sour milk, and (after- 
wards) fast ; 

13. Or (he may partake of) water. 

14, (Saying), ‘Om, BhdZ, I enter the SAvitri, tat 
savitur varezyam; Om, BhuvaéZ, I enter the Savitri, 
bhargo devasya dhimahi; Om, I enter the Savitri, 
dhiyo yo nak prakodayat;’ (he shall recite the 
SAvitri) foot by foot, half-verse by half-verse, (and 
finish by repeating) the whole or the parts (of the 
verse). 


7. See above, II, 6, 11, 30. 11. Yagwavalkya III, 58-60. 

14. This part of the ceremony is called Savitripravesa, ‘ entering 
the Savitri’ According to the Dharmasindhu, fol. 84 a, 1. 8, the 
Jast Mantra is ‘Om, BhOZ, Bhuvak, Svak, I enter the Savitri; we 
meditate on that adorable light of divine Savitrz, who may impel 
our thoughts.’ 
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15. It is declared in the Veda, ‘ Entering orden? 3 Pee 
after order, (man) becomes (one with) Brahman.’ 

16. Now they quote also (the following verse) : 
‘He who has passed from order to order, has offered 
burnt oblations and kept his organs in subjection, 
becomes afterwards, tired with (giving) alms and 
(making) offerings, an ascetic.’ 

17. Such an ascetic (becomes one with) the in- 
finite (Brahman). 

18. Before the sun sets, he heaps fuel on the 
Garhapatya fire, brings the Anvaharyapaéana fire (to 
the spot), takes the flaming Ahavantya fire out (of 
the Garhapatya), melts butter on the Garhapatya fire, 
cleanses it (with Kusa grass), takes four times (por- 
tions of it) in the sacrificial spoon (called Srué), and 
offers in the Ahavantya fire on which sacred fuel 
has been heaped, (four times) a full oblation, (say- 
ing), ‘Om, Svaha !’ 

19. It is declared in the Veda that this (offering 
is) the Brahm4nvadhana (putting fuel on the sacred 
fires for the sake of the universal soul). 

20. Now in the evening, after the Agnihotra has 
been offered, he scatters grass to the north of the 
GArhapatya fire, places the sacrificial vessels in pairs, 
the upper part turned downwards, on it, strews 
Darbha grass to the south of the Ahavantya fire 
on the seat destined for the Brahman priest, covers 


16. Manu VI, 34. 

18. Anvaharyapagana is another name of the so-called Dakshi- © 
nagni, in which the sacrificial viands are cooked. The cleansing 
of the butter (utpavana) is performed by taking hold of the ends of 
blades of Kusa grass and dipping the bent middle part into the 
melted butter and then drawing it upwards. A full burnt oblation 
(pirahuti) consists of a whole spoonful. As four spoonfuls are to 
be taken out, it follows that four oblations are to be offered. 


T 2 
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it with the skin of a black antelope, and remains 
awake during that night. 

21. A Brahmaza who, knowing this, dies after 
fasting during the night of Brahman and repositing 
within himself the sacred fires, conquers all guilt, 
even (that of) killing a Brahmaza. 

22. Then he rises in the muhfrta sacred to 
Brahman, and offers the early Agnihotra just at the 
(appointed) time. 

23. Next, after covering the (part of the altar 
called) Przsh¢kya4 and bringing water, he prepares 
(an offering) to (Agni) Vaisvanara (which is cooked) 
in twelve potsherds, That (well-)known Ishi is 
the last (which he performs). 

24. Afterwards he throws the sacrificial vessels, 
which are rieither made of earth nor of stone, into 
the Ahavantya fire, 

25. (And) throwing the two Aramzis into the 
Garhapatya fire (with the words), ‘May ye be of 
one mind with us, he reposits the sacred fires in 
himself. | 

26. (Reciting the sacred text), ‘O Fire, that body 
of thine, which is fit for the sacrifice,’ he inhales 
the smell of (the smoke of) each fire thrice three 
times. 

27, Then, standing within the sacrificial enclosure, 
(he says) thrice in a low voice and thrice aloud, ‘Om, 
Bhd, Bhuvaks, Svak, I have entered the order of 
ascetics, I have entered the order of ascetics, I have 
entered the order of ascetics.’ . 


21. The night during which the ascetic keeps watch near the 
fires is called ‘the night of Brahman.’ 
_ 25. The Aramis are the two pieces of wood used for producing 
fire by friction, Taittirlya Samhita I, 3, 7, 1-2, 
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28. It is declared in the Veda, ‘The gods are 
trebly true.’ 

29. (Finally) he pours out as much water as will 
fill his joined hands, (saying), ‘I promise not to 
injure any living being.’ | 

30. Now they quote also (the following verse) : 
‘An ascetic who roams about after having given a 
promise of safety to all living beings, is not threat- 
ened with danger by any creature.’ 

31. (Henceforth) he must restrain his speech. 

32. He grasps his staff, (saying), ‘(Thou art my) 
friend, protect me.’ 

33. He takes the rope, (reciting the verse), ‘ The 
brilliant light,’ &c. 

34. He takes the cloth for straining water, (re- 
citing the text), ‘With which means of purification 
the gods,’ &c. 

35. He takes the waterpot, (reciting the verse), 
‘Through that light, by which the gods rose on 
high,’ &c. 

36. He takes the alms-bowl, (reciting the Vy4- 
hrttis). 

37. Taking with him the staves, the rope, the 


28. Taittirtya Arazyaka II, 18, 6. 

29. All gifts must be confirmed by a libation of water, which in 
other cases is poured into the hand of the recipient. The cere- 
mony proves more clearly even than the numerous other passages 
of the Smritis, in which ascetics are exhorted to abstain from 
injuring living beings, that the so-called ahiasa doctrine is not of 
Buddhistic, but of Brahmanical origin. 

30. Vasishtha X, 1-2. 31. Gautama III, 17. 

33. Taittiriya Brahmaza III, 4, 8, 1. 

35. Taittiriya Samhita V, 7, 2, 2. 

37. The Surabhimatft occurs Taittiriya Brahmaza III, 9, 7, 5. 
For the other texts named, see above, II, 4, 7, 2. The Tarpana 
has been fully described above, II, 5, 9-10. 
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cloth for straining water, the waterpot, (and) the 
alms-bowl, he goes where water (is to be obtained), 
bathes, sips water, (and) washes himself, (reciting the 
verses called) Surabhimatf, Ablingds, Varuzis, Hira- 
nyavarnas, and Pavamdnis. Entering the water, he 
performs sixteen suppressions of the breath, (mentally 
repeating) the Aghamarshaza hymn, ascends the 
bank, wrings out his dress, puts on another pure 
dress, sips water, takes the cloth for straining, 
(saying), ‘Om, Bhs, Bhuvas, Svak, and performs 
the Tarpaza (with the following texts), ‘Om, Bhd, 
I satiate, ‘Om, Bhuvak —, Om, Svak —, Om, 
Mahak —, Om, Ganak —, Om, Tapak —, Om, 
Satyam —.’ 

38. He takes up as much water as his joined 
hands will hold for the manes, (and satiates them 
with it) exactly in the same manner as the gods, 
(saying), ‘Om, Bhi% Svadha, Om, Bhuvas Sva- 
dha, &c. 

39. Then he worships the sun, (reciting) the two 
verses (which begin), ‘Ud u tyam &itram,’ &c. 

40. (Saying), ‘Om, this (syllable Om), forsooth, is 
Brahman; this (syllable) which sheds warmth is 
light; this which gives warmth is the Veda; this 
must be known as that which sheds warmth;’ he 
thus satiates the soul (and afterwards) worships 
the soul (with these texts), ‘The soul (is) Brahman, 
(is) light.’ 


38. ‘In the same manner as the gods,’ i.e. without passing the 
sacred string over the right shoulder.—Govinda. 

40. The Gugarat and Dekhan MSS., including K., place after the 
first Om two additional Mantras, ‘Brahman (is) Om; this universe 
(is) Om.’ The object of the Mantras given in the Madras MSS. is to 
identify the Prazava with the Brahman, the sun, and the Veda. 
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41. Let him repeat the Savitri one thousand 
times, or one hundred times, or an unlimited number 
of times. 

42. (Saying), ‘Bhs, Bhuva, Suvaz,’ he takes up 
the cloth for straining, (and) fetches water. 

43. Let him not,.(at any period) after that 
(moment), sip water which has not been drawn up— 
(from a well and the like), which has not been 
strained, and which has not been completely 
cleansed. 

44. Let him not wear any longer a white dress. 

45. (He may carry) one staff or three staves. 


Prasna II, ApuyAya 10, Kawo1KxA 18. 


1. Now the following vows are (to be kept by 
an ascetic): 3 7 

2. Abstention from ‘injuring living beings, truth- 
fulness, abstention from appropriating the property 
of others, continence, (and) liberality. 

3. There are five minor vows, (viz.) abstention 
from anger, obedience towards the Guru, avoidance 
of rashness, cleanliness and purity in eating. 

4. Now (follows the rule for) begging. Let him 


43. Manu VI, 46. Aparipfitabhiz, ‘which has not been com- 
pletely cleansed,’ probably refers to the so-called drzsh¢ya pari- 
pavana, ‘carefully looking at it in order to see if any living being 
remains in it.’ 

18. 2. The five vows (vratas) named here are the principal ones. 
As to the vow of ‘liberality’ Govinda remarks that though the 
ascetic possesses no ‘store’ and no property in the ordinary sense 
of the word, still he can have books and give those away. 

3. ‘Avoidance of rashness,’ i.e. committing any act which might 
destroy life. 

4. ‘When the Vaisvadeva offering has been finished,’ i.e. when 
people have had their dinner; see also Vasish¢ha X, 7. 
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ask Brahmamas, both those who have houses (s4lina) 
and those who lead a wandering life (yAy4vara), 
for alms, when the Vaisvadeva offering has been 
finished. | 

5. Let him ask (for it), prefacing (his request with 
the word) Bhavat. ~ 

6. Let him stand begging no longer than the 
time required for milking a cow. 

7. When he returns from begging, he lays (the 
alms) down in a pure place, washes his hands and 
feet, and announces (what he obtained) to the sun, 
(reciting the text), ‘Ud u tyam 4itram, &c. He 
(also) announces it to Brahman (with the text), ‘The 
first-born Brahman,’ &c. 

8. It is declared in the Veda, ‘After the Brah- 
mAadhana the sacrificer himself (contains) the sacri- 
ficial fires. His respiration (praza, represents) the 
Garhapatya fire, the air that goes downwards 
(apana, represents) the Anvaharyapaéana (or Dak- 
shiza) fire, the circulation in the body (vy4ana, repre- 
sents) the Ahavantya fire, the cerebral circulation 
(udana) and the abdominal circulation (sam4na, 
represent) the Sabhya and Avasathya fires. These 
five fires are abiding in the soul. He (therefore) 
offers (the oblations) in the soul alone.’ 

9. ‘This sacrifice, offered in the soul, which is 
located in and based on the soul, leads the soul to 
happiness.’ 

10. Giving, compassionately, portions (of his 
food) to the living beings, and sprinkling the re- 


7. The second text occurs repeatedly in the Taittiriya-veda, 
e.g. Taittirlya Aramyaka X, 1, 10. 
8. Regarding the Brahm4dhana, see above, II, 10, 17, 19. 


II, 10, 18 RULES FOR AN ASCETIC. 281 


mainder with water, he shall eat it as if it were 
a medicine. 

11. After he has eaten and sipped water, he 
mutters (the texts), ‘Out of darkness we, &c., (and), 
‘My speech resides in the mouth,’ &c., and worships 
the sun with the (verse called) Gyotishmatt. 

12. Let him eat food, given without asking, 
regarding which nothing has been settled: before- 
hand and which has reached him accidentally, so 
much only as is sufficient to sustain life. 

13. Now they quote also (the following verses) : 
‘Eight mouthfuls (make) the meal of an ascetic, 
sixteen (that) of a hermit in the woods, thirty-two 
(that) of a householder, an unlimited (quantity that) 
of a student. 

14. ‘Alms (may) either (be obtained) from (men 
of) the three castes, or the food (given) by a single 
Brahmaza (may be eaten); or (he may obtain food) 
from (men of) all castes, and not (eat) that given by 
a single Brahmaza.’ 

15. Now they quote (the following special rules) 
for the case that the teachers explain (the doctrine) 
of the Upanishads: ‘Diligently standing (in the 
day-time), keeping silence, sitting (at night) with 
crossed legs, bathing three times a day, and eating 


11. The first text occurs frequently in the Taittiriya-veda, e. g. 
Taittirlya Samhita IV, 1, 7, 4; the second, Taittiriya Aranyaka X, 
72. The Gyotishmatt is, according to Govinda, the first of the 
two Mantras quoted. 

12. According to Govinda this verse gives the opinion of ‘some’ 
teachers, not the author’s. Asamk/iptam, ‘regarding which nothing 
has been settled beforehand,’ indicates, according to Govinda, that 
the ascetic must not even mentally determine what he is going 
to eat. 

13. See above, II, 7, 13, 7. 
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at the fourth, sixth, or eighth (meal-time only), he 
shall subsist entirely on (rice) grains, oil-cake, food 
prepared from barley, sour milk, (and) milk.’ 

16. It is declared in the Veda, ‘On that (occasion) 
he shall rigidly keep silence; pressing the teeth 
together he may converse, without opening his 
mouth, as much as is necessary with teachers deeply 
versed in the three Vedas (and) with ascetics pos- 
sessing a great knowledge of the scriptures, not with 
women, nor when he would break (his vow).’ 

17. (Let him keep) only one of (the rules which 
enjoin) standing (in the day-time), rigid silence, and 
sitting (at night) with crossed legs; let him not keep 
all three together. 

18. It is declared in the Veda, ‘And he who has 
gone there may eat, in times of distress, a small 
quantity of the food prescribed by his vow after 
(having partaken of other dishes), provided he does 
not break (his vow).’ 

19. ‘ Eight (things) do not cause him who is intent 
on standing (in the day-time), keeping rigid silence, 
sitting (at night) with crossed legs, bathing three 
times a day, and (eating) at the fourth, sixth, or 
eighth meal-time only, to break his vow, (viz.) 
water, roots, clarified butter, milk, sacrificial food, 
the wish of a Brahmaza, an order of his teacher, 
and medicine.’ 

20. Let him mutter the (Mantras which must be 


18. ‘The meaning is, that in times of distress, having partaken 
at his pleasure (of other food), he may afterwards eat of one (of 
the substances mentioned above, viz.) rice-grains and the rest.’— 
Govinda. 

1g. All the MSS. except M. have sn4ana, ‘bathing,’ instead of 
sth4na, ‘standing (in the day-time),’ though the reading is clearly 
wrong. 
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recited at the) Agnihotra, in the evening and in the 
morning, 

21. After performing his evening devotions by 
(reciting the verses called) V4rumts, and his morning 
devotions by (reciting the verses called) Maitrts. 

22. ‘An ascetic shall keep no fire, have no house, 
no home, and no protector. He may enter a village 
in order to collect alms, and emit speech at the 
private recitation of the Veda.’ 

23. Itis declared in the Veda, ‘Limited in number 
are the Azk-verses, limited in number are the SAmans, 
limited is the answer (of the Adhvaryu priest),’ 

24. ‘ Thus (an ascetic) shall not give up the Veda, 
(but live), until he is liberated from the body, at the 
root of the tree.’ 

25. ‘The tree (is) the Veda; the syllable Om is 
its root; the syllable Om is the essence of the 
Veda.’ 

26. ‘Meditating on the syllable Om, he becomes 


21. The Maitris occur Taitt. Samhita ITI, 4, 11, 5, and the 
Varunts follow them immediately. 

22. Apastamba II, 9, 21, 10. 

23. This and the next Sfitras are intended to teach that ascetics 
may limit their private recitation to the repetition of the prazava, 
‘the syllable Om.’ According to Govinda the passage of the Veda 
quoted refers originally to the Katurhotarah, which the Taittirfya 
Brahmaza II, 2, 1, 4, and III, 12, 5, 1 identifies with the Brahman, 
and where the pratigara, the answer of the Adhvaryu priest, is ‘Om 
hotah’ (Aitareya Brahmaza V, 25). 

24. I have taken vrikshamfilikovedasamnyasi to. stand for vrz- 
kshamfiliko avedasamnyast. For the vedasamnydsa, ‘giving up 
the Veda,’ is not permitted to an ascetic; see e.g. Vasish/ha X, 4. 
But even without the negative particle vedasamnyast may convey 
a sense not opposed to the general teaching of the Smrvtis. For 
it may be. taken to mean ‘abandoning (the recitation of other 
portions of) the Veda.’ 
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fit (to be united with) Brahman.’ Thus spake the 
lord of created beings. 

27, Let him cleanse the vessel of Brahman with 
the seven Vy4hz‘tis. 


Prasna III, ApuyAya 1. 


1. Now, therefore, (we will speak) of those who 
desire (to fulfil) the duties of Sdlinas (dwellers in 
houses), YayAvaras (wanderers), and Aakraéaras 
(circle-goers), who subsist by nine (different) means 
of livelihood. 

2. The term ‘livelihood’ (vvztti) is used because 
they subsist thereby (tadvartanat). 

3. The word Sdlina (is used) because they dwell 
in houses (sala). 

4. To be a Y4ydvara (means that one) goes on 
by means of a most excellent livelihood (vvzttya 
varaya yAti). 

5. The term Xakrafara is derived from going by 
turns (to the houses of rich men). 

6. We will explain those (above-mentioned means 
.of livelihood) in their proper order. 

7. They are nine, (viz.) Shaz#ivartani, Kauddallt, 
Dhruva, Sampraksh4lanit, Samfh4, PAlant, Silo#£A, 
Kapota, and Siddho#éha., 


27. Govinda is uncertain if the term brahmabhagana, ‘ the vessel 
of Brahman,’ refers to the alms-bowl or to the body of the ascetic. 
Probably both are meant, and the Sftra is intended to prescribe 
the frequent recitation of the Vydhritis in addition to the syl- 
lable Om. | 

1. 5. Govinda says that Xakraara is another name for Yayavara, 
and that anukramaaraza, ‘going by turns,’ means going successively 
to the houses of Brahmamas, Kshatriyas, and Vaisyas. 

7. The terms left untranslated are fully explained in the next 
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8. (In addition) to these there is a tenth way of 
living, viz. forest-life. 

9. (If he desires to adopt) any of the nine ways 
of living, | 

10. He causes the hair of his head, his beard, the 
hair on his body, and his nails to be cut, and besides 
gets ready (the following objects), 

11. (Viz.) the skin of a black antelope, a water- 
pot, a staff, a yoke for carrying burdens, (and) 
a sickle. | | 

12, He desires to go forth, after having offered 
a Traidhatavtya (offering) or a VaisvAnart (ish/i). 

13. Now on the (following) morning, after the 
sun has risen, he makes the sacred fires burn 
brightly, melts butter on the Gé4rhapatya fire, 
cleanses it (with Kusa grass), heats the (spoons 
called) Sru& and Sruva, cleans (them), takes out 
four (spoonfuls of butter) in the Srué, and offers 
the VAstoshpattya (oblation) in the Ahavantya fire 
according to (the rules of his) Sdtra. 


chapter. All the MSS. read kauntéli for kauddali, which occurs 
in the commentary alone. 

11. The vivadha, ‘a yoke for carrying burdens,’ consists usually 
of a bamboo pole, to the ends of which two ropes are attached for 
fastening the loads, Kuthahfrt, ‘a sickle,’ seems to be the name 
of a particular kind of sickle, since Govinda explains it by vasa- 
vasisanadatram. He adds that the term includes ‘a spade’ (kud- 
dala) and other implements. 

12. The meaning is that on the evening before his departure 
from the old home he is to offer the Traidhataviya-homa, Accord- 
ing to the Srauta-sfitras (see the Petersb. Dict. s. v. traidhatavt) the 
latter offering always occurs at the end of a great sacrifice. Hence 
it is appropriate for a person who wishes to begin a new mode 
of life. 

13. This is the leave-taking from the old dwelling. 
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14. Having recited the Puronuvakya (verse), ‘O 
lord of the dwelling, permit us, &c., he offers (the 
oblation) with the YAgy4 verse, ‘O lord of the 
dwelling, with thy kind company, &c. 

15. Some (declare that) every person who has 
kindled the sacred fires (shall offer these Homas). 

16. Others (say that) a Yaydvara alone (shall 
do it). 

17. After departing (from his house), he stops at 
the extremity of the village, or at the extremity of 
the boundary of the village, builds there a hut or 
a cottage, and enters that.’ 

18; Let him use the skin of the black antelope 
and the other (objects) which he has prepared for 
the several purposes which they are intended to 
serve. | 

19. Known (is) the (duty of) serving the fires; 
known (is) the (duty of) offering the new and full 
moon sacrifices; known (is) the successive perform- 
ance of the five Mahdyag#as; it is seen that the 
vegetables, which have been produced, are offered. 

20. He hallows those (vegetables), either (reciting 
the text),‘I offer what is agreeable to all the gods,’ 
or silently, and cooks (them). 


14. The two verses occur Taittiriya Samhita III, 4,10,1. It is 
specially mentioned by Sayama that the two verses have to be 
recited by an Agnihotrin on departing from his home. 

17. Ma/sha, ‘a cottage,’ is, according to Govinda, a house resting 
on many posts or pillars, while ku/t is the simple shed with four 
posts and a roof of leaves. 

1g. The last clause, probably, is meant to prescribe a simpler 
form of the Vaisvadeva. 

20. Govinda adds that the meaning is that the sacrificer shall 
eat the boiled rice in silence. 
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21. For such (a man the duty of) teaching, sacri- 
ficing for others, accepting gifts, and (performing) 
other sacrifices (than those mentioned) ceases. 

22. (The use of) sacrificial food fit to be eaten 
during the performance of a vow is seen; 

23. That is as follows: (his food may be) mixed 
with clarified butter or sour milk, (it must) not 
(contain) pungent condiments or salt, nor meat, 
nor (be) stale. 

24. (He shall remain) chaste, or approach (his 
wife) in season. 

25. (It is necessary) to have the hair of his head 
his beard, the hair on his body, and his nails cut on 
each Parva day, and the rules of purification (are 
obligatory on him). 

26. Now they quote also (the following verses) : 
‘Two kinds of purification, which the Sish¢as reve- 
rentially practise, are mentioned in the Veda,— 
external (purification), which consists in the removal 
of impure stains and foul smells, and internal (purifi- 
cation), which consists in the abstention from injuring 
live creatures.’ 

27. ‘The body is purified by water, the under- 
standing by knowledge, the soul of beings by ab- 
stention from injuring, (and) the internal organ by 
truth.’ 


Prasna III, ApuyAya 2. 


1. As regards (the mode of subsistence called) 
Shazzivartant, (that) is (as follows): 


21. Govinda adds that the obligation of performing other merito- 
rious deeds, such as digging wells and tanks (pfirta), also ceases. 
24. Vasish¢ha III, 60. 
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2. He cultivates six Nivartanas (of) fallow (land) ; 
he gives a share to the owner (of the soil), or solicits 
his permission (to keep the whole produce). 

3. Let him plough before breakfast with two 
bulls whose noses have not been pierced, not 
striking (them) with the goad, (but) frequently 
coaxing (them). 

4. If he cultivates six Nivartinas4 in this manner 
(and subsists thereby), that is (the mode of living 
called) Shazzivartant (subsistence on six Nivar- 
tanas). 

5. (As regards the mode of subsistence called) 
Kauddalt, he digs up (the soil) near a water(-course 
or tank) with a spade, a ploughshare, or a pointed 
‘piece of wood, sows seed, (and) grows bulbs, roots, 
fruit, pot-herbs, and vegetables. 

6. (If he thus) cultivates (land) with a spade (and 
lives on its produce), that is the (mode of life called) 
Kauddalt (subsistence by the spade). 

7. He who lives by the (mode of subsistence 
called) Dhruva, wraps up his head in a white dress 
(saying), ‘For the sake of welfare I wrap thee up, 
O head,’ (and) takes the skin of a black antelope 
(with the words), ‘(Thou art) spiritual pre-eminence, 
(I take thee) for the sake of spiritual pre-eminence ;’ 
the Pavitra (reciting) the Ablinga texts; the water- 
pot (saying), ‘Thou art strength, (I take) thee for 


2. 2, A Nivartana is a measure of 4000 square hastas, the ancient 
equivalent of the modern Bigha. 

3. Identical with II, 2, 4, 21. 

6. Govinda says that according to some the following cere- 
monies need only be performed when one goes out begging for 
the first time, while others insist on their being performed daily. 

7. The Manastokiya, i.e. the text beginning ‘ma nas toke,’ 
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the sake of strength ;’ the yoke for carrying burdens 
(saying), ‘Thou art grain, (I take) thee for the sake 
of prosperity;’ the staff (saying), ‘(Thou art) a friend, 
protect me.’ 

8. On leaving (his hut), he mutters. the Vy4hr‘tis, 
and (afterwards the verse used for) hallowing the 
quarters of the horizon, ‘ May the earth, the middle 
sphere, the sky, the constellations, and all the 
quarters of the horizon, fire, air, and sun, (may all 
these) deities protect me on my road.’ 

9. Because, after muttering the Manastoktya (text) 
and entering the village, he shows himself with the 
yoke (on his shoulder) at the door of each house, 
they call it ‘showing oneself.’ 

10. Because, if every (other) livelihood fails, he 
persistently (dhruvam) supports himself by this 
(mode of living), it is called Dhruva (the un- 
changeable). 

11. (As regards the mode of life called) Sampra- 
kshalant, (if, in order to show that) there is no 
waste of the vegetable (substances) obtained nor 


occurs repeatedly in the Taittirfya-veda, e.g. @faitt. Samhita III, 4, 
11, 2. Govinda adds that the beggar must remain silent, and not 
stop longer at each door than the time required for milking a cow. 

10. Both the text and the scanty commentary on this Sfitra are 
corrupt. K. reads, vrztter vrettair avartayam tayaiva tasya dhruvam 
varttayatiti dhruveti parikirtita; D. vrztte vrittair avarttétha, &c.; 
M. vrette vritter avrittdyam avrittayam tathaiva tasy4k ddhrivam 
varttamanad iti, &c.; C.I1. vretter vritter Avartayam Avartayam 
tathaiva tasyam dhruvam vartanad iti, &c. The Telugu copy omits 
the text. From the commentary it is clear that Govinda read at 
the beginning of the Sftra ‘ vrztter vrztter,’ and the Telugu copy 
proves that ‘tayaiva’ is the correct reading. I restore the Sftra 
conjecturally, as follows, vrztter vretter avarttiyam tayaiva tasya 
dhruvam vartanad iti dhruveti parikirtita. 

11. I read, samprakshalaniti | utpannanaém oshadhinam prakshe- 


[14]  U 
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any hoarding, he turns the dishes, after washing 
them, upside down, (that is the livelihood called) 
Sampraksh4lant (living by washing). 

12. As to the (mode of subsistence called) Sa- 
mtha, (if) he sweeps up (grain) with a broom in 
permitted places where (grain-bearing) plants are 
found, either on a road or in fields the access to 
which is not obstructed (by hedges), and lives on 
(what he has thus obtained), that (livelihood is called) 
Samfohé (living by sweeping). 

13. As to the (mode of life called) Plant, it is 
also named Ahimsaka (not hurting), and the follow- 
ing (definition) is given. (If) he tries to obtain 
from virtuous men husked rice or seeds, and main- 
tains (himself) thereby, that (is the mode of subsist- 
ence called) PAlant. 

14. As to the (mode of life called) Silo#£A4, (if) 
he gleans’ single ears in permitted places where 
(grain-bearing) plants grow, on a road or in fields 
the access to which is not obstructed, and supports 
himself by (these) gleanings, (collected) from time 


pazam ndastiti nikayo v4 bhaganani samprakshalya nyubgayatiti 
samprakshalanf 1 M. has nasti nifayo va, and C.I. reads also 
nifayo and omits ‘v4.’ The Dekhan MSS. have nAstiti kayo va. 
The description is not very clear; but it seems that a person who 
lives by the Sampraksh4lant vrztti must obtain grain and vegetables 
by begging in such quantities as will suffice for one meal, and 
prove by the way in which he treats his dishes that he has neither 
wasted his food nor any store remaining. 

13. The translation of this Sfitra is merely tentative, as the two 
MSS. of the commentary omit the text, and contain only a frag- 
ment of Govinda’s explanation. The latter seems to have differed 
from my interpretation. The text, as given by the other MSS., runs 
as follows: palanfty [pali°, MSS. ] ahimsakety evedam uktam bhavati 
[°titi, M.] tushavihtnams tamdulan ikkhati sagganebhyo bigani va 
(4a, D.] palayatiti palant [phala’, phalani, M.; p4lind, K. D.] 
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to time, that (is the mode of subsistence called) 
Silo#£ha (gleaning). 

15. As to the (livelihood galled) Kapot, (if) he 
picks up with two fingers single grains in permitted 
places, where (grain-bearing) plants grow, either 
on the road or in fields the access to which is not 
obstructed, that (is called), because he acts like a 
pigeon, Kapota (pigeon-life). 

16. As to (the mode of life called) Siddho#£AA, (if) 
tired with the (other) ways of subsistence, he asks, 
because he has become old or diseased, virtuous 
men for cooked food, that (is the livelihood called) 
Siddho#£kA4 (gleaning cooked food). 

17. If (he adopts) the latter, he must reposit (the 
sacred fires) in his soul and behave like an ascetic, 
except (in using) the cloth for straining water and 
(wearing) a reddish-brown dress. 

18. If he subsists on the produce of the forest, 
(the fruits) of trees, creepers, and lianas, and of 
grasses, such as wild millet (sy4maka) and wild 
sesamum, that (is called) forest-life. 

19. Now they quote also (the following verse): 
‘Moving about with the beasts, dwelling together 
with them, and maintaining oneself in a manner 
similar to theirs, that is clearly the road to heaven.’ 


Prasna III, ApnyAya 3. 


1. Now the hermits in the wood belong to two 
classes, 


15. Govinda mentions a varia lectio not found in our MSS., kapo- 
tavatsamzdamsini, ‘ because he pecks like a pigeon.’ 
16. Here as well as above, III, 1, 7, the Dekhan MSS. read 
siddhe&&ha, ‘ begging cooked food, instead of siddhonkha. 
3. 1. Compare for the whole Adhyaya, Apastamba II, 9, 21, 
20-23, 2. 
U 2 
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2. Those who cook (their food), and those who 
do not cook it. 

3. Among them, those who cook (their food are 
divided) into five subdivisions, (viz.) those who eat 
everything which the forest contains, those who live 
on unhusked (wild-growing grain), those who eat 
bulbs and roots, those who eat fruit, and those who 
eat pot-herbs, 

4. Those who eat ee which the forest 
produces are, again, of two kinds: they either sub- 
sist on forest-produce generated by Indra, or on that 
which has been generated from semen. 

5. Among these, that which has been generated 
by Indra (is the produce) of lianas, shrubs, creepers, 
and trees. Fetching (that) and cooking it, they offer 
the Agnihotra in the evening and in the morning, 
give (food) to ascetics, guests, and students, and eat 
the remainder. 

6. That which is generated from semen is the 
flesh (of animals) slain by tigers, wolves, falcons, 
and other (carnivorous beasts), or by one of them. 
Fetching (that) and cooking it, they offer the Agni- 
hotra in the evening and in the morning, give 
(shares) to ascetics, guests, and students, and eat 
the remainder. 

7. Those who eat unhusked grain only, fetch rice, 
avoiding (husked) corn, boil it, offer the Agnihotra 
both in the evening and in the morning, give 
(food) to ascetics, guests, and students, and eat the 
remainder. 

8. Those who eat bulbs and roots, or fruit, or 
pot-herbs, (act) exactly in the same manner. 

9. Those (hermits) who do not cook (their food 
are divided into) five (classes), Unmaggakas, Pra- 
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vrittasins, Mukhenadayins, Toyah4ras, and Vayu- 
bhakshas, | 

10. Among these, the Unmaggakas (collect and 
prepare their food), avoiding (the use of) iron and 
stone implements, 

11. The Pravrzttasins take it with the hand, 

12, The Mukhenddayins take it with the mouth 
(only, like beasts), 

13. The Toy&aharas‘subsist on water only, 

14. And the VAyubhakshas (air-eaters) eat no- 
thing. 

15. In thts manner ten (different) initiations are 
prescribed for hermits who follow the rule of Vi- 
khanas (vaikhdnasa), | 
_ 16. He who has agreed (to obey) the Institutes 
of his (order, shall wear) a staff, (shall keep) rigid 
silence, and (shall) abstain from rash acts. 

17. Hermits following the rule of Vikhanas (vai- 
khanasa) are purified (from sin), and (especially) 
those who abstain from food. 

18. The sum of the rules applicable to all Brahma- 
Vaikhanasas (is as follows): | 

19. ‘Let him not injure (even) gadflies or gnats ; 
let him bear cold and perform austerities; let him 
constantly reside in the forest, be contented, and 


11. Pravréttasin, i.e. he who eats food only which comes to him 
accidentally. 

15-17. These three Sfitras are omitted in the commentary, but 
found in all the MSS. of the text. 

18. Govinda proposes two explanations for the term brahma- 
vaikhanasa; he thinks that it may mean either brahmama dr¢sh/a 
vaikhanasaf, ‘hermits seen by Brahman,’ i.e. whose duties have 
been revealed by Brahman, or ‘hermits who are Brahmazas by 
caste. The true sense, however, is probably ‘a hermit (who 
strives) to (become one with) Brahman’ (brahmartham vaikhanasa). 
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delight in (dresses made of) bark and skins, (and in 
carrying) water (in his pot).’ 

20. ‘A devotee shall first honour the guests 
who have come to his hermitage at (dinner) time ; 
he shall be sedulous in (worshipping) gods and 
Brahmamas, in (offering) the Agnihotra, and in 
practising austerities.’ 

21. ‘A Brahmavza who has taken to forest-life, and 
who has adopted this difficult (but) pure mode of 
existence, which keeps him apart from wicked men, 
which must never be given up, which is similar to 
(that of the) beasts and birds, which allows the 
collection of the necessaries of life for one day only, 
and which necessitates the consumption of astringent 
and bitter (food), never sinks low.’ 

22. ‘Moving about with the beasts, dwelling 
together with them, and maintaining oneself in a 
manner similar to theirs, that is clearly the road to” 
heaven.’ 


Prasna III, ApuyAya 4, 


1. Now if a student commits any act against his 
vow, eats meat, or approaches a woman, whenever 
any evil befals him, 

2. He heaps fuel on the fire in the interior of the 
house, scatters (Kusa grass) around it, and performs 
the ceremonies up to the end of the Agnimukha; 
then he offers oblations of clarified butter, (reciting 
the following texts): ‘It was done by lust, lust does 


22. See above, III, 2, 19. 

4.1. The clause striyam vopeyat, ‘or approaches a woman,’ is 
omitted by Govinda. The whole chapter is a supplement to the 
rules given above, II, 1, 1, 30-35, where some of the Vedic pas- 
sages mentioned here have already been given. 
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it, to lust (belongs) all this, to him who draws me on, 
Sv4ha;’ ‘It was done by the internal organ, the 
internal organ does it, to the internal organ (belongs) 
all this, to him who draws me on, Sv4h4;’ ‘It was 
done by passion, passion does it, to passion (belongs) 
all this, to him who draws me on, Svaha;’ ‘It was 
done by ignorance, ignorance does it, to ignorance 
(belongs) all this, to him who draws me on, Svaha;’ . 
‘It was done by sin, sin -does it, to sin (belongs) 
all this, to him who draws me on, Svah4;’ ‘It was 
done by wrath, wrath does it, to wrath (belongs) all 
this, to him who draws me on, Svaha.’ 

3. That which begins with the muttering (of the 
Vedic texts) and ends with the gift of a fee (con- 
sisting of) a cow is known, 

4. (Afterwards) he stays (during the night) behind 
(i.e. to the west of) the fire, wrapping himself in the 
skin of a black antelope, the neck of which is turned 
towards the east and the hair of which is turned 
outside. 

5. When the day dawns, he drags himself away 
from the hinder part (of the skin), goes to a bathing- 
place, bathes (there) in the manner which is known, 
(but) performs, while in the water, sixteen sup- 
pressions of breath with the Aghamarshaza hymn; 
next he performs the known (ceremonies) up to the 
worship of the sun, and afterwards goes to the house 
of his teacher. 

6. Let him know for certain that that is equally 
(effective) as bathing (with the priests) at the end of 
a horse-sacrifice. 


5. Govinda says that this manner of crawling out of the*skin is 
symbolical of a new birth. 
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PRASNA Ii, ApuyAya 5. 


1. Now we will explain the rule of the most holy 
Aghamarshaza. _ 

2. He goes to a bathing-place and bathes (there). 
Dressed in a pure dress let him raise, close to the 
water, an altar, and moistening his clothes by one 
(application of water), and filling his hand once (with 
water), let him recite the Aghamarshaza hymn (in 
the manner of his daily) private recitation. 

3. (Let him repeat it) one hundred times in the 
morning, one hundred times at midday, and one 
hundred times or an unlimited number of times in 
the afternoon. 

4. When the stars have risen, let him partake of 
gruel prepared of one handful of barley. 

5. After seven (days and) nights he is freed from 
all minor sins (upap4taka), whether they have been 
committed intentionally or unintentionally, after 
twelve (days and) nights (from all other sins} ex- 
cepting the murder of a learned Brdhmaza, the 
violation of a Guru's bed, stealing gold, and drink- 
ing Sura. 

6. After twenty-one (days and) nights he over- 
comes even those (crimes) and conquers them. 


5.1. Vasishtha XXVI, 8. 

2. Sthavdila, ‘an altar,” is a slightly raised mound of earth, 
which, according to Govinda, in this case must have the shape of 
the sun’s disc. According to the same authority the hand of the 
performer must remain filled with water as long as the recitation 
lasts, and the performer stands behind the altar facing the east. 

5. Regarding the prasrztiyavaka, ‘(subsisting on) gruel prepared 
from a handful of barley,’ see below, III, 6. 
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7. He overcomes everything, he conquers all, he 
obtains the reward of all sacrifices, he has bathed at 
all sacred bathing-places, he has performed the vows 
required for (the study of) all the Vedas, he becomes 
known to all the gods, he sanctifies a company (of 
Brahmazas) by merely looking (at them), and his 
undertakings are successful. Thus speaks Baudha- 
yana. 


Prasna III, ApuyvAya 6. 


1. Now if a man feels his conscience charged 
with (evil) actions committed by himself, let him boil 
for himself (alone), when the stars have risen, a 
handful of barley, (and prepare) gruel (with that). 

2. Let him not perform the Vaisvadeva oblation 
with (a portion of) that, 

3. Nor (shall) a Bali offering (be performed) on 
that (occasion). 

4. Let him consecrate the barley before it is 
boiled, while it is being boiled, and after it has been 
boiled, with the (following) Mantras : 

5. ‘Thou art barley, thou art the king of grains, 
thou art sacred to Varuza and mixed with honey, 
the sages have proclaimed thee an expeller of all 
guilt and a means of purification.’ 


7. Govinda is of opinion that the words, ‘thus speaks Baudha- 
yana,’ indicate that this part of the work has been composed by 
a pupil or some other person. 

6. 1. For the whole Adhy4ya compare Vishvu XLVIII. 

5. According to Govinda, Vamadeva is the Ashi of these Man- 
tras. The phrase, ‘Thou art sacred to Varuma,’ is to be explained, 
according to Govinda, by the fact that offerings presented to Varuza 
frequently consist of barley. ‘ Honey’ means, according to some, 
‘ sweet butter, with which the dish is seasoned. 
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‘Ye barley-grains are clarified butter and honey, 
ye barley-grains are water and ambrosia. May you 
remove my guilt and all my sins:’ 

‘Those committed by words, by acts, and by evil . 
thoughts ; ill-fortune and the night of all-destroying 
time,—all that avert from me, ye barley-grains.’ 

‘(From the sin of eating) food which had been 
worried by dogs or pigs, or which had been defiled 
by crows and impure men, from the sin of disobedi- 
ence towards mother and father,—from all that purify 
me, ye barley-grains.’ 

‘From the dreadful (guilt of) mortal sins and of 
the crime (of serving) a king, from the wrong done 
to infants or aged men, from (the guilt) of stealing 
gold, of breaking my vows, of sacrificing for an un- 
worthy man, of speaking evil of Brahmazas,—from 
all that purify me, ye barley-grains.’ 

‘From (the sin of eating) the food of many men, 
of harlots and of Sidras, of (partaking of) funeral 
dinners and of (the food given by) persons who are 
unclean on account of a death or a birth, of that 
given by thieves, or at a funeral sacrifice offered to 
one who lately died,—from all that purify me, ye 
barley-grains.’ 

6. (While the barley) is being boiled, he must 
protect it (and recite the text), ‘Adoration to Rudra, 
the lord of created beings; pacified is the sky; 
the Anuvaka (beginning), ‘Give strength;’ the five 
sentences (beginning), ‘The gods who are seated in 
front, led by Agni;’ the two (texts),‘Do not hurt 


6. The Anuvaka meant is Taitt. Samhita I, 2,14. The five 
sentences are found, ibid. I, 8,7,1. Regarding the text ma na- 
stoke, ‘do not hurt our offspring,’ see above, III, 2,9. The last 
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our offspring, (and) ‘The Brahman-priest among 
the gods.’ 

7. Having purified himself (by sipping water, &c.), 
‘he shall eat a little of the boiled (mess), after pouring 
it into (another) vessel. 

8. Let him offer it as a sacrifice to the soul, 
(reciting the text), ‘May the gods, who are born 
from the internal organ and joined to the internal 
organ, who are very strong, whose father is Daksha, 
protect us (and) guard us; adoration to them, to 
them Svaha.’ 

9. Let him who desires intelligence (subsist on , 
such food) during three (days and) nights. 

10. A sinner who drinks it during six (days and) 
nights becomes pure. 

11. He who drinks it during seven (days and) — 
nights is purified from (the guilt of) the murder of 
a learned Brahmama, of violating a Guru's bed, of 
stealing gold, and of drinking SurA. 

12. He who drinks it during eleven (days and) 
nights, removes even the sins committed by his 
ancestors. 7 

13. ‘But he who during twenty-one days (drinks 
gruel made) of barley-grains which have passed 
through a cow, sees the Gazas and the lord of the 
Gamas, sees the goddess of learning and the lord of 
learning.’ Thus speaks the venerable Baudhayana. 


Mantra occurs Taitt. Samhita III, 4, 11, 1. Govinda says that 
material protection, too, in the shape of an iron platter or cover is 
to be given to the boiling barley. 

8. The text occurs Taitt. Samhita I, 2, 3,1. It consists of five 
sentences, and is addressed to the five vital airs, to each of which 
the eater offers one oblation. 
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Prasna III, ApuyAya 7, 


1. ‘Let him who considers himself impure offer 
(burnt oblations), reciting the Kashmazdas.’ 

2. ‘He who has had forbidden intercourse, or 
has committed a crime against nature, becomes 
even like a thief, even like the slayer of a learned 
Brahmaza.’ 

3. ‘He is freed from any sin which is less than 
the crime of slaying a learned Brahmazaa.’ 

4. If, after wasting his strength except in his 
sleep, he desires to become free from the stain 
and holy, 

5. He causes the hair of his head, his beard, the 
hair on his body, and his nails to be cut on the day 
of the new moon or of the full moon, and takes upon 
himself a vow according to the rule prescribed for 
students, 

6. (To be kept) during a year, or a month, or 
twenty-four days, or twelve nights, or six or three 
nights. | 

7. Let him not eat meat, nor approach a woman, 
not sit on (a couch or seat, and) beware of (speaking 
an) untruth. 

8. To subsist on milk (alone is) the most excel- 
lent mode of living; or, using barley-gruel (as his 
food), he may perform a Kyrzkkhra (penance) of 
twelve days, or he may (maintain himself by) 


begging. 


7. 1-3. Taittirtya Aranyaka II, 8, 1-3. 

6. Taitt. Aranyaka II, 8, 5-6. 4. Taitt. Aranyaka II, 8, 7. 

8. Taitt. Aranyaka II,8,8. As the next Satra shows, these rules 
refer to Brahmamas, Regarding the Krzkffra, see below, IV, 57. 
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9. On such (occasions) a Kshatriya (shall subsist 
on) barley-gruel, a Vaisya on curds of two-milk 
whey. 

10. Having kindled the sacred fire in the morning 
according to the rule for Pakayagé#as, having scat- 
tered (Kusa grass) around it, and having performed 
(the preliminary ceremonies) up to the end of the 
Agnimukha, he next offers in addition burnt obla- 
tions, reciting the three Anuvdkas (beginning), 
‘What cause of anger to the gods, ye gods,’ ‘The 
debts. which I contracted, (and) ‘May worshipful 
Agni give thee by every means long life.’ 

11. Let him offer with each Azk-verse a portion 
of clarified butter. 

12. After having offered four oblations with (the 
spoon called) Sruva, reciting (the texts), ‘That 
strength which lies in the lion, in the tiger, and in 
the panther, &c., and the four Abhy4vartints (i.e. 
the texts), ‘Thou, O fire, who turnest back,’ &c., 
‘O Angiras,’ &c., ‘Again with strength,’ &c., (and) 
‘With wealth, &c., after having taken his position, 
with sacred fuel in his hands, in the place allotted to 
the sacrificer, he worships (the fire) with the hymn 
which contains twelve verses (and begins), ‘To 
Vaisvanara we announce.’ 

13. Having placed the piece of sacred fuel (on 
the fire with the text), ‘Whatever sin I ever com- 


10. For the rule, see Taitt. Aranyaka Il, 7, 4. The three 
Anuvakas mentioned are Taitt. Aranyaka II, 3-5. 

12. Taitt. Aramyaka II, 7,4. The first four texts occur Taitt, 
Brahmaza II, 4, 7, 1-2, the next four Taitt. Samhita IV, 2, 1, 2-3, 
and the hymn Taitt. Aramyaka II, 6. The place of the sacrificer 
to the south of the fire. 

13. Taitt. Aranyaka II, 6, 2 (13). 
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mitted by thoughts or words, from all that free me 
(O fire, being duly) praised, for thou knowest the 
truth, Svah4,’ he gives a fee. 

14. (The ceremonies) which begin with the mut- 
tering (of the texts) and end with the gift of a cow 
as a fee are known. 

15. One (person) only (shall) perform the service 
of the fire. 

16. Now (let him offer) at the AgnyAdheya full 
oblations (pirz4huti, with the texts), ‘ Whatever 
cause of anger to the gods, ye gods;’ ‘The debts 
which I contracted;’ ‘May worshipful Agni give thee 
by every means long life.’ 

17. Having offered (it), he who is about to per- 
form the Agnihotra, (worships) with the Dasahotr7z 
(texts); having offered (it), he who is about to per- 
form the new and full moon sacrifices (worships) with 
the Xaturhotv (texts); having offered (it), he who is 
about to offer the AAturmdsya sacrifices (worships) 
with the Paz#ahotrz (texts); having offered it, (he 
worships) at an animal sacrifice with the Shaddsotvz 
(texts), at a Soma-sacrifice with the Saptahotrz 
(texts). | 

18, And it is declared in the Veda, ‘Let him 
sacrifice (with the Kishm4zda texts) at the begin- 
ning of the rites; purified (thereby) he gains the 
world of the gods.’ Thus (speaks) the Brahmamza. 


16. From this and the next Sfitras it must be understood that 
the Kfishmazdahoma is not only to be used as a penance, but may 
be offered at the beginning of the great Srauta sacrifices, in order 
to sanctify the performer and to secure special benefits. 

17. The Saptahotr? and the other texts mentioned occur Taitt. 
Aranyaka III, 1-5. I understand the verb ‘worship’ on account 
of La/yayana X, 12, ro. 

18. Taitt. Aranyaka II, 4, 5. 
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Prasna III, Apuydya 8, 


1. Now, therefore, we will explain the rule of the 
Kndrayama (lunar penance). 

2. Let him fast on the fourteenth day of the 
bright half of the month. 

3. Having had the hair on his head, his beard, 
the hair on his body, and his nails, or his beard 
alone, cut, let him enter, dressed in new clothes and 
speaking the truth, the place where the sacrificial 
fire is preserved. 

4. There a (common) fire, (which may be) fetched 
once (only, shall serve) him; or (the fire) must be 
produced by friction with the Arazis. 

5. Let a student, who is a friend (of the per- 
former), be ready at hand to (carry out his) direc- 
tions ; 

6. And sacrificial viands (shall be his) food during 
the performance of the vow. 

7. Having heaped fuel on the fire, scattered 
(Kusa grass) around it, and performed (the cere- 
monies) up to the end of the Agnimukha, he offers 
burnt oblations, (cutting off portions) from the 
cooked food, ~ 

8. (The first) to Agni, (the second) to the lunar 
day whichever it may be, (the third and the fourth) 


8. 1. For this chapter compare Gautama XXVII. 

4. The meaning of the Sfitra is that the fire which has been 
carried into the A4vasatha must be kept burning during the whole 
month which the AKandrayawa lasts. For a burnt oblation has to 
be performed at the end of the penance. Should it be extinguished, 
it must be rekindled by friction. 

8. The text quoted occurs Taitt. Brahmama I, 5, 8, 1. 
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to the lunar mansion together with its guardian 
deity, the fifth to the moon (with the verse), ‘ Atraha 
gor amanvata,’ the sixth to the sky and the earth, the 
seventh to day and night, the eighth to Rudra, the 
ninth to the sun, the tenth to Varusa, the eleventh 
to Indra, and the twelfth to all the gods. 

9. Now they mention (the following) other (obla- 
tions which are to be offered) to the points of the 
horizon and to their (guardian) deities, to the wide 
middle sphere and to its (guardian) deity. 

10. Having offered (the oblation) to Agni Svi- 
shéakrzt (with the verse), ‘Ever new,’ &c., he then 
places the remainder of the sacrificial viands into a 
goblet (kamsa) or a cup (£amasa), pours seasoning, 
that is fit for sacrifices, over them, and eats fifteen 
morsels of ordinary size, 

11. The first (saying, ‘I offer) thee to Praza,’ the 
second (saying, ‘I offer) thee to Ap4na,’ the third 
(saying, ‘I offer) thee to Vy4na, the fourth (saying, 
I offer) thee to Udana,’ the fifth (saying, ‘I offer) 
thee to Samana.’ If there are only four (mouthfuls, 
he eats) the first reciting two (texts); if there are 
three, (he eats) the first two reciting two (texts) with 
each; if there are two, (he eats) the first reciting 
two (texts and) the second reciting three texts; (if 
there is only) one, (he recites) all (the five texts) 
_ together. 

12, Having drunk water (with the text), ‘Thou 


10. Taitt. Samhita II, 3, 5, 3. 

11. This is an imitation of the Praz4gnihotra described above, 
II, 7, 12. 

12. Taitt. Samhita III, 1,8,1. The seven Anuvakas are Taitt, 


Aranyaka X, 51-57. One oblation is to be offered with each 
Anuvaka. 


III, 8. KANDRAYANA. 305 


art water used for moistening Soma,’ &c., he then 
offers the (following) additional oblations of clarified 
butter, with the seven Anuvdkas (beginning), ‘May 
my Préza, Apana, Vyana, Udana, and Sam4na be 
purified;’ ‘May my voice, mind, eye, ear,’ &c.; ‘May 
my head, hands, feet;’ ‘May my skin;’ ‘May the 
sense of hearing, touch ;’ ‘May earth, water; ‘May 
that which consists of food.’ 

13. (The ceremonies) beginning with the mut- 
tering (of sacred texts) and ending with the gift of a 
cow as a fee are known. 

14. He worships the sun with (three verses) ad- 
dressed to Sfirya and the moon with (three verses) 
addressed to Kandramas, 

15. When he goes to rest, he mutters (the verse), 
‘O fire, keep thou good watch,’ 

16. When he awakes (in the morning, the verse), 
‘O fire, thou art the protector of vows.’ 

17. Let him not talk with women and Sfdras 
- addressing them first ; let him not look at urine and 
ordure. 

18. If he has seen any impure substance, he 
mutters (the text), ‘Unrestrained (was) the internal 
organ, wretched my, eye; the sun is the most 


13. Govinda here mentions that the whole of the ceremonies 
alluded to are the uttaram darvihomikam tantram. 

14. As Govinda states, the former verses are ‘ud vayam tamasas 
pari,’ Taitt. Samhita IV, 1, 7,4; ‘udu tyam gatavedasam,’ ibid. I, 
1, 8, 4; ‘itram devindm,’ ibid. I, 4, 43, 1; while the verses 
addressed to the moon are ‘ navo navo, ibid. II, 4, 14, 1; ‘sa 4itra- 
kitram,’ Rig-veda VI, 6, 7; and ‘atraha gor,’ Taitt. Brahmaza 
I, 5» 8, I. 

15. Taitt. Samhita I, 2, 3,1. | 16. Taitt. Samhita, loc. cit. 
18. Taitt. Samhita ITI, 1, 1, 2. 
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excellent among the lights of heaven; O initiation, 
mayest thou not forsake me.’ 

19. On the first day of the latter half (of the 
month he eats) fourteen mouthfuls. 

20. Thus (he takes every day) one (mouthful) 
less up to the day of the new moon. 

21. On the day of the new moon there is not 
(even) one mouthful (left to take). 

' 22, On the first day of the first half (of the 
month) one (mouthful may be eaten), on the second 
two. 

23. Thus he daily increases (his meal) by one 
(mouthful) up to the day of the full moon. 

24. On the day of the full moon he offers a 
SthaltpAka to Agni, to the lunar day whichever it 
may be, and to the lunar mansions as well as to 
their (guardian) deities. 

25. Having offered a burnt oblation to (the lunar 
mansion) Abhigit (which stands) before SrozA, and 
to its (guardian) deity, he must give a cow to the 
Brahmazas. | 

26. That is the ant-shaped lunar penance; (that 
which is performed in the) inverted (order is called) 
the barleycorn-shaped (lunar penance). 

27. A sinner who has performed either of these 
two (penances) becomes free from all mortal sins 
(pataka). 

28. They declare that the (A4ndrayaza) shall be 
performed for the sake of the fulfilment of wishes of 
all kinds. 

29. ‘Thereby man obtains every wish which he 
may conceive.’ 


26. Vishzu XLVII, 3-5. 
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30. ‘Thereby the sages formerly purified them- 
selves and accomplished their objects. That (rite) 
procures wealth, spiritual merit, sons, cattle, long 
life, heavenly bliss, and fame; it secures the fulfil- 
ment of all desires.’ 

31. ‘He who studies this, becomes the companion 
of the lunar constellations, of sun and moon, and 
dwells in their world.’ 


Prasna III, ApuyAya 9. 


1. Now, therefore, we will explain the rule of 
the Anasnatpdrdyama (recitation of the whole Veda 
during a fast), 

2. Let him wear a clean garment or a dress made 
of bark (or grass). 

3. Let him desire food, fit for a sacrifice, or water 
and fruit. 

4. Going forth from the village in an easterly 
or northerly direction, smearing a quadrangular 
sthazdila, ‘a bull’s hide’ in size, with cowdung, 
sprinkling it, drawing the marks on it, sprinkling it 
with water, heaping fuel on the fire and scattering 
(Kusa grass) around it, he offers burnt oblations to 
the following deities, to Agni Svaha, to Pragapati 


9. 2. M. and the MSS. of the commentary read 4iravasah instead 
of Airavas4h, ‘clad with a garment of bark or grass,’ and Govinda 
explains the var. lect. by ‘dressed in old clothes.’ 

3. This rule refers to the case only where the performer of the 
vow is unable to bear the prolonged fasting. 

4. A sthandila is the raised mound, four fingers high, which is 
used as the altar for the Grzhya ceremonies. Regarding the term, 
‘a bull’s hide,’ see Vishnu XCII, 2. The marks (lakshana) are 
the lines which must be drawn on the altar; see e.g. Asvalayana 
Grihya-shtra I, 3,1. 

X 2 
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Sv4h4, to Soma Sv&hé, to all the gods Svaha, to 
Svayambhu, to the Azéas, to the Yagus, to the 5a- 
mans, to the Atharvans, to faith, to right knowledge, 
to wisdom, to fortune, to modesty, to Savitz, to the 
SAvitrt (verse), to Sadasaspati, and to Anumati. 

_ §. Having offered (these oblations), he must 
begin with the beginning of the Veda and continu- 
ously recite (it). 

6. Let him not interrupt (the recitation) by 
talking, nor by stopping. 

7. Now if he converses in between or stops, let 
him thrice suppress his breath, and begin just 
there where he left ‘off. 

8. If he has forgotten (a passage), he shall recite 
for as long a time as he does not recollect it, what 
(he may know, Azk-verses) for zk-verses, (Yagus- 
formulas) for Yagus-formulas, (SAmans) for Samans. 

9. He may (also) recite the Brahmaza of that 

(forgotten passage) or (the passage from the Anu- 
kramazti regarding) its metre and its deities. 
10. Let him recite the Samhita of (his) Veda 
twelve (times). He thereby removes (faults com- 
mitted by) studying on forbidden (days, by) anger- 
ing his teacher, (and through) improper acts. His 
(knowledge of the) Veda is sanctified, is purified. 

11. (If he reads) more than that, a cumulation (of 

rewards will be the result). 
12. If he recites the Sawhit4 of the Veda another | 
twelve (times), he gains thereby the world of 
Usanas. 

13. If he recites the Samhita of the Veda another 


6. ‘ By talking, i.e. by uttering words not connected with the 
Veda.’—Govinda. 
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twelve (times), he gains thereby the world of Bre- 
haspati. | 3 

14. If he recites the Samhita of the Veda another 
twelve (times), he gains thereby the world of Pra- 
gapati. | 

15. If, fasting, he recites the Samhita one thou- 
sand (times), he becomes one with Brahman, re- 
splendent like Brahman (and) Brahman (itself). 

16. If he subsists during a year on food obtained 
by begging, he gains (the power of) supernatural 
vision. | 

17. If during six months he subsists on barley- 
gruel, during four months on water and barley-flour, 
during two months on fruit, (and) during one month 
on water, or performs Krzéésra penances of twelve 
days, he (obtains the power of) suddenly disap- 
pearing, and sanctifies seven descendants, seven 
ancestors, and himself as the fifteenth, and (any) 
company (of Brahmazas) which he may enter. 

18. They call that the ladder of the gods. 

19. By means of that the gods reached their 
divine station and the sages the position of /tzshis. 

20. The periods for beginning this sacrifice, for- 
sooth, are three, the time of the morning libation, 
the time of the midday libation, and the last part of 
the night, (the Muhdrta) sacred to Brahman. 

21. Pragdpati, forsooth, proclaimed this (rite) to 
the seven /zshis, the seven Azshis to Mahagagiu, 
and Mahagagzu to the Brahmamas. 

- 18. Govinda explains nifsrenim, ‘the ladder,’ by nifsreyasa- 
hetum, ‘a cause of supreme bliss.’ 

21. The name of the Azshi who proclaimed it to the Brahmans 
is not certain, The Dekhan MSS. read Mahagagru and Maha- 


gagnu, M. Mahagagiiu, the I. O. copy of the commentary Maha- 
yagnu and Mahagagziu, and the Telugu copy Mahagagiiu. 
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Prasna III, ApuyAya 10. 


1. The law of castes and of orders has been 
declared. 

2. Now, indeed, man (in) this (world is polluted) 
by a vile action or acts wrongly, (e. g.) sacrifices for 
men unworthy to offer a sacrifice, accepts presents 
from those whose gifts ought not to be accepted, 
eats the food of those whose food ought not to be 
eaten, (and) practises what is forbidden. 

3. They are in doubt if he shall perform a penance 
for such (a deed) or if he shall not do it. 

4. (They declare that he shall not do it) because 
the deed does not perish. 

5. (The correct opinion is) that he shall perform 
(a penance). 

6. It is declared in the Veda, ‘Let him offer a 
Punastoma; (those who offer it, may) again come to 
(partake of) the libations of Soma.’ 

7. ‘He who offers a horse-sacrifice conquers all sin, 
he effaces the guilt of the murder of a Brahmaza.’ 


10. x, As stated formerly, Sacred Books of the East, vol. ii, p. li, 
this chapter is borrowed from Gautama XIX. I have therefore 
adopted the same division of the Sfitras as in the translation of 
the latter work. 

2. I read, with the MSS. of the commentary, atha khalvayam 
purusho yapyena karmama mithya vasaraty ayagyam va yagayaty 
apratigrahyasya va pratigrzhwaty anasyannasya vannam asnaty aka- 
ramiyena vaarati. MM. reads yagayitva, and the Dekhan MSS. 
yagayitva and pratigrzhya. 

5. The Dekhan MSS. read kfiryad ity eva, M. kfiryad eva, and 
Govinda kury4t tv eva. 

6. All the MSS. of the text omit the word vigwdyate, ‘it is 
declared in the Veda,’ which is given by Govinda. 

7. Allthe MSS. of the text give at the beginning of this Sftra 


PENANCES.: 


9. Reciting the Veda, austerity, a rates fast. 
ing, giving gifts are the means for expiating such 
(a blamable act). 

10. The purificatory (texts are), the Upanishads, 
the initial (verses) of the Vedas, the ends of the 
Vedas (ved4ntas), the Samhit4s of all the Vedas, 
(the Anuvakas called) Madhu, (the hymn of) Agha- 
marshaza, the Atharvasiras, (the Anuvdkas called 
the) Rudras, the Purusha hyrfin, the two S4mans 
(called) Ragina and Rauhizeya, the Byzhat (SAman) 
and the Rathantara, the Purushagati (SAman), the 
Mahanamnis, the Mahavairaga (SAman), the Mahéa- 
divakirtya (SAman), any of the Gyesh¢4a SAdmans, the 
Bahishpavamana S4man, the KishmA4zza'is, the Pava- 
manis, and the Savitri. 

11. To live on milk alone, as if one were fasting, 
to eat vegetables only, to eat fruit only, (to live on) 
gruel prepared of a handful of barley-grains, to eat 
gold, to eat clarified butter (are the modes of subsist- 
ence) which purify. 

12. All mountains, all rivers, holy lakes, bathing- 
places, the dwellings of Azshis, cowpens, (holy) plains 
and temples of the gods (are) places (which destroy 
sin). 


athapy udaharanti, ‘now they quote also,’ which Govinda omits, 
and which is inappropriate, because the following passages are 
taken from the Veda. 

10. The word vedadayah, which occurs also in some MSS. of 
Vasish/ha (XXII, 9), must be explained, according to the analogy 
of karmAdi, ‘the beginning of the sacrifices’ (Sdyaza on Taitt. Ar. 
II, 7, 5), by ‘the initial verses of the Vedas.’ The Pavamanis are 
added on the authority of Govinda alone. 

12. ‘ Kshetra, (holy) plains, e.g. the Kurukshetra.’-—Govinda. 
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13. Abstention from injuring living beings, truth- 
fulness, abstention from theft (or unrighteously ap- 
propriating anything), bathing in the morning, at 
noon, and in the evening, obedience towards Gurus, 
continence, sleeping on the ground, dressing in one 
garment only, and abstaining from food (are the 
various kinds of) austerity. 

14. Gold, a cow, a dress, a horse, land, sesamum, 
clarified butter, and food (are) the gifts. 

15. A year, six months, four (months), three 
(months), two (months), one (month), twenty-four 
days, twelve days, six days, three days, a'day and a 
night, (and) one day are the periods (for penances). 

16, These (acts) may be optionally performed if 
no (particular penance) has been prescribed, 

17. (Viz.) for great crimes difficult (penances) and 
for trivial faults easy ones. 

18 The Krvzékhra and the Atikyzé&fra, as well as 
the Kandrayaza, are penances for all (offences). 


Prasna IV, ApuydAya 1. 


1. We will separately explain the various penances 
for the several offences, both heavier and lighter ones. 
2. Let him prescribe whatever may be befitting 
for each (case),—heavier (penances) for great (crimes) 
and easier ones for trivial (faults). . 
3. Let him perform the penances according to_ 
the rule given in the Institutes (of the Sacred Law in 
cases) where an offence has been committed with 
the organ or with the feet (and) the arms, through 


3. The construction is certainly elliptical. I understand tatra 
with the first half-verse. Govinda separates the two half-verses, 
yad upasthakrztam papam, &c., from the first, and reads at the end 


IV, 1. PENANCES, 313 


thoughts or speech, through the ear, the skin, the 
nose or the eye. 

4. Or, in (the case of) transgressions committed 
through the organ of vision, of hearing, of sensation, 
of smelling, and through thoughts, he also becomes 
pure by three suppressions of the breath. 

5. In case (he commits the offences) of eating the 
food of a Sadra or of cohabiting with a Sddra female, 
severally, he must perform, during seven days, seven 
suppressions of the breath on each day. 

6. For partaking of food unfit for eating or 
drinking, and for selling forbidden merchandise, ex- 
cepting honey, meat, clarified butter, oil, pungent 
condiments and bad food, and for similar (offences), 
he must perform, during twelve days, twelve sup- 
pressions of the breath on each day. 

7. For other transgressions excepting mortal sins 
(pataka), crimes causing loss of caste (patantya), and 
the minor faults (called upapAtaka), he must perform, 
during half a month, twelve suppressions of the 
breath on each day. 

8. For other transgressions excepting mortal sins 


of the half-verse prazayaman samaéfaret, ‘one should perform sup- 
pressions of the breath (in even or equal numbers).’ 

5. Govinda tries to reconcile this rule with the one given above, 
I, 1, 2, 7, by assuming that the word Sidra denotes here a Brah- 
maza who lives like a Sfidra and neglects his sacred duties. 

6. I read, conjecturally, dvidasaham, ‘twelve days.’ The MSS. 
of the text have dvadasa dvadasaham, or corruptions pointing to 
this reading, and C. I. reads ardhamasam. Regarding avaranna, 
‘bad food,’ see note on Apastamba II, 6, 15, 16. 

' 4. I read, conjecturally, ardhamasam, ‘half a month;’ D. has 
ardham4s4n ; K. dvadasaham; M. dvadasardhamasam ; C. I. dvada- 
sirdham4s4n, which is explained by shammAs4n. 

8. I read with M. dvadasa dvadasahan. D. K. have dvadasaham. 
The commentary omits the Sftra altogether. 


314 BAUDHAYANA. IV, 1. 


and crimes causing loss of caste, he must perform, 
during twelve periods of twelve days, twelve sup- 
pressions of the breath on each day. 

9. For other transgressions excepting mortal sins 
he must perform, during twelve half-months, twelve 
suppressions of the breath on each day. 

10. But for mortal sins he must perform, during a 
year, twelve suppressions of the breath on each day. 

11. Let him give his daughter, while she still 
goes naked, to a man who has not broken the vow 
of chastity and who possesses good qualities, or even 
to one destitute of good qualities; let him not keep 
(the maiden) in (his house) after she has reached the 
age of puberty. 

12. He who does not give away a marriageable 
daughter during three years doubtlessly contracts 
a guilt equal to (that of) destroying an embryo. 

13. Such will be the case if anybody asks her in 
marriage, and also if nobody demands her. Manu 
has declared that at each appearance of the menses 
(the father incurs the guilt of) a mortal sin. 

14. Three years let a marriageable damsel wait 
for the order of her father. But after (that) time let 
her choose for herself in the fourth year a husband 
(of) equal (rank). If no man (of) equal (rank) be found, 
she may take even one destitute of good qualities. 

15. Ifa damsel has been abducted by force, and 
has not been wedded with sacred texts, she may 
lawfully be given to another man; she is even like 
a maiden. 


9. I read with D., K., and M., dvadasardhamasan. The com- 
mentary omits also this Sftra. 
air. Vasish‘ha XVII, 67-71, and above. 
15. Vasishéha XVII, 73. 
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16. If, after (a damsel) has been given away, or 
even after (the nuptial sacrifices) have been offered, 
the husband dies, she who (thus) has left (her father’s 
house) and has returned, may be again wedded 
according to the rule applicable to second weddings, 
provided the marriage had not been consummated. 

17. He who does not approach, during three 
years, a wife who is marriageable, incurs, without 
doubt, a guilt equal to that of destroying an 
embryo. 

18. But the ancestors of that man who does not 
approach his wife who bathed after her temporary 
uncleanness, though he dwells near her, lie during 
that month in the menstrual excretions (of the 
wife). 

19. They declare that the guilt of the husband 
who does not approach his wife in due season, of 
him who approaches her during her temporary un- 
cleanness, and of him who commits an unnatural 
crime (with her), is equally (great). 

20. Let him proclaim in the village a wife who, 
being obdurate against her husband, makes herself 
sterile, as one who destroys embryos, and drive her 
from his house. 

21. But for the transgression of that husband 
who does not approach a wife who bathed after 
temporary uncleanness, (the performance of) one 
hundred suppressions of the breath is prescribed 
(as a penance). 


16. Vasish‘ha XVII, 74. 

21. The MSS. of the text read, rztusnatam tu yo bharyam niya- 
tam brahmaarinim | niyamatikrame tasya praz4yamasatam smrztam. 
The commentary omits the first half of the verse altogether. The 
latter, as read in the MSS., gives no sense. It seems to me that 
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22. Seated with Kusa grass in his hands, let him 
repeatedly suppress his breath, and again and again 
recite purificatory texts, the Vy4hvztis, the syllable 
Om, and the daily portion of the Veda. 

23. Always intent on the practice of Yoga, let 
him again and again suppress his breath. (Thus) 
he performs the highest austerity up to the ends of 
his hair and up to the ends of his nails. 

24. Through the obstruction (of the respiration) 
air is generated, through air fire is produced, then 
through heat water is formed; hence he is internally 
purified by (those) three. 

25. Through the practice of Yoga (true) know- 
ledge is obtained, Yoga is the sum of the sacred 
law, all good qualities are gained through Yoga; 
therefore let him always be absorbed in the practice 
of Yoga. 

26. The Vedas likewise begin with the syllable 
Om, and they end with the syllable Om. The 
syllable Om and the Vydhvztis are the eternal, 
everlasting Brahman. 

27. For him who is constantly engaged in (re- 
citing) the syllable Om, the seven Vy4hvztis, and 
the three-footed Gayatri, no danger exists anywhere. 

28. If, restraining his breath, he thrice recites the 
Gayatri together with the syllable Om and with the 
(text called) Siras, that is called one suppression of 
breath. 

29. But sixteen suppressions of breath, accom- 


either its end must have been samnidhau nopagakéfati (as in 
Sfitra 17), or that a whole half-verse has been lost. 
22-24. Vasishéha XXV, 4-6. 25. Wasishtha XXV, 8. 
26. Vasishtha XXV, ro. 247. Vasishtha XXV, 9. 
28. Vasishtha XXV, 13. 29. Vasishtha XXVI, 4. 
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panied by (the recitation of) the Vy4hvztis and of 
the syllable Om, repeated daily, purify after a month 
even the slayer of a learned Brahmama. 

30. That is the highest austerity, that is the best 
description of the sacred law. That, indeed, is the 
best means of removing all sin. 


Prasna IV, ApryAva 2. 


1. We will separately explain the various penances 
for the several offences, both heavier and lighter ones. 

2. Let him ase whatever may be befitting for 
each (case),—heavier penances for great (crimes), 
and lighter ones for trivial (faults). 

3. Let him perform the penances according to the 
rule given in the Institutes of the Sacred Law. 

4. He who is about to accept gifts, or he who has 
accepted gifts, must repeatedly recite the four Rik- 
verses (called) Taratsamandis. 

5. But in case one has eaten any kind of for- 
bidden food, or that given by a person whose food 
must not be eaten, the means of removing the guilt 
is to sprinkle water (over one’s head) while one 
recites the Taratsamandt /zkas. 

6. But we will, hereafter, declare another rule for 
(the expiation of) the murder of a learned Brahmaza, 
whereby (men) are freed also from mortal sins of all 
(kinds). 

9, Let him (perform), during twelve nights, sup- 


_ 4. Gautama XXIV, 2. The gift is, of course, one which ought 
not to be accepted. 

5. Rig-veda IX, 58. Marganam, literally ‘rubbing,’ means 
sprinkling the head with a handful of water—Govinda. - 
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pressions of the breath (and) mutter purificatory 
texts, the Vy4hvztis, the syllable Om, (and) the 
Aghamarshama hymn, (living) on milk; 

8. Or (he becomes) pure if he bathes, and during 
three (days and) nights subsists on air and (remains 
dressed) in wet clothes. 

9. But if he has repeatedly committed for- 
bidden acts of all kinds, and has (afterwards) 
worshipped reciting the V4rumt (texts), he is freed 
from all sin. 

10. Now a student who has broken his vow 
(avakirzin) shall heap fuel on the fire on the night 
of the new moon, perform the preparatory cere- 
monies required for a Darvthoma, and offer two 
oblations of clarified butter (reciting the following 
texts): ‘O Lust, I have broken my vow, my vow 
I have broken, O Lust, to Lust Sv4h4;’ ‘O Lust, 
I have done evil, I have done evil, O Lust, to Lust 
Svaha,’ 

11. After he has made the offering, he shall 
address the fire, closely joining his hands and 
turning sideways, (with the following texts): ‘May 
the Maruts grant me, may Indra, may Brvzhaspati, 
may this fire grant me long life and strength, make . 
me long-lived. The Maruts, forsooth, give back 
to him the vital airs, Indra gives back to him 
strength, Brzhaspati the lustre of Brahman, Fire all 
the remainder. (Thus) his body is made whole, and 
he attains the full length of life. Let him next ad- 
dress (the gods) with three (repetitions of the texts). 


g. ‘ Upasthana, “worshipping,” i.e. sprinkling one’s head with 
a handful of water.’—Govinda, 

ro. A repetition of the rule given above, II, 1, 1,34; see also 
III, 4. | | 


~s 
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For the gods are trebly true. (All that) has been 
declared in the Veda. 

12. He who considers himself defiled by minor 
offences (upapataka), will be freed from all guilt if 
he offers burnt oblations according to this same 
rule; 

13. Or if he has partaken of food unfit to be 
eaten or to be drunk or of forbidden food, and if he 
has committed sinful acts or performed sinful rites 
either unintentionally or intentionally, and if he has 
had connexion with a female of the Sddra caste or 
committed an unnatural crime, he becomes pure by 
bathing (and reciting) the Ablinga (verses) and 
(those called) Varuzts. | 

14. Now they quote also (the following verse) : 
‘If he has partaken of food unfit to be eaten or to 
be drunk, or of forbidden food, and if he has com- 
mitted forbidden acts or performed forbidden rites, 
he will, nevertheless, be freed from (crimes) com- 
mitted intentionally which-are similar to mortal sins, 
nay, even from mortal sins (pataka).’ 

15. Or let him fast during three (days and) nights, 
bathe thrice a day, and, suppressing his breath, thrice 
recite the Aghamarshava. Manu has declared that 
that is equal (in efficacy) to the final bath at a 
horse-sacrifice. 


12, Gautama XXV, 6. 

13. Govinda gives, like Haradatta on Gautama XXV, 7, as an 
instance of a doshavat karma, ‘a sinful rite,’ the abhifara or ‘ magic 
rite in order to harm enemies.’ The expression has, however, in 
our Sfitra, a wider sense. 

14. I.e. if he performs the penance prescribed in the preceding 
Sfitra. 

15. Vasish‘ha XXVI, 8; Gautama XXIV, ro. 
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16. And it is declared in the Veda, ‘(That is) the 
ancient purificatory rite, which is widely known (in 
the Institutes of the Sacred Law); purified thereby 
man conquers sin. May we, sanctified by this holy 
means of purification, conquer our enemy, sin.’ 


Prasna IV, ApuyAya 3. 


1, We will explain the (secret) penances which 
are not prescribed (by others, but by the offender 
himself, and) particularly what shall be done in 
(case) faults (have been committed) by men who, 
with concentrated minds, (are) intent (on the per- 
formance of their duties). 

2. (Such a man) may sip water, (in order to atone) 
for all mortal sins, reciting the syllable Om and all 
the Vy4hrztis. 

3. When he sips water the first time, he gladdens 
the Azg-veda, the second time the Yagur-veda, the 
third time the SAma-veda. 

4. When he wipes (his lips) the first time, he 
gladdens the Atharva-veda, the second time the 
Itihdsas and Purdzas. 

5. When he sprinkles water on the right hand, 
the feet, the head, the heart, the nostrils, the eyes, 
the ears, and the navel, he gladdens the trees and 
herbs and all deities. Therefore he is freed from all 
sin by sipping water. 


3. 1. Vasishtha XXV, 1-2. The whole Adhy4ya is left out in 
the Dekhan MSS,., including K. The omission may have been 
caused by the circumstance that the initial verses of Adhyayas 3 
and 4 are identical. 

' 2. Gautama XXV, 9; VasishéZa XXV, 4. 
3-5. See the rules for sipping water, given above, I, 5, 8, 19-26. 


ad 
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6. Or let him offer in the firé eight pieces of 
sacred fuel, reciting (the following) eight (texts) : 
‘Thou art the expiation of sin committed by the 
gods, Svah4;’ ‘ Thou art the expiation of sin com- 
mitted by men, Sv4h4;’ ‘Thou art the expiation of 
sin committed by the manes, Sv4ha ;’ ‘Thou art the 
expiation of sin committed by myself, Svaha;’ 
‘Thou art the expiation of the sin which we have 
committed either by day or by night, Svah4;’ ‘Thou 
art the expiation of the sin which we have com- 
mitted either sleeping or waking, Sv4h4;’ ‘Thou 
art the expiation of the sin which we have com- 
mitted either intentionally or unintentionally, Svaha;’ 
‘Thou art the expiation of every sin, Svaha.’ 

~. When he has offered (these eight oblations) hé 
will be freed from all guilt. 

8. Now they quote also (the following verse) : 
‘The Aghamarshaza, the Devakrzta, the Suddha- 
vatis, the Taratsam4s, the Kfishmazats, the P4va- 
mAnts, the Viragds, the Mvztyulangala, the Durga 
(Savitri), the VyAhvztis, and the Rudras (are texts) 
which are very efficacious for effacing sin.’ 


Prasna IV, ApuyAya 4, 


1, We will explain the (secret) penances which 
are not prescribed (by others, but by the offender 
himself, and) particularly what shall be done in 
(case) faults (have been committed) by men who, 
with concentrated minds, (are) intent (on the per- 
formance of their duties). 


6. Gautama XXV, 10. The Mantras occur Taitt. Aranyaka 
X, 59- eee 
8. Vishzu LVI, 3, and note; Vasishtha XXVIII, 10-15. 


[14] ¥ 
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2. He who, standing in water, thrice recites that 
(hymn of) Aghamarshaza (which begins), ‘Both right 
and truth,’ will be freed from all guilt. 

3. He who, standing in water, thrice recites the 
verse, ‘This spotted bull,’ &c., will be freed from 
all guilt ; 

4. He who, standing in water, thrice recites the 
verse, ‘Freed from the post as it were, will be 
freed from all guilt. 

_ 5. He who, standing in water, thrice recites the 
verse, ‘A swan dwelling in purity,’ will be freed 
from all guilt ; 

6. Or, he who, standing in water, thrice recites 
the SAvitrt, foot by foot, half verse by half verse, 
and afterwards entire, will be freed from all guilt ; 

7. Or, he who, standing in water, thrice recites 
the Vy4hvztis, both separately and altogether, will 
be freed from all guilt; 

8. Or, he who, standing in water, thrice recites the 
syllable Om alone, will be freed from all guilt. 

9. Let him not teach these Institutes of the 
Sacred Law to one who is neither his son nor his 
pupil, nor has resided (in his house) less than a year. 

10. The fee (for teaching it) is one thousand 
(pazas, or) ten cows and a bull, or the worship of 
the teacher. 


Prasna IV, ApuyAya 5. 


1. Now, therefore, I will proclaim by what rites, 
connected with the Saman, Azk, Yagus, and Atharva- 


4, 2. Taitt. Aranyaka X, I, 13. 3. Taitt. Aranyaka I, 5, 3, 1- 
' 4. Taitt. Brahmama II, 4, 4, 9. 

5. Taitt. Samhita I, 8, 15, 2. g. Vasishtha XXIV, 6—7. 

5. 1. All the Dekhan MSS., including K., have been copied from 
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vedas, (man) quickly attains the wishes of his 
heart. | 

2. Having purified his body by muttered prayers, 
burnt oblations, Ish/is, restraints, and the like, he 
will accomplish all his objects. He will not attain 
success in any other way. 

3. A Brahmaza, who is going to mutter prayers, 
to offer burnt oblations or Ish¢is, or to practise 
restraints, shall, first, during the bright half of the 
month, on a lucky day and under a lucky constella- 
tion, cause his hair and beard to be cut. 

4. Let him bathe in the morning, at noon, and in 
the evening ; let him beware of anger and untruth ; 
let him not address women and Sjfdras; let him be 
continent, and subsist solely on food fit for offerings. 

5. Avoiding to sleep in the day-time, let him wor- 
ship cows, Brahmazas, manes, and gods. As long as 
he is engaged in muttering prayers, offering Homas 
and Ish/¢is, and practising restraints, let him stand 
during the day and sit during the ‘night. 

6. The Krvzkkhra (penance) revealed by Pragé- 
pati lasts twelve days, (which are divided into four 
separate) periods of three days; (during the first 
period of three days he eats) in the day-time (only, 
during the second) at night (only, during the third 
he subsists on) food given without asking, (and 
during the fourth) finally (he lives on) air. 


a MS. the leaves of which were out of order. After the first words 
of ver. 1, they have kshiram dadhisarpi# kusodakam, which belongs 
to ver. 26, and they go on with the text down to IV, 7, 7, after which 
the end of IV, 5,1 and 2-25 are given.—‘ Yantra, “ restraints,” i.e. 
Krzkkhras and the like, (which are called so) on account of the 
restraint of the senses (required for them).’—Govinda. 

3-5. Vasishtha XXIV, 5. 

6. Vasish‘ha XXI, 20. Repeated, see above, II, 1, 2, 38. 
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7. (If one eats on) one (day in) the morning 
(only), and (on the following day) at night (only, on 
the next day food) given without asking, (and on 
the fourth day) subsists on air, and repeats this 
three times, that is called the K7zééfra (penance) 
of children. 

8. (If) one eats one mouthful only at each (meal), 
following, during (three) periods of three days, the 
rules given above, and subsists during another 
period of three days on air, that is called the 
Atikrztkhra penance. 

g. (If) during those (first) three periods of three 
days one partakes of water only, and subsists after- 
wards (during three days) on air, that third (variety) 
must be known to be the most efficacious Krz&- 
khratikrzkkhra penance. 

to. If one drinks hot milk, (hot) clarified butter, 
(and a hot) decoction of Kusa grass, each during 
three days, and fasts during another three days, that 
is called the Taptakz4££/ra. 

11. (If one lives during one day) on cow’s urine, 
(during one day) on cowdung, (during one day) on 
milk, (during one day) on sour milk, (during one day) 
on clarified butter, (during one day) on a decoction 
of Kusa grass, and during one (day and) night on 
air, that is called the Samtdpana K7zkéhra. 

12. Let him take the cow's urine, reciting the 
G4yatri; the cowdung, (reciting the text), ‘Gandha- 


4, Vasishha XXIII, 43; see above, II, 1, 2, 39. 
-8. Vasishtha XXIV, 2-3; see above, II, 1, 2, 40. 
_ g. See above, II, 1, 2, 41. 10. See above, II, 1, 2, 37. 
11. Vasish4a XXVII, 13; Vishnu XLVI, 19. 
12. The texts quoted are found, Taitt. Aranyaka X, 1,10; LI, 
17; Taitt. Samhita I, 5,11, 4, 7; 1,1, 10,3; VII, 1, 11,1. 
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dv4ram;’ the milk, (reciting the verse), ‘Apydyasva;’ 
the sour milk, reciting (the verse), ‘ Dadhikravza;’ 
the clarified butter, (saying), ‘Sukram asi;’ the decoc- 
tion of Kusa grass (with the text), ‘Devasya tva;’ 

13. (And mix together) one part of cow’s urine, 
half as much cowdung, three parts of milk, two of 
sour milk, one part of clarified butter, and one part 
of water boiled with Kusa grass; a Sdsmtdpana 
Krikkhra (performed) in this manner will purify 
even a Svapdka. 

14. He who subsists during five (days and) nights 
on cow’s urine, cowdung, milk, sour milk, and clari- 
fied butter will be purified by (that) Pa#zéagavya 
(the five products of the cow). 

15. If, self-restrained and attentive, he fasts during 
twelve days, that is called a Paraka Krzkéhra, which 
destroys all sin. 

16. If he subsists on cows urine and the other | 
(substances named above), one day on each, and con- 
tinues (this mode of life) during thrice seven days, the 
theologians call that a Mah4samtapana Krzé£Ara. 

17. If he daily adds to his food one mouthful 
during the bright (half of the month) and diminishes 
it daily by one mouthful during the dark (half of the 
month), and keeps two fasts in the two halves of the 
month, that is called a Aandrayaza. 

18. If, with concentrated mind, a Brahmaza eats 
four mouthfuls in the morning and four mouthfuls 
when the sun has set, he will perform the Aandra- 
yaa of children. 


13. Vasish4la XXVII, 13. 14. Vasishtha XXVII, 14. 
15. Vishau XLVI, 18. 16, Vishzu XLVI, 20. 


17. Vasishtha XXVII, 21; see above, LI, 8. 
18. Vishzu XLVI], 8. 
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19. If, self-restrained, he daily eats, during a 
month, at midday eight mouthfuls of food, fit for 
a sacrifice, he will perform the K4Andrayaza of 
ascetics. 

20. But a Brahmaza who eats anyhow, during a 
month, thrice eighty mouthfuls of food, fit for a sacri- 
fice, goes to the world of the moon. 

21. As the rising moon frees the world from the 
fear of darkness, even so a Brahmaza who performs 
a AKAndrdayaza removes the fear of sin. 

22. He who lives one day on (rice)-grains, three 
days on oil-cakes, five days on buttermilk mixed 
with water, seven days on water, and (one day) on 
air, (performs) the guilt-destroying Tulapurusha. 

23. Living on barley-gruel (yavaka) removes the 
guilt of corporeal beings after seven days, and so 
does a fast of seven days; that has been recognised 
by wise men. 

24. By dressing in wet clothes, by living in the 
open air, and by exposing himself to the sun during 
the light halves of the months Pausha (December-— 
January), Bh&adrapada (August-September), and 
Gyesh¢da (May-June), a Brahmawa is freed from 
(all) sin excepting crimes causing loss of caste 
(patantya). 

25. (If one swallows) cows’ urine, cowdung, milk, 


19. Vishvzu XLVII, 7. 

20. Vishnu XLVII, 9. Govinda places this verse before Sfitra 19. 

22. Vishzu XLVII, 22. 

24. The meaning is that the performer is to stand in wet clothes 
during the first half of the month Pausha, in the cold season; to 
live in the open air during the first half of Bhadrapada, in the rainy 
season ; and to allow himself to be broiled by the sun in Gyesh/éha, 
the hottest time of the hot season. 

25. I doubt if the reading of Govinda, yavaAamena (explained 
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sour milk, clarified butter, and a decoction of Kusa 
grass, mixed with barley gruel, that is the most 
sanctifying Brahmakdréa. 

26. He who fasts on the new moon day and eats 
sesamum grains on the full moon day, will be freed 
in the course of a year from the sins which he com- 
mitted in the bright and the dark halves of the 
month. 

27. He who lives on alms obtained from Agni- 
hotrins is purified in one month; (he who obtains 
his food) from a YAy4vara, in ten days; he who re- 
ceives it from a hermit in the forest, in five days; 

28. (He who lives) on food given by a person 
who has a store sufficient for one day only, will be 
purified in one day; he who drinks water given by 
a person subsisting by the Kapota-vvztti (pigeon- 
life), is purified in three (days). 

29. If one recites the whole Azg-veda, Yagur- 
veda, and SAma-veda, or thrice reads one of thesé 
Vedas and fasts, (that is) a most efficient means of 
purification. 

30. Now if one is in haste to finish, one may live 
on air during a day, and pass the night standing 
in water, that is equal (in efficacy) to a Pragapatya 
(Krzkkhra). | 

31. He who at sunrise mutters the G4yatrt one 
thousand and eight times, is free from all sin, pro- 
vided he has not slain a learned Brahmaza. 


by yavagf) samyuktam, ‘mixed with barley-gruel,’ is correct. All - 
the MSS. of the text have yavandm ekasamyukto, which I do not 
understand. Govinda has Brahmakrzkkhrak instead of Brahma- 
kfirkah. But see the Petersb. Dict. s. v. brahmaktirha. | 
28. Regarding the Kapota-vrztti, see above, ITI, 2, 15. 
30. Vasish‘ha XXVII, 17. Govinda adds after kartum, ‘ to 
finish,’ ‘ the rites connected with the Vedas’ (Sfitra 1). 


328 BAUDHAYANA. IV, 5. 


32. He who distributes food, speaks the truth, and 
has compassion on all living beings, is more (holy) 
than all those who have been purified by the 
restraints mentioned above. 


Prasna IV, ApuyAva 6, 


1. The (eleven Anuvakas called) Rudras together 
with (the ten hymns) seen by Madhué#éhandas, the 
G4yatri with the syllable Om, and likewise the 
seven Vy4hvztis (are the texts) which should be 
muttered (and) which remove guilt. 

2. The Mvegareshdi, the Pavitreshdi, the Trihavis, 
the P4vam4nt are the Ish¢is which efface sin, if they 
are (each) combined with the VaisvAnara (Dvadasa- 
kapala). 

3-4. Learn, also, the following most excellent 
secret; he will be freed from all sins of all kinds 
who sprinkles himself with water, reciting the 
Pavitras, who mutters the eleven (Anuvdkas called) 
Rudras, who offers burnt oblations of butter, reciting 
the Payitras, and gives gold, a cow, and sesamum (to 
Bréhmawmas). 

5. He who partakes of boiled barley-gruel, mixed 
with cow's urine, liquid cowdung, sour milk, milk, 
and butter, is quickly freed from sin. 

6. Both he who has begotten a child on a Sddra 
woman and he who has had connexion with a female, 


6. 3. The hymns are Rig-veda I, 1-10, 

2. Regarding the MrigareshA, see Taitt. Samhita IV, 7,15. In 
explanation of the term Trihavis, Govinda adds the word Savaneshé. 

5. Yavaka, translated, as usually, by barley-gruel, can also 
denote, as Govinda points out, other dishes made of barley, 

6. See aboye, II, 1, 2, 7, 10, 13-14. | 
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intercourse with whom is forbidden (agamy4), are 
purified (if they live) according to this rule during 
seven days. 

7. (That is likewise) the remedy when one has 
swallowed semen, ordure, and urine, or eaten the 
food of persons whose food must not be eaten, (and 
also) when a younger brother has kindled the sacred 
fire, has offered a Srauta sacrifice, or taken a wife 
before the elder. 

8. He who has committed even a great number 
of (wicked) actions, excepting mortal sins, will be 
freed (by that rule) from all guilt. That is the 
statement of the virtuous. | 

9, But (this) ordinance, which is based on the 
authority of the sacred texts, is stated (to be that) 
through which Bharadvaga and others became equal 
to Brahman. 

10. Through the performance of these rites a 
Brahmamsa, whose heart is full of peace, obtains what- 
ever desires he may have in his heart. 


Prasna IV, ApuyAya 7. 


1. The wishes of a Brahmava who has left off evil 
deeds and is (ever) engaged in holy works are ful- 
filled even without (the practice of) restraints. 

2. Upright Brahmawas quickly accomplish what- 


4. See above, II, 1, 1, 21, 39-40.- I follow the reading of M. 
and of the commentary, paryadhanegyayor etat parivitte 4a bhe- 
shagam. The reading of the Dekhan MSS. is etat patite faiva 
bhoganam, ‘that food must be eaten...., and when one has 
become an outcast.’ 

7. 1. Yantrani, ‘restraints,’ i.e. Krzkkhras, the fasts, and other 
‘practices described in the preceding chapters. 
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ever they wish in their hearts, if they are purified 
by honest actions. 

3. Thus a wise man should practise those re- 
straints until he has purified his bodily frame. 

4. He who has been purified by those restraints 
should, after fasting three (days and) nights, begin 
the performance of that sacred rite through which 
he wishes to gain the fulfilment of his desires,— 

5. (Reciting) the Kshapavitra, the Sahasraksha, 
the Mvzg4ra, the two Gamas (called) Amhomué, the 
Pavamanis, the Kishmdazais, and the Azfas, ad- 
dressed to Vaisv4nara, 

6. (And) offering with (each of) these (Mantras) 
boiled rice and clarified butter during seven days, in 
the morning, at midday, and in the evening, keeping 
a rigid silence, living on food fit for a sacrifice, 
restraining his senses and his actions, 

7. He is freed from all crimes, even mortal sins, 
after looking on a cross-road at a pot filled with 
water, (and reciting the text), ‘Simche me manyuZ.’ 

8. He is freed from the multitude of sins, com- 
mitted unintentionally in old age, in youth, and in 
infancy, and even from those belonging to former 
births; : . 
9. After feeding at the end (of the seven days) 
Brahmazas with milk and rice, well mixed with 


5. According to Govinda the Ksh4pavitra, or as the Dekhan 
MSS. read, Kshm4pavitra, occurs in the Sftrapa¢ha of the Taitti- 
riyas, consists of six verses, and begins ‘Agne naya.’ The text 
meant must be similar to Taitt. Samhita I, 1,14, 3. The Saha- 
sraksha is the Purushasfkta. The Mrig4ra consists of the Yagya- 
nuvakyas of the MrigareshA, Taitt. Samhita 1V, 7,15. The two 
Ganas called Amhomué are found Taitt. Samhita II, 3, 13, 1, ‘ya 
vam indravaruzau’ and ‘yo vam indravaruzau.’ The verses addressed 
to Agni Vaisvanara are the first eight of Taitt. Samhita I, 5, 11. 
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butter, and distributing to them after their dinner 
cows, land, sesamum, and gold, 

10. A Brahmaza becomes internally pure, his 
guilt being consumed like fuel, and fit for the per- 
formance of rites which secure the fulfilment of 
wishes and of rites like the kindling of the sacred 
fire. 


Prasna IV, ApuyAya 8. 


1. He who, through excessive greed or careless- 
ness, performs this rite for others, is tainted by sin, 
and perishes like one who has swallowed poison. 

2. A Brdhmaza who performs this rite for his 
teacher, his father, his mother, or for himself is 
resplendent like the sun. Therefore this rite may 
be performed for those (persons). © 

3. Ka (Pragapati) purified by means of this rite 
the god with a thousand eyes (Sahasr4ksha), Fire, 
Wind, the Sun, Soma, Yama, and other lords of the 
gods. 

4. Whatever there is in these three worlds, famed 
as possessing a holy name, Brahmamas and the rest, 
(all) that was produced by Ka through this rite of 
sanctification. 

5. This sin-destroying secret of Pragdpati was 
first produced; thereafter thousands of purificatory 
rites came into existence. 

6. He who performs those eight Gazahomas on 
the (first) day of thé year, of a half-year, of a season, 
or of a fortnight, sanctifies ten ancestors and ten 
descendants of his line; 

7. And, while still on earth, he is known to the 


8.5. I.e. those mentioned V, 7, 5. 
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gods in heaven as a holy man, and (after death) 
that virtuous man rejoices for a very long time in 
heaven like a god. 

8. If a Brahmaza is unable to offer those eight 
Gaxzahomas, let him offer one; thereby his guilt is 
effaced. 

9. He, also, whose sons or pupils offer those eight 
Gazahomas, is freed from his sin which is bought 
off by his having instructed (them). 

10. Through a desire of removing one’s guilt one 
even may cause (these oblations) to be offered by 
men who have been engaged for money, in case 
oneself is unable (to do it); a man need not torment 
himself. 

_ 11, Even among the virtuous a distribution of 

wealth is made (for the success) of holy rites; some- 
times a man who is free from debt is (thereby) freed 
from guilt. 

12. Liberated according to this rule from the 
ocean of guilt and debt, he considers himself pure 
and able to successfully perform the sacred rites. 

13. But in the case of that pure mortal who, freed 
from all sin and debts, begins the sacred rites, they 
will succeed without any effort. 

14. Let him daily (study and) teach this holy 
(rule) of Pragd4pati, which the sage has proclaimed, 
let him remember it or hear it. (By doing that) he 
is freed from all guilt and will be exalted in Brah- 
man’s world. 


ro. The meaning is that in case a wealthy man is unable to bear 
‘the restraints,’ he may hire others to perform the Homas. Though 
the hired performer will be guilty of a serious offence (Satra 1), 
the person who causes them to be performed will derive benefit 
from them. 
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15. Let him mutter during twelve days those 
sacred texts through which he wishes to accomplish 
(his desires), eating once (a day) at night boiled 
rice with clarified butter, with milk, or with sour 
milk, : 

16. (Let him offer) ten times a burnt oblation and 
sprinkle clarified butter. (That is) the preliminary 
worship (which must be performed) when one desires 
to accomplish one’s objects through those sacred 
texts. 


PARISISH7A. 


Prasna VII, ApuyAya 5. 


1, We will explain the rule for the adoption of a 
son. 

2. Man, formed of virile seed and uterine blood, 
proceeds from his mother and father (as an effect) 
from its cause. 

3. (Therefore) the father and the mother have 
power to give, to abandon, or to sell their (son). 

4. But let him not give nor receive (in adoption) 
an only son; 

5. For he (must remain) to continue the line of 
the ancestors. 

6. Let a woman neither give nor receive a son 
except with the permission of her husband. 

7. He who is desirous of adoptimg (a son) pro- 
cures two garments, two earrings, and a finger-ring ; 
a spiritual guide who has studied the whole Veda; a 
layer of Kusa grass and fuel of Palasa wood and so 
forth. , 


5. 1. This chapter has been translated by Mr. Sutherland, Dattaka 
Mimamsa V, 42, and Dattaka Aandrika II, 16, and by myself, 
Journal Bengal Br. Roy. As. Soc., vol. XXXV, p. 162. 

2—6. Identical with Vasishtha XV, 1-5. The best MS. omits 
the particle tu, ‘ but,’ in Sfttra 6, while others have it. 

7-8. Vasish‘ha XV, 7. The translation of madhye by ‘in their 
presence’ rests on the authority of the Samskfrakaustubha 47 b, 11, 
where it is explained madhye [a] iti bandhusamaksham. The other 
explanation ‘in the middle (of his dwelling),’ to which the interpo- 
lated text of the Dattaka Mimams& and Dattaka Xandrika refers, 
is, however, also possible. 
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8. Then he convenes his relations, informs the 
king (of his intention to adopt) in (their) presence, 
feeds the (invited) Brahmamzas in the assembly or 
in (his) dwelling, and makes them wish him ‘an 
auspicious day,’ ‘hail,’ (and) ‘ prosperity.’ 

9. Then he performs the ceremonies which begin 
with the drawing of the lines on the altar and end 
with the placing of the water-vessels, goes to the 
giver (of the child) and should address (this) request 
(to him), ‘Give me (thy) son,’ 

10. The other answers, ‘I give (him).’ 

11. He receives (the child with these words), ‘I 
take thee for the fulfilment of (my) religious duties ; 
I take thee to continue the line (of my ancestors).’ 

12. Then he adorns him with the (above-men- 
tioned) two garments, the two earrings, and the 
finger-ring, performs the rites which begin with the 
placing of the (pieces of wood called) paridhis 
(fences round the altar) and end with the Agni- 
mukha, and offers (a portion): of the Sones (food) 
in the fire. 

13. Having recited the Puronuvakya (verse), ‘He 
who thinking of thee with a discerning mind, &c., 
he offers an oblation, reciting the Y4gy4 (verse), ‘To 
which performer of good deeds, thou, O G§ta- 
vedas,’ &c. 

14. Then he offers (oblations, reciting), the Vya- 
hvztis ;—(the ceremonies) which begin the oblation 
to Agni Svish¢akzzt and end with the presentation 


8. The ceremony alluded to is the so-called puzyahavasanam. 

12. The correct reading is pakvag guhoti. 

13. The two texts are found Taittirfya Samhita I, 4, 46,1. 

14. Wasish#ha XV, 7. The parenthetical phrase occurs fre- 
quently in the Dharma-sitra ; see e.g. III, 4, 3. 
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of a cow as a fee (to the officiating priest are) 
known ;— 

15. And présents (to the spiritual guide) as a 
sacrificial fee those two dresses, those two earrings, 
and that finger-ring (with which he had adorned the 
child). 

16. If after the performance of these (rites) a legi- 
timate son of his own body is born (to the adopter, 
then the adopted son) receives a fourth (of the legi- 
timate son’s) share. Thus says Baudhdyana. 


16. Vasish‘ha XV, 9. 
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Asvalayana, Ba. 1, 10, 14. 

Asvins, Ba, It, 16, 2. 

Atharvasiras U panishad, vol. ii, p. Ivi. 
Ga, XIX,12. Va. XXU, 953 XXVIII, 
14. 

Atharva-veda, vol. ii, pp. xxiv—-xxv, 
xxix, Ap. II, 29, 12. Ba. Iv, 
39 45 5,1 

Atheist, Ap. I, 20, 5. Ga. xv, 16; 
XXI,1. Va.I, 23; XII, 41. Ba. 
I, 10, 25. 

— penance for, Va. XxI, 29-30. 

Atikrikkbra penance, Ga. XIX, 203 
XXV, 18-19. Va. XIV, 333 XX, 
8, 10, 193 XXI, 16, 303 XXII, 16. 
Ba. II, 1, 73 4, 123 UI, 10, 18. 

— description of, Va. XxIv,1-2. Ba. 

' II, 2, 403 Iv, §, 8. 
Atiratra sacrifice, Ap. 11, 7, 4. 


Ga. 
VIII, 20. 
Atithi, etymology of, Va. vIlI, 7. 
See Guest. 


Atman. See Soul. 

Atreya, vol. xiv, p. xl. 

Atreyi, etymology of, Va. XxX, 35-36. 
See Murder, penance for. 

Aukheyas, vol. ii, p. xv. 

Aukhya, vol. xiv, p. xxxvi. 

Aupagandhani, vol. xiv, p. xl. Ba. 
II, 3, 33- 

Austerity, Ga. XIX, 11,15. Va. Xx, 
473 XxXll,8. Ba. Ill, 9, 9, 13. 

Avakirzin. See Student, penances 
for. 

Avanti, country, Ba. 1, 2, 13. 

Avaras, men of later times, vol. ii, 
pp. xvii, xxxviil, Ap. p.19; II, 

nw 23319, 

Ayogava caste, Ga, IV, 17. 
16, 83; 17,1, 8. 


Ba. I, 


Bali offering, Ap. I, 12, 16; I, 3, 
12-15, 18-4, 9. Ga. II, 45 V, 
9-17. Va.xI1,4. Ba. Il, 5,113 
vol. xiv, p. 257. 

Barbarians, Ap. 1, 32, 18. 
16. Va. VI, 41. 

Bathing, rule of, Ap. 1, 2, 303 II, 22, 
14. Ga. IX, 2,61. Va. VI, 15. 
Ba. I, 3, 39; WU, 5, 1-73 6, 3, 
24-255 7, 3, 8. 

— a penance, Ap. I, 25,10, &c. Ga, 


Ga. Ix, 
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XIX, 15, &c. Va. XXIII, 33, &c. 
Ba. Ill, 10, 13, &c. 

Baudhayana, vol. ii, pp. xv-xvi, xviii-— 
xxiii; vol. xiv, pp. xxix—xlv. 

— age of, vol. ii, pp. xlix, li; vol. 
xiv, p. xliii. 

— home of, vol. xiv, p. xii, 

— works of, vol. xiv, p. xxx. 

— quoted, Ba. I, 5,13; 6,153 7, 8 
II, 10,143 IlI,-5, 73 6,13. Ba. 
Par. VII, 4, 16. 

Baudhayanins (-iyas), vol. ii, p. xv; 
vol. xiv, pp. xli-xlii. 

Begging, Ap. 1, 3, 25-4, 45 II, 10, 1-3. 
Ga. II, 35-413 II, 14-15. Va. 
VII, 93 XI, 68-703 XII, 2-3. Ba. 
I, 3, 16-18; 5, 8-115 II, 11, 225 
18, 4-6, 14. 

Bestial crime, Ga. XXII, 36; XXIII, 
12, Va. XXIII, 5-6. 

Bhallavins, Va. 1, 14-15. 
II-12, 

Bharadvaga, vol. ii, pp. Xvi, Xxili. 

Bharadvagins, vol. ii, p. xv. 

Bhavishyat-puraza, vol. ii, p. xxviii. 
Ap. II, 24, 6. 

Bhikshu, vol. ii, p. lv. 
Ba. II, 11, 12. 

Bhrigyakantha caste, Ga. IV, 20. 

Blind man, excluded from inherit- 
ance, Ba. II, 3, 38. 

Bodhayana, vol. xiv, p. xliii. 

Boundary, Va. xv, 18. See Land. 

Brahmakfirsa penance, Ba. IV, 5, 25. 

Brahmaéarin. See Student. 

Brahma marriage, Ap. II, 11,17. Ga. 
IV, 6, 33. Va.1, 30. Ba.1, 20, 2. 

— offspring of, Va. III, 19. 

Brahman, offering to. See Veda- 
study. 

— priest, Ba. 1, 15, 21, 23. 

— slayers of, Ap. I, 1, 27. 

Brahmaaa, quoted, Ap. I, 9-103 3, 
9, 265 7, 7, 11, 10, 8; 12, 1-2, 
10, 143 17, 28; Il, 7, 153 13, 6. 
Ba. Il, 11, 7. 

Brahmana caste, duties, livelihood, 
and occupations, Ap.1, 18, 3-8, 
13-153 20, 19-21, 43 29,4. Ga. 
Il, 203 VII, 4-233 VIII, I-11; 
IX, 1-6, 40. Va. II, 13-14, 22- 
47; Ill, I-11, 245 VI, 23, 25, 
33-445 VUIN,I75 X, 3t;5 Xl, 45- 
48. Ba.1, 10, 24-30; 18,25 11, 
2, 13,16, 26-293; 3,15 4, 16-21. 

— special rules for initiation, .stu- 


Ga. Ill, 2. 


dentship, impurity, &c., Ap. 1, 
18,215 2, 33, 38, 40-415 3, 28; 
5, 163; 14, 23, 26. Ga.I, 5-6, 
15-20, 22, 24, 26, Va. III, 26, 
31; XI, 49, 52, 55, 58, 64, 67—- 
68, 71. Ba.1, 3, 1-15, 17. 

Brahmaaa caste, rank and preroga- 
tives, Ap. I, 1, 3-43 14,253 30, 
20, 225; 31,63 Il, 4,163 11, 5-6; 
12, 5-8; 26, 10. Ga. V, 43-443 
VIII, 12-13; IX, 12; X, 445 XI, 
I,7,12-145; XIII, 26; XIV, 46; 
XVIII, 24-29. Va. I, 39-40, 43—- 
46; IlI,143 VI, 11$ XI, 133 XII, 
28-30. Ba.1, 18, 1-113; I, 6, 
39; 7, 38. 

— feeding of and gifts to, Ap. II, 15, 
12-135 17, 4-22; 18,10; 20, 
2-4,6 3 25,113; 26,1-2. Ga.v, 
20-21; X, 93 XV, 5, 7-143 XVIII, 
31. Va.vVI, 25, 303 VIII, 63 XI, 
17-20, 27,29. Ba.1I,5,193 11, 
55 14, 2-5. 

— property inherited by Brahmazas 
only, Ga. xxvilI, 41. Va. 
XVII, 84~+86. Ba. 1, 13, 14. 

— punishments of, Ap. I, 26, 11-13, 
17-19. Ga, XII, 11, 16, 46-47. 
Ba. 1, 18, 17~183 Il, 4, I. 

— wives of, Va. 1, 24-26. Ba.I, 16, 2. 

— marriages lawful for, Ba. I, 20, 10. 

— murder of, Ap. 1, 24, 7-253 25, 
II-123; 28, 21-29,1. Ga. XXI, 
13 XXII,1-13; XXIV,6-12. Va. 
XX, 23-28, 34, 37; XXV,4. Ba. 
I, 18, 18193; 19, 5; II, I, 2-6; 
IV, 1, 295 2, 6-8. 

— other offences against, Ga. xxI, 
17, 20-225 XXII, 28. Ba. II, 1, 
7. See Srotriya. 

Brahmanvadhana rite, Ba, 11, 17, 18- 


19. 

Bride, Va. XIII, 60. 

Bridegroom, Va. XI, 2. 

Brother, Ap. I, 14, 9. 
Ba. I, 3, 33- 

— pre sister’s fee, Ga. XXVIII, 


Ba. II, 6, 30. 
Ga. VI, 3, 8. 


— eldest inherits brother’s estate, 
Ga. XXVIII, 27. 

— younger brother sacrificing, mar- 
rying, &c. before elder, Ap. 11, 
12,22. Ga. XV, 18}; XVIII, 20. 
Va. 1,18; XX, 7-8. Ba. U1, 1, 
39-40; Iv, 6, 7. See Sons, 
eldest, &c. 
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Buddhists, vol. ii, p. lv. . 
Bukkaraya, king, vol. xiv, p. xlii. 


Caste, four original, Ap. 1,1,3-7. Va. 
ll, 1. Ba. 1, 16,1. 
— three first or twice-born, Ap. II, 


25,133 26, 43 27, 8-15. Va. 
II, 2-3. See Arya. 
— mixed, Ga. IV, 16-28. Va. XVIII. 


Ba. I, 16, 6-17, 15. 

— change of, Ga. Iv, 22-24. 

— duties of all, Va. Iv, 5. 

— exclusion from, Ga. xx,1-9. Va. 
XV, 11-16. Ba. 11, 1, 36. 

— origin of, Ga.Iv,24. Va.IV, 1-3. 
Ba. I, 18, 1-6. 

— re-admission into, Ga. Xx, 10-16, 
Va. XV, 17-21. 

Central India, vol. ii, p. xxxii. 

Conduct, rule of, Va. VI, 1-9. 

— how settled, Ap. 2, 20, 1-9; II, 
29, 14. 

— penance for violation of, Ga. xxv, 


7. 
Connubial intercourse, duty of, Ap. 
I, 32, 1-23 II, 1, 9,16-2, 1. Ga. 
V, 1-2 3 IX, 28-29. Va. XII, 6-7, 
21. Ba.1, 21,18; IV, 1, 16-21. 
Coparcener, acquisition by, Ga. 
XXVIII, 30-31. 
Countries, law of, Ap. 11,15, 1. Ga. 
X1,20. Va.1,17. Ba.t,2, 1-8. 
Cows, Ap. I, 17, 30-313 26, 13 30, 
203; 31, 8-123; Il, 8, 5-7. Ga. 
VII, 8; IX, 12, 19, 235 X, 18; 
XVII, 30; XXII, 185 XXIII, 12. 
Va. IV, 83 VI, 103 XII, 93 XIV, 
30, 45-46; XXI, 18; XXIII, 6. 
Ba. 11, 4,18; 6, 17, 18, 30. 


Crimes, classification of, Ap. 1, a1, 


7-19. Ga. XXI. 
Ba. I, 2,1, 12, 15. 
Cultivator, law affecting, Ap. 1, 28, 
1-2. Ga. X, 24-25; XI, 21. 
Custom, law of, Ap. 11, 15, 1. Ga. XI, 
20. Va.1,17. ‘Ba. I, 2, 1-12. 


Va. I, 19-23. 


Daiva marriage, Ap. U1, 11,19. Ga.Iv, 
9,31. Va.1,31. Ba. 1, 20, 5. 

Dakshina. See Sacrificial fee. 

Damage, done by cattle, Ap. 11, 28, 
5. Ga. XII, 19-26, 

Dancing, where to take place, Ap. 11, 
25, 4- 

Darsapfirnamasa sacrifices, Ga. VIII, 
19. Ba. Il, 4, 23. 


Dattaka. See Son adopted. 

Daughter, duty of marrying, Ga. 
XVIII, 20-23. Va. XVII, 67-70. 
Ba. Iv, 1, 11-6. 

— crime of selling, Ap. 11, 13, 11. 
Va. 1, 36-38. Ba.1, 21, 2-33 I, 
2,27. See Asura marriage. 

— inherits from father, Ap. 11, 14, 4. 
— -— from mother, Ga. XXVIU, 24. 
Va. XVII, 46. Ba, Ul, 3, 43. 

— mother inherits from, Ga. XXVIII, 


25. 

— appointed, Ga. xxVIII,18-19. Va. 
XVII, 45-46. Ba. 1I, 3,16. 

Daushyanta caste, Ga. IV, 16. 

Deaf man, free from taxes, Ap. I, 
26, 16. 

Debts, Ga. xII, 40-41. Va. XVI, 31. 

— Brahmana’s three, Va. XI, 47-48. 
Ba. i, 16, 4-8. 

Defamation, Ap. I, 26, 3-4, 73 U, 
27,14. Ga. XII, 1, 8-143 XXI, 
40,17-185 XXIIE, 27-28; XXV, 
7. Va. XIX, 9; XXIII, 38-40. 
Ba. I, 2, 33-34. 

Dekhan, Ba. I, 2, 13. 

Deposits, Ga. XII, 42. 
Ba. II, 2, 3. 

Desastha Brahmans, vol. ii, p. xxxi. 

Devapala, vol. ii, p. xxxiii. 

Dharmasastra, Ga. XI, 19. 

— reading, a penance, Va. XXVII, 19. 

— rule for teaching, Va. xxIv, 6-7. 
Ba. IV, 2, 9-10. 

Dhivara caste, Ga. Iv, 19. 

Dhruva mode of life, Ba. 111, 1, 16; 
2, 7-10. 

Documents, Va. xV, 10, 14-15. 

Domestic priest, Ap. II, 10, 14-16. 
Ga. XI, 12-17. Va. XIX, 3-6, 
41-42. Ba. 1, 18, 7-8. 

Dowry, Va. XIII, 53. 

Dravida, vol. ii, pp. XXv, XXXIV-XXXV. 

Dress, Ap. 1, 2, 39-3, 93 15,13 39, 
10-143 II, 4, 21. Ga. 1, 16-21; 
III, 18-19; IX, 3-6. Va. IX, 1; 
X, 9-10; XI, 61-67; XII, 14, 
38-39. Ba.1, 3,145; 5, 63 13, 
4-10; II, 6, 39-40; 6, 393 II, 
15; 18, 445 19, 21. 

Drinking spirituous liquor, Ap. I, 
21,8, Ga.Il, 20; XXI,1. Ba. 
I, 2, 4; 18, 18. 

— penance for, Ap. I, 25, 3, 193 27, 
10. Ga. XXIII, 10-12. Va. XX, 
19,22; XXVI,5. Ba. Il, 1, 18-22. 


Va. XVI, 18. 
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Dumb man, free from taxes, Ap. II, 
26, 16. 

Duty. See Taxes. 

Dvadasaha sacrifice, Ap. Il, 7, 4. 


Eating, rules of, Ap. 1, 15, 16-20, 
163 31,13 11,1,2-7. Ga. IX, 32, 
56-59. Va. III, 69-703 VI, 20- 
223 XII, 18—20, 31, 35. Ba. I, 2, 
2; II, 5,21-6,2; 12-133 6, 39-40. 

Eka, vol. ii, p. xxvi. Ap. I, 19, 7. 

Emigrant, property of, Ga. XIV, 44. 
Va. XIV, 19-20. 

— wife of, Ga. XVIII, 15-17. 
XVII, 75-80, 

Enasvin. See Sinful men. 

Etymology, a Vedahga, Ap. II, 8,11. 

Eunuch, excluded from inheritance, 
Ap. Il, 14,1. Ga. XXVIII, 43. 
Va. XVII, 52-533 XIX, 35-36. 

Evidence, threefold, Va. XVI, 10. 
See Documents, Ordeals, Pos- 
session, Witness. 

— venial false, Ga. xXIII, 29; Va, 
XVI, 33. 

Exclusion from inheritance, Ap. xIv, 
I, 15. Ga. XXVIII, 23, 40, 43. 
Va. XVII, 52-53. Ba. Il, 3, 37- 
40. 

Excommunication. See Caste. 

Excrements, voiding of, Ap. I, 30, 
15-31, 3. Ga, IX, 12, 14, 37- 
43. Va. VI, 10-13; XII, 11, 
13-17. Ba. I, 10, 10-14. 


Va. 


Families, law of, Ap. ,15,1. Ga. 
IX, 20. Va.1I, 17. 

Fasting, a penance, Ga. XIX, II. 
Va. XXII, 8. Ba, 1, 10, 9, &c. 

— a punishment, Ap. I, 8, 30, &c. 

— forbidden, Ba. 11, 13, 8-9. 

Father, Ap. I, 1,173 10, 43 14, 63 
Il, 10,1. Va.IV, 213 XIII, 48. 
Ba. I, 11, 203 II, 3, 45. 

— partition by, Ap. II, 13, 13-14, 
1, 6-9. Ga. XXVIII, 2. Ba.1, 
21,1235 Il, I, 253 3, 2-8. 

— partition against will of, Ga. xv. 

— power over children, Ap. I, 13, 
11. Va. Xv, 2. Ba. Par. vu, 4, 3. 

—-— over marriageable daughter 
lost, Ga. XVII, 20. Va. XVII, 
67-68. Ba. Iv, 1, 14. 

— — to be cast off, Ga. xx,1. Va. 
XIII, 47. 

— — to be maintained though out- 


cast, Ga, XXI, 15-16. See Pa- 
rents, Son. 

Father-in-law, Ap. 11, 8, 7. Ga. v, 
27; VI,9. Va. xl, 41. Ba. 1, 
3, 455 U, 6, 30. 

Fellow-student, Ap. I, 7, 29; 10,12; 
11,11. Ga. Il, 403 WI, 83 XIV, 
20. Ba. 1,11, 30. 

Food, lawful and forbidden, Ap. 1, 
16, 21-313 17, 5, 14-18, 16; 
II, 15, 14. Ga. IX, 383; XVII. 
Va. IV, 303 VI, 27-29; XIII, I- 
11, 14-48. Ba. 4, 9, 1-83 10, 
2-9; 12, I-15. 

— penance for eating forbidden, Ap. 
I, 26, 73 27, 3-6. Ga. XXIII, 
45, 23-263; XXIV, 3; XXV, 7. 
Va. IV, 313 XX, 17, 213 XXIII, 
303 XXVII, 10-17. Ba. I, 12, 
12-135 II, 5,8; IV, 1, 5-6; 2, 
5, 13-14; 6, 7. 

— purifying, Ga. x1x,13. Va. xxIl, 
11. Ba. Ill, 10, 11, &e. 

Fornication, Ap. 11, 26,18, 21. Ba. 
II, 2, 13. 

Funeral ceremonies, Ap. II, 15, 9- 
11, Ga, XIV, 37-42. Va. IV, 
9-15, 36. Ba. 1, 11, 24-26. 

Funeral sacrifices. See Sraddhas. 

Gambling, Ap. II, 25, 12-13. Ga. 
XXv,18. Ba. Il, 2, 16. 

Ganahomas, Ba. IV, 7, 5-7; 8, I-11. 

Gandharva, Ap.1, 20, 6. Va. XXVIII, 
6. Ba. ul, 4, 5. 

Gandharva marriage, Ap. II, 11-20. 
Ga. Iv, 10. Va. I, 33. Ba. 1, 
20, 6, 12, 16. 

Ganges, Va. 1,12. Ba. 1, 2, ro. 

Garbhadhana, Ga. VIII, 4. 

Gautama, vol. ii, pp. xlvi-lvi; vol. 
XIV, pp. xxi, xl. 

— quoted, Va. Iv, 34, 36. 
75 Hy, 4,17. 

Gaya, Va. XI, 43. 

Gayatri. See Savitri. 

Gifts, Ap. I, 12, 163 18, I-19, 16; 
II, 10, 43 15,13. Ga. V, 21-23; 
X, 15 XIX, 11,16. Va, II, 14, 
155 VI, 26, 30-32; VIII, 13; 
XIV, 12-133 XX, 473 XXII, 8; 
XXVIII, 16-22; XxXIx. Ba. I, 
18, 2-43 Il, 5, 19-20; 6, 4I- 
423 III, 10, 9,14. 

— manner of making, Ap. 1, 9, 8-9. 
Ga. V, 18-23. Ba. 11, 7, 39-40. 
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Gifts, penance for accepting, Ap. I, 
28,11. Ga. XXIV, 2. Ba. II, 5, 85 
IV, 2, 4. 

Girdle, sacred, Ap.1, 2, 33-37. Ga.I, 
15. Va. XI, 58-60. Ba. I, 3, 13. 

Godana rite, Ga. 11, 9. 

Godavari river, vol. ii, p. xxxi. 

Gods, images of, Ap. I, 30, 20, 22. 
Ga. IX, 12. 

Gosava sacrifice, Va. XX, 7. Ba. 
II, 1, 4. 

Govindasvamin, vol. ii, p. xlix; vol. 
xiv, p. xlw 

Grammar, a Vedahga, Ap. II, 8, r1. 

— study of, Va. x, 20. 

Guests, Ap. I, 15, 13 II, 4,1, 113 Il, 
4, 11, 13-203 6, 5-9, 4. Ga. 
V, 25-45. Va. VII, 4-5, 11-15. 
Ba. Il, §, 11-183 6, 36-37. 

Gugarat, vol. ii, p. xxxii. 

Guru (venerable person), Ap. I, 2, 
29; 6, 29, 31,333 8, 14-155 10, 
25 14, 6, 15-17; 15,15 21, 9; 
II, 15, 8. Ga. Il, 14, 373 V, 213 
VI, 3; IX, 64; XVII, 43 XX, 2, 
6. Va. XIII, 243 XIV, 133 XVU, 
56; XX,1, 9-10. Ba. II, 2,13; 
4.95 5,19 

— slaying a, Ap. I, 24, 24-25. 

— adultery with wife of, Ap. I, 25, 
I-2, 103 28, 15-18. Ga. XXI, 
1,85 XXIII, 8-12; XXIV, 10-12. 
Va. I, 203 XX, 13-143 XXVI, 7-8. 
Ba. 1, 18, 183 Il, 1, 13-153 4,15. 

— other offences against, Ga. xXxI, 
10; XXIII, 30-31. Va.I, 233 XXI, 
28. See Teacher, Parents. 


Gaiminiya school, vol. ii, p. xlix. 

Ganaka, vol. ii, p. xxxviii; p. 131. 
Ba. II, 3, 34. 

Gatakarman, Ga. VII, 14. 

Gyeshthasaman, he who knows, Ap. 
II, 17, 22. Ga. XV, 28. Va. III, 
19. Ba. Il, 14, 2. 


Hair, arrangement of, Ap. I, 2, 31- 
32. Ga. I, 273 ILI, 11-12, 24. 
Va. Il, 215 VII, 113 IX,1}3 X, 6. 
Ba. Il, 11, 15, 18. 

Haradatta, vol. ii, pp. xliii-xliv, vii. 

Harihara king, vol. ii, p. xxxiii. 

Harita, vol. ii, p. xxvi ; vol. xiv, p. xx. 

— quoted, Ap. I, 13, 10; 18, 23 19, 
125 28, 1, 63; 29, 12, 16, 
11,6. Ba. ul, 2, a1. 


Va. - 


Herdsman, law affecting, Ap. 11, 28, 
3-9. Ga. XI, 213 XII, 20. 
Hermit, Ap. 1, 18, 313 Il, 9,133 21, 
1. Ga. Ill, 2. Ba. Il, 11, 12; 
13,7; 17,65 It, 1,8; IV, 5, 27. 

— classes of, Ba. 11], 3, 9-15. 

— duties of, Ap. Il, 21, 183 23, 2. 
Ga. III, 26-35. Va. VI, 19-20; 
IX. Ba. Il, 11, 14-153 Il, 3, 
18-4, 22. 

— penance for, Va. XXI, 32. 

Himalaya, Va. 1, 8-9. Ba. 1, 2, 9. 

Hiranyakesin, vol. ii, pp. xiii, xvi, 
XXiii-xxiv; vol. xiv, p. xxxvi. Ba. . 
II, 10, 14. , 

Homicide, Ap. I, 21, 8; 29, 2-3; I, 
27,16-17. See Murder. 

Honey-mixture, Ap. 11, 8, 5-9. Ga. 
V,27-30. Va. Xl1,1-2. Ba. i, 
6, 36-37. 

Horse-sacrifice, Ap. I, 24, 22. Ga. 
XIX, 93 XXIII, 9. Va. XI, 78; 
XxIl, 6. Ba. U, 1, 4-53 Ill, 
10, 7. 

Hotri priest, seat of, Ba. 1, 15, 24. 

House, dispute about, Va. xvi, 12- 


13. 

Householder, duties of, Ap. II, 1, 1- 
13, 23; 20,10-20. Ga. IV-V. 
Va. VI, 19-203 VIII; XI. Ba. 
II, 4, 22-5, 95; 13, 7-9. 

Husband and wife, rights of, Ap. 11, 
14, 16-18; 27, I-73 29, 3-4. 
Ga. VI, 6; XVIII, 1-3. Va. V, 
I-23 XXI, 9-10; XXVIII, 7. Ba. 
II, 3, 44-473 4,6. See Wife. 


Idiot, excluded from inheritance, 
Ga. XXVIII, 43. Ba. Il, 3, 38. 
— son of, inherits, Ga. XXVIII, 44. 
Impure substances, penances for 
swallowing, Ga. xxIlI, 3. Va. 
XX, 20. Ba. II, 2, 363 Iv, 6,7. 
— — for touching, Va. xxIlII, 24- 


25. 

Impurity through births and deaths, 
Ap. I, 1§, 183 II, 15, 2-8, 20- 
26. Ga. xIv. Va. IV, 16-37. 
Ba. 1, 11, 1-8, 17-23, 27-32. 
See Purification. 

Incest, Ap. I, a1, 8. 
XXIII,12. Va. XX,15. 
2,135 4, 11-12. 

Indivisible property, Ga. XXVIJ, 
46-48. 

Infants, Ap. II, 15, 20-26. Ga. II, 


Ga. XXI, 1-8; 
Ba. i, 
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I-53; XIV, 44. Va. Il, 6-73 XIX, 
37. Ba. 1, 3,65 11, 3-4. 
Inheritance, Ap. I, 13, 2, 13-14, 14. 
Ga. XXVIII, 1-47. Va. Xv, 9; 
XVII, 1-54, 81-87. Ba.1,11,11, 
16; Il, 32-43. See Brother, 


Daughter, Mother, Sakulya, 
Sapinda, Son, Wife, Pupil, 
Teacher, Officiating priest, 


King, Exclusion from inherit- 
ance, Coparcener, Indivisible 
property, Partition, Re-united 
coparcener. 

Initiation, Ap.1, 1, 5, 8-21. Ga. I, 5- 
14. Va. Il, 33 XI, 49-73. Ba. 
I, 3, 7-12. 

— neglect of, Ap. I, 1, 22-2, 10. 
Ga. XXI, 11. Va. XI, 74-79. 
Ba. I, 16, 16. 

— second, Ga, xxl, 2. Va. XX, 17- 
20; XXIII, 30. Ba.U, 1, 19-21. 

Interest, Ga. XII, 29-36. Va. I, 
43-51. Ba. I, 10, 22-25. 


Judge, Ap. Ul, 29, 5-6. Ga. XIII, 
26-31. Ba. 1, 19, 8-9. 

Judicial procedure, Ap. 11, 11) 1-3; 
29, 6-9. Ga. XI, 19-253 XIII. 
Va, Xvi. Ba, I, 18, 7-16. 


Kalakavana, Va.1, 8. Ba. J, 2, 9. 

Kaleyas (Kaletas), vol. ii, p. xv. 

Kalinga, vol. ii, pp. xxxiv-xxxvi. Ba. 
I, 2, 14-15. 

Kalpa, a Vedanga, Ap. II, 8, 11. 

Kalpa-sfitras, vol. ii, p. xi. Ap. I1, 8 
12-13. 

Kazara country, vol. ii, p. xxxi. 

Kanva, vol. ii, p. xxvi. Ap. 1, 19, 3} 
28,1. 

Kanva, vol. ii, p. xxvi; vol. xiv, p. 
xxxvi. Ap.I,19, 7. Ba. II, 10, 14. 

K4nvayana, vol. xiv, p. Xxxvi. 


Kapila, son of Prahlada, Ba. 11,11, 28. 


Kapota mode of life, Ba. 111, 1, 16; 
2,153 IV, 5, 28. 

Karaza caste, Ga. IV, 21. 

K4araskara country, Ba. I, 2, 14. 

Karnataka Brahmans, vol. ii, p. xxxi. 

Karshapana, Va. XIX, 37. 

K4asakritsna, vol. xiv, p. xl. 

Kasyapa, Ba. I, 21, 2 

Katdaka, vol. ii, p. xxxiii; vol. xiv, 
p. xvi. 

— quoted, Va, XII, 243 XXX, 5. 

Katya, Ba. 1, 3, 46. 


vy 


K4ty4yana, vol. ii, p. xxxv. 

Kauddalt mode of life, Ba. 111, 1, 16; 
2, 5-6. 

Kautsa, vol. ii, p, xxvi. 
28,1. 

Ketalaputra, vol. ii, p. xxxv. 

Khazdiktya school, vol. ii, pp. xv—-xvii. 

King, Ap. I, 31,53; 8,235 UH, 8, 6-7; 
It, §. Ga. V, 30-313 VI, 13, 
24-25; VIII, 1-33 IX, 63; XII, 
2; XIII, 11, 13; XIV, 10, 453 
XXI, Va. II, 49-503 III, 4, 133 
XIII, §93 XVI, 17. Ba. Il, 4,15; 
6, 303 7, 15. 

— duties of, Ap. II, 7, 125 10, 143 
II, 1-43 25, 1-29, 10. Ga. X, 
7-483 XI3 XIII, 263 XVIII, 30— 
32. Va.1,41-43 3 XVI, 2-9, 2I- 
26; XIX. Ba. I, 18-19. 

— takes heirless property, Ap. II, 
14,5. Ga. XXVIII, 42. Va. XVII, 
83-86. Ba. 1, 13, 15-16. 

— — property without owner, Va. 
XIX,19-20. See Domestic priest, 
Minister, Officials, Pardon, Pu- 
nishment. 

Krikkbra penance, Ap. 1, 25, 83 27; 
6, 8; 28, 20. Ga. XIX, 20; 
XXIII, 323; XXVII, 2. Va. xx, 
6-10, 12,16,193 XXI, 13, 16,18, 
24-27, 29, 32; XII, 16; XXIII, 
19; XXVII, 20. Ba.I, 12, 12; 
Il, 1, 7, 19, 23, 38-40; 2, 33-345 
3, 48, 505 4,12; III, 10, 8. 

— description of, Ap. 1, 27, 7; Ga. 
XXVI, 1-17. Va. XXI, 20; XXIII, 
42-433 XXIV, 4-5. Ba. 1, 12, 
12}; II, 2, 38, 42-453 IV, 5, 6-7. 

Krikkbratikrikkbra penance, Ga. 
XXVI,20. Va. XXIV,3. Bal, 
2,41; IV, 5, 9- 

Krishaala, Ga. x, 18. 
Krishnapandita Dharmadhikrin, vol. 
Xiv, pp. XXVii—Xxvili. 
Kshatra marriage, Va. I, 34. 
Rakshasa marriage. 
Kshatriya caste, Ap. I, 1, 3-43 14, 

25,18, 93 Il, 4,18,25-27. Ga. 
V, 443 VI, 18; vir, 6. Va. It, 
1-2. Ba.1, 5,93 6,93 I, 1,213 

4, 16-17. 

— duties and occupations, Ap. I, 
10,6, 10-11, Ga. VI, 263 X, 19, 
4. Va. I, 243 II, 15-17, 24- 
403 Ill, 25. Ba.1, 16, 33 . 33 
20, 12. 


Ap. 1,19, 43 


See 
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Kshatriya caste, special rules for ini- 
tiation, studentship, saluting, 
&c., Ap. I, 1,5, 18, 215 2, 34, 
38, 40; 3,1, 5) 9, 295 5, 16; 
14, 23,27. Ga.I, 11, 13, 15-17, 
23, 263 V, 413 XIV,2. Va.IU, 
27, 32; XI, 53, 56, 59, 62, 65, 
67, 69. Ba. 1, 3, 8, 10, 15, 173 
8, 23. 

— murder of, Ap. 1, 24, 1-9. Ga. 
XXII, 14. Va. XX, 31, 34, 38. 
Ba. I, 18, 20-19, 13 HI, 1, 8. 

— punishments of, Ga. XII, 8-9, 14, 
16, Va, XXxI, 3. Ba. 1, 18, 19. 

Kshattri caste, Ga.Iv, 18. Ba.1, 16, 
8; 17,1, 7, 10-11. 

Kukkuraka caste, Ba. 1, 16, 8, 12; 
17, 1,14. 

Kunika, vol. ii, p. xxvi. Ap.1I, 19,7. 

Kfishmanda penance, rule of, Ba. 
Ill, 6. 

Kutsa, vol. ii, p. xxvi. Ap.I, 19, 7. 

Kaitri rite, Ga. 111, 18. 

Kakrakara beggars, Ba. III, 1, 1, 5. 

Kandala (Kandala) caste, Ap. 1, 9, 15, 
173; Il, 6, 8-9; 9, 5-6. Ga.Iv, 
17-18, 285 XIV, 30; XV, 24; 
XVI, 19. Va. XI, 93 XIII, 11; 
XVIII, 15 XXIV, 33+34, 4. Ba. 
I, 9, 5,73 16,8, 17,1, 73 Il, 4, 
13-14. 

Kandrayana penance, Ga. XIX, 20, 
Va. XXI, 135 XXII, 16; XXIII,16; 
XXVII, 20. Ba. ll, 3, 49; 4,123 
III, 10, 18. 

— description of, Ga. xxviI; Va. 
XXIV, 45-47; XXVII, 21. Ba. 
Ill, 8; IV, 5, 17-21. 

Karanavytha, vol. ii, pp. xv, xxx- 
XXX], xlvii. 

Katurmasya-kanda quoted, Va. I, 37. 

— sacrifice, Ap.1, 10, 1. Ga. VIII, 
19. Va. Xi, 46. Ba. I, 4, 23. 

Kaula rite, Ga. VIII, 14. 

Xolas, vol. ii, pp. xxxv-xxxvi. 


Land, dispute about, Va. XVI, 13. 

Law, sources of the, Ap. 1, 1, 1-2; 
20, 7-8 ; II, 15,13 29,13-15. Ga. 
I, 1-43 VI, 223 XI, 203 XXVIII, 
48-52. Va.1,1-18. Ba.1, 1-2. 

— institutes of. See Dharmasastra, 

Lending money. See Usury. 

Limitation, law of, Ga. pai 37-39. 
Va. XVI, 16-18, 
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Livelihood, various means of, Ba. 111, 
1-3. See Occupations, 


Madhava-Sayaaa, vol. xiv, p. xlii. 

Madhuparka. See Honey-mixture. 

Madhyandina-sakha, vol. li, pp. XXv, 
XXxix. 

Madman, excluded from _ inherit- 
ance, Ap. Il, 14, 1. Va. XVU, 
54; XIX, 35-36. 

Magadha country, Ba. 1, 2, 13. 

Magadha caste, Ga. Iv, 17-18. 
16,8; 17,1, 7. 

Magic rites and incantations, Ap. I, 
26,7; 29,15. Ga, XI,173 XXV, 
7. Ba. Wl, 2, 16. 

Mahabharata, vol. xiv, p. xli. 

Mahadeva, commentator, vol.ii, p.xvi. 

Mahagagaiu, Ba. Ill, 9, 21. 

Mahdapataka crimes, Ga, xxI, 1-10; 
XXVI, 23. Va. I, 19-22; XX, 
13-47. 

Maharaava, vol. ii, pp. xxxi-xxxii. 

Mahasamtapana penance, Ba. Iv, 5, 
16. 

Mahayagfa. See Sacrifices great. 

Mahishya caste, Ga. Iv, 20. 

Maintenance, Ap. I, 28, 9; Il, 26, 22. 
Ga. XXI, 15; XXVIII, 43. Va. 
XVII, 543 XIX, 30-36. Bal, 1, 
375 3) 37) 42+ 

Maitrayaziya school, vol. ii, p. xxxii; 
vol. xiv, pp. xvi, xxi. 

Manava school, vol. ii, pp. ix—xi, 
XXxil3 vol. xiv, p. xviii. 

— sfitra, vol. ii, pp. ix, lvii ; 
p. xviii. Va.Iv, 5-8. 

Manes, libations to. See Tarpaza. 

— oblations to. See Sraddha. 

Manu, vol. ii, p. lvii; vol. xiv, pp. 
XViI-Xx. 

— quoted, Ga. xxI,7. Va.1,173 I, 
25 XI, 23; XIII, 163 XIX, 37. 

— referred to, Ap. II, 14,11; 16,1. 
Ga. XXIII, 28. Va. XII, 16; 
XXIII, 43. Ba. tl, 3, 2; Iv, 1, 
133 2,15. 

Manusha marriage, Va. I, 35. 
Asura marriage. 

Maraz44 Brahmans, vol. ii, pp. xxxi- 
XXXli. 

Marriage, expenses of, Ap. II, ro, 1. 
Ga. V, 21; XVII, 24-28. Ba. 
Il, 5, 19. 

— forbidden degrees and impedi- 
ments, Ap. Il, 11, 15-16. Ga. 


Ba. 


vol. xiv, 


See 
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Iv, 2. Va. VIII, 1-2. 
2; Il,1, 37-38. 

Marriage, intermarriage between 
different castes forbidden, Ap. 
Il, 13, 4-5. 

— — permitted, Ga. Iv, 16, 
24-25. Ba. 1, 16, 2-5. 

— rites, Ap. I, 11, 17-12, 4. Ga. 
Iv, 6-15. WVa.1, 27-35. Ba. 1, 
20, I-21, 23. 

— second of infant widows, Va. 
XVII, 72-74. Ba.1Iv,1,16. See 
Woman remarried. 

— time of, for females, Ga. XVIII, 
20-23. Va. XVI, 69-71. Ba. 
IV, 1, 11-14. 

Masha, Ga. xII, 29. Va. Il, 51. 

Maternal uncle, Ap. 1, 14, 11. Ga. 
V, 27; VI,7,9. Va. XI, 23 XIN, 
41. Ba. 1, 3, 453 Il, 6, 30. 

Matridatta, vol. ii, p. xxiii. 

Maudgalya, Ba. 11, 4, 8. 

Measures and weights, Va. XIX, 13. 

Merchants, to decide their own dis- 
putes, Ga. x, 35. 

Metrics, a Vedahga, Ap. I, 8, 11. 

Mimaymsa, vol. ii, pp. xxi, xxvii, pp. 
15, 1343 vol. xiv, p.1. Ap. , 
8,13. Va.ItH, 20. Ba, t,1, 8. 

Ministers, royal, Va. XVI, 2. 

Minors, Ga. x, 48. Va. XVI, 7-9, 
16. Ba. 1, 3, 36. 

Mitramisra, date of, vol. ii, pp. xliii- 
xliv, 

Mother, Ap. I, 1, 173 2, 5, 15-16; 
10,143 14,6; HI, 10,2. Ga, It, 
513 VI, 7; XIV, 163; XXVIII, 24. 
Va.Iv, 21; XU, 48. Ba. 1, 11, 
20, 223 Il, I, 25. 


Ba. I, 2, 


Va. I, 


—inherits from daughter, Ga. 
XXVIII, 25-26, 
— outcast, Ap. I, 28, 9. Ga. XXI, 


15. Va. XI, 47. Ba. I, 3, 42. 
— power over children, Va. xV, 2, 5. 
Ba. Par. VI, 4, 2, 5. 
— succession to, Ga. XXVIII, 24. 
Va. xvi, 46. Ba. Il, 3, 43. 
Mukhenadayin hermits, Ba. 111, 3, 
9, 12. 

Murder, penances and punishments 
for, Ap. I, 24, 1-25; 25, 11-123 
28, 21-29, 1. Ga. XXII, I-17, 
23, 26-273 XXIV, 6-10. Va. 
XX, 23-40; XXV, 4. Ba. I, 18, 
18-19, §; II, I, 2-12; IV, 1, 29; 
2, 6-8. See Homicide. 


Mi ardhavasikta caste, Ga. IV, 19. 
Music, Ap. I, 25, 13. 


Nandivarman, Pallava-maila, vol, xiv, 
p. xiii. 

Narmada river, vol. ii, p. xxxi. 

Nirfidsapasubandha sacrifice, 
VIII, 19. 

Nishada caste, Ga. IV, 16. Va. XVIII, 
8. Ba. I, 16, 7,113 17, 3, 13- 
145 Il, 3, 30, 32. 

Niyoga (appointment of widows), Ga. 
XVIII, 4, 143 XXVIII, 22. Va. 
XVII, 58-66. Ba. H, 4, 9-10. 

— forbidden, vol. ii, pp. xxiv—xxv. 
Ap. II, 27, 2-7. 

Northern Brahmans, vol. ii, p. xxxiil; 
vol, xiv, p. xli, Ap. II, 17, 7- 
Ba. 1, 2. 

Nyaya. See Mimamsi. 


Ga. 


Oath of witnesses, Ga. XIU, 12-13. 

Occupations of castes, Ap. I, 1, 63 
20, 10-203 II, 10, 4-9. Ga. VH, 
4-26; IX, 1, 7-30; X. Va. II, 


13-51. Ba. I, 10, 21-30; 18, 
1-6; 11, 4,16-21. See Liveli- 
hood. 


Officials, royal, Ap. II, 26, 4-8. Ga. 
VI, £33 XII, 38. Va. xv, 21-26. 

Officiating priests, Ap. I, 8, 6—7; 
10, 8-93 11, 19; 27, 18 Ga. 
V, 27-29; VI, 93 XI, 185 XIV, 
13 XV,143 XXI,12. Va. XI, 2; 
XIH, 50. Ba. I, 3, 453 11, 2,13). 
29; 13, 5-105 15, 9,37; I, 6, 30. 

Om, syllable, Ap. I, 13, 6-8. Ga. I, 
57. Va. XXV, 9-13. Ba. Il,11, 
6; 18, 25-26; IV, 1, 27-28. 

Ordeals, Ap. Il, 11, 33 29, 6. 

Orders, four, Ap. Il, 21, 1-5. Ga. 
Ill, 2. Va. Vil, 1-2. Ba. Il, 11, 
12. 

— comparison of four, Ap. II, 23-24. 
Ga, Ill, 36. Ba. 11, 11, 9-34. 

Outcasts, Ap. I, 9,9; II, 2,7. Ga. 
Il, 353; IV, 273 XV, 24. Va. XI, 
9; XIII, 51-523 XIV, 2; XVII, 
20. Ba. U,1, 20; 6, 22. 

— definition of term, Ga. xxI, 6, 
8—10, 13-14. 

— excluded from inheritance, Ap. 11, 
141. Va. XVII, 53. Ba. Ul, 3, 
40. 

— intercourse with forbidden, Ap. 
I, 21, 5; 28, 6-10, Ga. XXI, 3} 
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XXII, 33. Va. I, 20-223 XX, 45- 
463 XXIII, 36. Ba. Il, 2, 18-25, 
355 3,415 5, 8-9. 

Outcasts, marriage with daughter of, 
permitted, Va. XIII, 53. See 
Abhisasta caste, exclusion from, 
readmission into. 


Paisika marriage, vol. ii, p. xxiv. 
Ga. IV, 13; Ba. I, 20, 9, 13. 
Pakayagf#as, Ap. 1,26, 8. Ga. VII, 


a X,65. Va. XXVI,10. Ba, 
I, 5, 12, 
Palani mode of life, Ba. 111, 1, 165 
2, 13. 


Pallavas, vol. ii, p. xxxili; vol. xiv, 
p. xiii. 

Pandya, vol. ii, pp. xxxiv-xxxv. 

Panini, vol. ii, pp. xxxv, xxxix—xlii, 

Pavgab, vol. ii, p. xxxiii. 

Pafkagavya (the five products of the 
cow), Va. XXVII, 14. Ba. Iv, 


1,14. 

Panktidfishama (defilers of the com- 
pany), Ap. 11,17, 21. Ga. XV, 
16-19, 30-31. 

Panktipavana (sanctifiers of the com- 


pany), Ap. II, 17, 22. Ga. xv, 
28, 31. Va. I, 19. Ba. H, 
14, 2. 


Paraka penance, Ba. Iv, 5, 15. 
Parasava caste, Ga. Iv, 16-21. Va. 
XVIII, 9-10. Ba. 1, 17, 43 HU, 


3) 30. 

Pardon, right of, Ap. I, 27, 20. 
Ga. XII, §23 XIV, 43. Va. XV, 
19; XIX, 40. 

Parents, Ap. I, 15, 6. Ga. VI, 3; 
XIV, 15. Va.Iv, 20-21. Ba. 1, 
II, 19-23. See F ather, Mother. 

Paripatra en Va.1,18. Ba. 
I, 2, 

Parishad fleval assembly), Ga.x XVIII, 
48-49. Va. III, 5-7, 20. Ba. 
I, 1, 7-16. 

Partition, Ap. Il, 13, 13-14, 1, 6-9. 
Ga. XV, 193 XXVIII, 1-17. Va. 
XVII, 40-51. Ba. Il, 3, 2-13. 
See Coparcener, Indivisible 
property, Sons. 

Parva days, Ap. I, 26, 143 Il, 1, 43 
3,8. Va. x11, 21. Ba. I, 5, 7; 
21, 17) 19-22. 

Parvana-sthalipaka, Ga. VIII, 18. 

Pataka crimes, Ba. IV, 1, 10; 25145 
3) 26 
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Pata%gali, vol. ii, p. xxxix. 

Patantya crimes, Ap. I, 21, 7-113 28, 
14. Ba. UW, 2, 1-113 IV, 1, 10. 

Paulkasa caste, Ap. Il, 2, 6. 

Pavitreshri, Va. XXII, 10. 
16-17. 

Penances, Ap. I, 18, 11-123 25-29; 
II, 2, 9; 12, 15-18. Ga, XIX; 
XXII-XXIII. Va. IV, 323 XIV, 
333 XVIII, 165 XIX, 40-42; 
XX-XXIV. Ba. 1, 2,14-173 11, 
37-415 12, 125; 19, 16; II, 1, 
I-2, 45; 3, 48-4, 15; Ill, 4- 
IV, 2. 

— for secret crimes, Ga. XXIV-XXV. 
Va. XXV-XXVIII. Ba. Iv, 3-4. 

— how imposed, Ap. II, 10, 12-16. 
Va.1,16. Ba. i, 1, 14-15. 

Phonetics, a Vedanga, Ap. 11, 8, 11. 

Physician, Ap. I, 18, 213 19, 15. 
Ga. XVII, 17. Va. Ill, 3; XIV, 


Ba. I, 2, 


2. 

Pledge, Ga. XII, 32, 35, 42. Va. 
XVI, 16-18. 

Possession, evidence by, Va. XVI, ro. 

Pragapati, the Lord of creatures, 
Ap. 1,19,143 Uy 4,45 7,13 24, 
7,13. Ga. v,10. Va. XIv, 16 
24, 30. Ba. Il, 7,153 12, 133 
18, 263 III, 9, 20; IV, 8, 3-5. 

Pragapatya marriage, Ga. Iv, 7. Ba. 
I, 20, 3. 

— penance. See Krikkéra. 

Pranagnihotra, description of, Ba. 11, 
12-13. 

Pranayama (suppressing the breath), 
a penance, Ap. Il, 12, 15-18. 
Va. XXV, 3-5, 13, &c. Ba, Iv, 
T, 4-10, 20-29. 

Pranfina country, Ba. I, 2, 14. 

Prasritiyavaka penance, Ba. 111, 6. 

Pravrittasin hermits, Ba. I11, 3, 9, 11. 

Property, acquisition of, Ga. x, 39- 
42. | 

— given up, Va. XVI, 19-20. 

— lost, Ga. x, 36-48. 

— of persons unfit for legal business, 
Va. XV, 8. 

— stolen, Ap. 11, 26, 8. Ga. x, 46- 
47. 

Pulkasa caste, Ga. Iv, 19. Va. XVIII, 
5. Ba. 1, 16, 8,113 17,1, 13. 

Pumsavana rite, Ga. XVIII, 14. 

Punarbhfi. See Woman remarried. 

Punastoma sacrifice, Ga. XIX, 7. 
Ba. I, 2, 143 II, 10, 6. 
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Punishment, king’s duty of, Ga. x1, 
45-52. Va. XIX, 40-48. Ba. 
II, 1,17. See Pardon. 

— of sin after death, Ap. II, 2, 5-7; 
II, 11. Ga. XI, 30. Va. xx, 
43-445 XXI, 11. 

Pupil, inherits, Ap. 11, 14, 3. 
XVII, 82. Ba. I, 11, 13. 
Student, Teacher. 

Puraza, vol. ii, p. xxviii. Ap. I, 19, 
135 28,753 II, 22,243 23, 3. Ga. 
Vul, 6; X, 19, Va. XXVII, 6. 
Ba. Il, 10, 143 IV, 3, 4 

Purification of persons, Ap. I, 15, 1— 
16,15. Ga. I, 28, 35-443 II, 23 
XIV, 30. Va. III, 26-43, 58-60; 
IV, 373 VI, 14-19. Ba. 1, 8, 1- 
315 9,55 10, 11-20, 34; IT, 365 
15, 4, 6. 

— of things, Ap. I, 17, 8-133 Il, 3, 
9. Ga.I, 29-34. Va. III, 44- 
57, 59, 61-635 XIV, 23-24, 26. 
Ba. I, 8, 32-533 9, 1-4, 7-12; 
10, I-93 13, 11-14, 19. 

Purificatory texts, Ap.1, 2, 2,&c. Ga. 
XIX, 123 Va. XXII, 93 XXVIII, 
10-15. Ba.IIl, 10, 103 IV, 4, 8. 

Purohita. See Domestic priest. 

Pushkarasadi, vol. ii, p.xxvi. Ap. I, 
19,7; 28, I. 


Va. 
See 


Ragputana, vol. ii, p. Xxxil. 

Rakshasa marriage, Ap. II, 12, 2. 
Ga. IV, 12. Ba. 1, 20, 8, 12. 
See Kshatra marriage. 

Ramaka caste, vol. xiv, p. xxv. Va. 
XVIII, 4. 

Razayantya school, vol. ii, pp. xlvi, 
x vili. 

Rathakara (carpenter) caste, vol. 
xiv, p. Xxxviii. Ba. 1, 3,93 17, 
I, 6. 

Re-united coparcener, Ga. XXVIII, 
28, Va. xvi, 16. 

Rewards after death, Ap. II, 3, 2-4; 
11,10. Ga. XI, 29. 

Rig-veda, vol. ii, p. xxiv; vol. xiv, pp. 
xi-xii, xiv, xl. Ga, XVI, 21. Va. 
XIII, 30. Ba. Il, 10, 143 IV, 3, 
35. 5) 29- 

Rigvedins, vol. xiv, pp. xiii-xv. 

Rishi, vol. ii, pp. xvii, xxxvii. Ap. I, 
5) 4-53 13,15 UW, 23, 4-55 24; 
13-14. Ga. III, 293 IV, 3; 
XVII, 6; 1X,14. Va.Iv, 65; XI, 
48; XII, 51; XXII, 12; XXIII, 


47. Ba. 11,5, 43 6, 36; 10, 143 
11-153 Ill, 9, 19, 213 10,12. 
Rishi, persons descended from the 

same Ryshi inherit,Ga. XX VIII,21. 
Rites procuring success, Ba. Iv, 5-8. 
Roads near fields and houses, Va. xv, 

II-12. 

Romaka, vol. xiv, p. xxv, p. 94. 


Sacraments, enumeration of, Ga. 
VIII, 14-41. 

Sacred fire, duty of kindling, Ga. v, 
7-9. Va. VIII, 33 XI, 45. Ba. 
I, 5,65 Ul, 4, 22. 

— rule for kindling, Ap. 11, 1, 13. 

— extinguishing or neglecting, Ap. 
I, 18,32. Ga. XXII, 34. Va.I, 
18; XXI, 27. 

Sacred learning, goddess of, Va. 11, 
8-12. 

Sacrificer and his wife, Ba. 1, 13, 5; 
15, 10,17, 21, 26, 

Sacrifices, great daily, Ap. 1, 12, 15. 
Ga. V, 3-5. Ba. I, 11, 1-8. 

— srauta, Ap. Il, 10,13; Ga. Vv, 21; 
VIII, 19-20; IX, 543 XVIII, 24- 
a7. Va. . 45-48. Ba. 1, 13- 
15; Il, 4, 2 

Sacrificial fee foreseiit), Ap. H, 9, 9. 
Ga. XXV,6. Va. xv,16. Ba.1, 
20, 45 ILI, 4, 35 7,14; 8, 13. 

Sacrificial thread (string), Ap. I, 31, 
8; Il, 4, 22. Ga. I, 36. Va. 
XII, 14. Ba. 1, §, 53 8, 5-10. 

Sages. See Rushis, 

Sagotra relation, Ap. II, 11, 153 27, 
2. Ga. Xvi, 6. Va. VIII, 1. 

— inherits, Ga. XXVIII, 21. 

— penance for marrying, Ba. 11, 1, 
37-38. 

Sakulya relation, Ba. 1, 11, 10, 12. 

Sale of children, forbidden, Ap. 11, 
13, II-12. 

— permitted, Va. xv, 2. Ba. Par. 
VII, 4, 2. See Daughter, Son 
bought. 

Saluting, Ap. I, 5, 12-233 14, 7-30. 
Ga. Il, 30-343; V, 41-423 VI. 
Va, XIll, 41-46. Ba. 1, 3, 25-33, 
44-45; U, 6, 38. 

Samanapravara relation, Ga. Iv, 2; 
XVI, 1. Va. VII, 1. 

Samans, vol. ii, p. xivii; vol. xiv, 
pp. xvii, xxxix. Ap. 1, 10,17-18, 
Ga, XVI, 21. Va. XIII, 30. Ba, 
I, 21, 5. 
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Sama-veda, vol. ii, pp. xlvi-xlix ; vol. 
xiv, pp. xvii, xxxix. Va. III, 19. 
Ba. II, 10,143 IV, 3) 33 5) fe - 

Samavidhana, vol. ii, p. xvii. 

Samprakshflanf mede of life, Ba. 111, 
t, 7 +4, 11. 

Samskaras. See Sacraments. 

Samtapana penance, Ba. IV, 5, 13. 

Samfiha mode of life, Ba. 111, 1, 7; 
2,12. 

Sandhya worship, Ap. 1, 30, 8. Ga. 
II,10-11. Ba. ul, 7. 

Sapinda relation, Ap. II, 11, 163 15, 
2,11. Ga. XIV, I, 20, 34, 44; 
XV, 13; XVII, 6. Va. Iv, 16, 33; 

vill, 2. Ba. 1, 11,1. 

— definition of, Ga. xIv, 13. Va.Iv, 
17-19. Ba. I, 11, 2, 9. 

— inherits, Ap. U1, 14, 2. Ga. XXVIII, 
21. Va. XVII, 81. Ba. I, 11, 11. 

Sarasvati river, Va. 1, 8,15. Ba. 1, 
2,9, 12. 

Sarvaprishtha sacrifice, Ba, I, 2, 14. 

Satyashadba. See Hiranyakesin. 

Satyashadbins, vol. ii, p. xvi. 

Sautramanf sacrifice, Ga. VIII, 20. 

Sauvira country, Ba. 1, 2, 13-14. 

Savarna caste, Ga. Iv, 16. Ba. I, 
16, 6. 

Savitri verse, Ap. I, 1, 9,233 26, 143 
27,1. Ga. 1,12, 553; XIX,12; 
XX, 83 21, 11; 23, 213 24, 11. 
Va. Il, 33 XI, 74,763; XXI, 6-8; 
XXII, 9; XXIII, 20, 353 XXV, 9, 
12-13; XXVII,18. Ba.1, 16,16; 
II, 7, 5-75 17,14, 415 IV, 1, 27- 
28, &c. 

Sayava. See Madhava. 

Sea, going to, Ba. I, 2, 43 II, 2, 2. 

Self-defence, Ga. vil, 25. Va. III, 
15-18, 24. Ba. 1, 18, 12-13. 

Shazzivartant mode of life, Ba. 111, 1, 
73 2, 1-4. 

Shodasin sacrifice, Ga. VIII, 19. 

_ Siddho#£4a mode of life, Ba. 11, 1, 75 
2, 16-17. 

Simantonnayana rite, Ga. VIII, 14. 

Simhavarman IT, king, vol. ii, p. xxxiii. 

Sindh country, Ba. 1, 2, 13. 

Sinful men (enasvinad), Ap. 11, 12, 
22. Ga. I, 18. 

Singing, Ap. I, 25, 13. 

Sipping water, Ap. I, 4, 20-213 15, 
1-16,14. Ga. I, 28, 363; IX, 10— 
11. Va. III, 26-40, 42. Ba. t, 
7,35 8, 12-23, 26, 29. 


Sleeping, rules regarding, Ap. 1, 4, 
22, 28; 32,11, 15-16. Ga. IX, 
60. 

— at sunrise or sunset, Ap. Il, 12, 
13-14. Ga. XXII, 21. Va. I, 
18; XX, 4-5. 

Smriti (tradition), Ap. 1, 4,243 15, 
26. Ga.I,2. Va.1,4. Ba. 1,1, 3. 

Snataka (he who has completed his 
studentship), Ap. Il, 8,63 27,20. 
Ga. VI, 243; XV, 28. Va. XI, 2. 
Ba. Il, 14, 2. 

— definition of term, Ap.I, 30, 1-5. 

— duties, Ap. I, 30, 6-32, 29. Ga. 
Ix. Va. xt, Ba.l, 53 I, 5, 
10-6, 42. 

Soma-sacrifice, Ap. I, 24,6, 243 27, 
3. Ga, VIII, 20. Va. VIII, 10; 
xI, 46. Ba. 1, 13,7, 9, 31. 

Son, adopted, Ga. XXVIII, 32. Va 
XV, 6-103 XVII, 28-29. Ba. Ul, 
3, 20, 31. Ba. Par. Vil, 4, 16. 

— begot on widow or wife, Ap. 11, 


13, 6-7. Ga. XVIII, 8-14; 
XXVIII, 23,32. Va. XVII, 6-10, 
14, 63-64. Ba.1l, 3, 18-19, 31, 
34-35. 


— born after partition, Ga. xxvItl, 


29. 

— born secretly, Ga. XXVIII, 32. 
Va. XVII, 24. Ba. 1, 3, 22, 31. 

— bought, Ga. xxVIII, 33. Va. XvIl, 
31-32. Ba. Il, 3, 28, 32. 

— cast off, Ga. xxvlll, 32. Va. 
XVII, 36-37. Ba. Il, 3, 23, 37. 

— effecting partition against father’s 
will, Ga. XV, 19. 

— eldest (share), Ap. 13,133 14, 5-6, 


10, 12-13. Ga. XXVIII, 3, 5-9. 
Va. XVU, 42-43. Ba. Il, 3, 4, 6, 
9) 12. 


— legitimate, Ap. 1, 13, 1-12. Ga. 
XXVIII, 32, 34. Va. XVII, 13. 


Ba. I, 3, 11, 14-15, 31, 33- 
— made, Ga. XXVIII, 32. Ba. I, 3, 


21, 31. 

— middlemost (share), Ga. XXVIII, 
6. Va. XVII, 44. 

— not liable for father’s debt, Va. 
XVI, 31. 

— ofappointed daughter, Ga. xx VIII, 
33. Va. xvu,17. Ba. I, 3, 
15-16, 31. 

— of pregnant bride, Ga. XXVIII, 33. 
Va, XV, 27. Ba. Ul, 3, 25, 32. 

— of remarried woman, Ga. XXVv, 18; 
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XXVIII, 33. Va. XVII, 18-20. 
Ba. Il, 3, 27, 32. 

Son of Sfidra wife, Ga. XXVIII, 39, 45. 
Va. XVII, 38. Ba. Il, 3, 28, 32. 

— of unmarried daughter, Ga. 
XXVIII, 33. Va. XVII, 22-23. 
Ba. Il, 3, 24, 32. 

— only son not to be adopted, Va. 
XV, 3-4. Ba. Par. VII, 4, 4-5. 

— self-given, Ga. XXVIII, 33. Va. 
XVII, 33-35. Ba. Il, 3, 28, 32. 

— youngest (share), Ga. XXVIII, 7. 
Va, XVII, 44. 

Sons by several wives of equal caste 
(shares), Ga, XXVIII, 14-17. 

— by wives of different castes 
(shares), Ga. XXVIII, 35-38. 
Va. XVU, 47-50. Ba, Il, 3, 10, 


12. 

— by wives of higher caste, Ga. 
XXVIII, 45. 

— inherit equally, Ap. II, 13, 23 14, 
13; 11,14. Ba. I, 3, 3. 

— merit and duty of begetting, Ap. 
Il, 24,1-4. Va. Xvi1,1-5. Ba, 
Il, 11, 33-345 16, 2-14. 

— not to take property of outcast 
parents, Ga. XXI, 16. 

Soul, knowledge of, Ap. I, 22-23. 
Va. X,1335 XXX. 

Spiritual guide (teacher), Ap. 11, 18, 
12-13. Va. XX, 3. 

Spring-festival, Ap. I, 11, 20. 

Staff of student, Ap.I, 2, 38. Ga.1, 
22, Va.XI,52-57. Ba.1, 3,15. 

Sthalipaka, Ap. 11,1,103 29,17. Ba. 


I, 5, 0. 

Student, Ap. II, 6, 1-2, 12-133 21, 
I, 5; 26,13. Ga. II,1; X,125 
XIvV,1. Va. VII, 2; XI, 5. Ba. 
II, 17, 2. 

— duties of, Ap. I, 2, 11-7, 193 13, 
9-20; 14, 3-53 Il, 9,13. Ga. 
I, 46-543 I1,7-51. Va. VI, 19- 
21; VII, 7-17. Ba.1, 2-43 U, 
13, 7-9. 

— penances for, Ap. 1, 26, 8-27, 2. 
Ga. I, 58-61; XXIII, 16-20; 
XXv,1-6. Va. XXIII, 1-4, 7-93 
11-13. Ba. Il, 1, 25-353 Ill, 43 
IV, 2, IO-I1. 

— professed, Ap. II, 21, 6-7. Ga. III, 
4-9. Va. VI, 4-6. Ba, II, 11, 13. 

— returned home, Ap. I, 7, 20-8, 313 
13,53 14, 7-30; 18,9-12. Ba. 
I, 5+ . 


Suicide, Ap. I, 28, 17. 
Va. XXIII, 14-21. 

Surashrra country, Ba. 1, 2, 13. 

Surety, Ga. XII, 41. Va. XV, 31. 

Sfita caste, Ga. Iv, 17, 18. Va. 
xvi, 6, Ba.1,17,1, 8. 


Ga, XIV, 12. 


Saliki, vol. xiv, p. xl. 

Salina (householder), Ba. 11, 12, 13 
17, 35 Ul, 1, I-3. 

Sankhiayana, vol. ii, p. xiii. 

Satapatha-brahmaaa, vol. ii, p.xxxix ; 
vol. xiv, pp. Xvil, XxXxix. 

Satyayanins, vol. ii, p. xv. 

Saunaka, Ba. 11, 10, 14. 

Silo#£44 mode of life, Ba. 111, 1, 16; 
2,14. 

Siras, text, Va. XXI, 6-8; XXV, 13. 
Ba. Iv, 1, 28. 

— vows, vol. xiv, p. xvii. 
12. Ba. Il, 14, 2. 

Sishtas, Va.1, 5-6; VI, 42-43. Ba. 1, 
1, 4-6; 2,85 Il, 2, 223 III, 2, 26, 

Sisu Angirasa, Ba. I, 3, 47. 

Sisukri#khra penance, Va. XXIII, 42- 

. Ba.tv, 5, 7. 

Sraddha (sacrifice to the Manes), 
Ap. I, 10, 26, 28; II, 16, 1-2. 
Ga. VIII, 18; XV; XVI, 34. Va. 
XIII, 15-16. Ba, I, 14-15. 

— daily, Ap. 1, 13,15 II, 4, 5-63 18, 
4-16, Va. XI, 5. Ba. 1, 11, 
Tye 

— materials for, Ap. 11, 16, 23-17, 33 
18, 1-3. Ga. XV, 6,15. 

— monthly, Ap. 11, 18, 173 19, 19- 
213 20, 1-2, 

— persons to be fed, Ap. 11, 17, 4-23. 
Ga, XV, 5, 7-11, 16-30. Va. XI, - 
17-20, 27-29. Ba. Il, 14, 2-6, 
15, 10-11. 

— special rites, Ap. 11, 18, 19-19, 17, 
223 20, 3-20. 

— time for, Ap. II, 16, 4-22 5 17, 23- 
25. Ga. Xv, 2-5. Va. XI, 16, 
36, 43-44. 

Sramanaka, rule or sfitra, Ga, 111, 27. 
Va. XI, 10. Ba. 11, 11, 15. 

Sravamf rite, Ga. VIII, 18. 

Srotriya (a learned Brahmama), Ap. 
I, 3,343 10, 11-13; 14,13, 303 
19, 335 24,243 Il, 7,17; 14,133 
17,223 26,10. Ga, V, 20, 30- 
325 VI,17, 25; X,9; XII, 38; 
XIV, 28; XV,9 3 XXII, 303; XXVIII, 
50-52.. Va. Ill, 8, 193 V, 93 XI, 


Va. XXVI, 
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5, 173 XVI, 18, 30; XIX, 23, 
37- Ba. I, 19, 135 21,4; WU, 5, 
1§,19 

Srotriya, definition of, Ap. 11, 6 

— inherits Brahman property, Ga. 
XXVIII, 41. 

Siddra caste :— 

— duties and position, Ap. I, 1, 3- 
73 39 415 5,165 9, 9-115 14, 
29; 17,1; 26, 93 II, 3, 4-93 
4, 19-20; 6, 9-103 II, 26, 15. 
Ga. V, 423; VI, 10-11; X, 42, 
50-65; XII, 13; XIII, 133 XIV, 
5; XVI,19; XVII, 24. Va. H, 
I, 203 Ill, 343 IV, 243 XI, 10; 
XVI, 30; XVIII, 12-143 XXVII, 
16. Ba. 1, 8, 22-233 10, 20; 
16, 1, 5; 18, 5-6; 20, 13-155 
21,153 Il, §,14; Ill, 8,18. 

— knowledge of, Ap. II, 39, 11. 

— murder of, Ap. I, 24, 3. Ga. 
XXII, 16. Va. xX, 33, 40 Ba. 
I, 18, 5; Il, I, 10. 

— penances and ’ punishments for, 
Ap. I, 26, 43 Il, 27, 9-16. Ga. 
XII, 1-7, 12,15. Va. XXI, 1, 5. 
Ba. I, 19, 33 Ul, 3, 52. 

— food and gifts of, Ap. I, 7, 20-213 
16, 233 18, 13-153; 21, 173 Hl, 
18, 2. Ga. IX, 113 XVH, 5; 
XX,1. Va. IV, 26-29; XIV, 4. 
Ba. U1, 3, 13 MI, 6, §3 IV, 1, 5. 

— connexion or marriage of Aryans 
with, females, Ap. I, 19, 333 I, 
17, 21; 27, 8. Ga. XV, 18, 22; 
Xxv, 7. Va. I, 253 XIV, 113 
XVII, 17-18. Ba. 1,1, 7-8, 113 
6, 325 IV, 1, 55 2,13; 6, 6. 

. — connexion or marriage of Aryan 
women with, Ap. 1, 21,13; 26, 
7. Va. XXI, 12. 

— sacrificing for, teaching and serv- 
ing, Ga. Xx,1. Va. III, 3; XV, 
11. Ba. 1, 1, 6. See Son of 
Sfidra wife. 

Sunahsepa, Va. XVII, 31, 34-35. 

Svapaka caste, Va. XXVII,13. Ba.1, 
16,9; 17,11; IV, 5, 13. 

Svetaketu, vol. il, pp. xxvi, xxxvii- 
xxxix. Ap. 1, 5, 63 13,18. 


Taittiriya-aranyaka, vol. ii, pp. xxv, 
xlviii,lvi; vol. xiv, pp. xvii, xxxix. 

— brahmaza, vol. ii, p. xxv. 

— samhita, vol. xiv, p. xxxix. 

— veda, vol. ii, p. xxxii. 
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Taptakrikkdra penance, Va. XXxI, 18; 
XXIII, 16. 

— description of, Va. xxI, 20. Ba. 
Il, 2, 375 IV, 5, 10. 

Tarpama, Ga. Iv, 5. Ba. 11, 9-10. 

Taxes, Ap. Il, 26, 9-17. Ga. x, 


24-35. Va.I, 42-445 XIX, 15, 
23-24, 26-28, 37. Ba. 1, 18,r, 
14-15. 


Teacher, Ap. 1, 1, 14-173 2, 11-7, 313 
10, 45 13, 9-20; 14, 6; II, 5, 
2-11; 8,63; 27,20. Ga.I, 45- 
61; HU, 18, 21-29, 37-40, 50; 
UI, 5-6; V, 27; VI, 35 XI, 3I- 
323 XIV, 28. Va. VII, 4-6, 10, 
12-143 XII, 39, 48, 50. Ba. 1, 
3, 21-22, 25-32, 35-385 4, I-25 
Ir, 28. 

— definition of term, Ap. I, 1, 10-13. 
Ga.1, 9-10. Va.Il, 3-55 It, 21. 

— duties of, Ap. I, 8, 24-31; 32, 
I-15; Il, 5, 16-6, 2. Ga. Il, 
42-445 XV, 14; XVI, 3-4. 

— inherits, Ap. 11,14, 3. Va. XVII, 
82. Ba.1, 11, 13. 

— non-Brahmanical, Ap. 11, 4, 25- 


27. Ga. VII, 1-3. Ba. I, 3; 
41-43. 

— penance for, Va. xxIII, 10. Ba, 
II, 1, 23-24. 

Teacher’s fee, Ap. I, 7, 19-223 II, 
10,1. Ga. II, 48. 


— son, Ap. I, 7, 30, 9; Il, 18, 31-32; 
Ill, 7; XIV, 28. Va. XIII, 40. 
Ba. I, 3, 36, 443 11, 28. 

-—— teacher, Ap. I, 8, 19-21. 
XIII, 54. 

— wives, Ap. I, 7, 27. Ga. U1, 18, 
31-34; XIV, 28. Va. XIII, 40, 
42. Ba. I, 3, 33-34- 

Theft, definition of, Ap. 1, 28, 1-5. 
Ga. XII, 49-50. 

— penances for, Ap. 1, 25, 4-8, 10. 
Ga, XXIV, 10-12. Va. XX, 41- 
42; XXvI, 6. Ba, 1, 1, 16-173 
2, 3, 10. 

— punishments for, Ap. 11, 27, 16— 
173 28,10-12. Ga. XI, 15-18, 
43-45. Va. XIX, 38. Ba.1, 18,18. 

Times of distress, Ap. I, 20, 10-21, 
43 U, 4, 25-27. Ga, VI; Ix, 
a Va. Il, 22-39. Ba. 1 35 

41-443; 4, 16-21, 

Tirthas, Va. II, 26, 64-68. 
8, 14-16. 

Tolls, Va, XIX, 25. 


Va. 


Ba. I, 
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Toyahara hermits, Ba. 111, 3, 9, 
I3. 

Trade, Ap. 1, 20, 10-21, 4. Ga. VII, 
8-21; X, 5, 4, 49. Va. Ul, 19, 


24-39. Ba, 1, 2,43 18, 14-15; 
Il, 2, 4, 26-29. 
Treasure-trove, Ga. x, 4 3-4 5. Va. 
III, 13-14. 
Trimadhu, ) Ap. Il, 17, 22. Ga. 
Trizakiketa, } xv, 28. Va. III, 19. 
Trisuparza, Ba. II, 14, 2 


Tulapurusha penance, Ba. IV, 5, 22. 
Twilight devotions. See Sandhya 
worship. 


Uddalaka penance, Va. x1, 76-77. 

Ugra caste, Ap. I, 7, 20-21; 18,1 
Ga. Iv,16. Va. XvVItl, 8. Ba. 
I, 16, 7,10; 17,1, 5, 9,11. 

Ukthya sacrifice, Ap. ll, 7, 4. Ga. 
VIII, 20. 

Unmaggaka hermits, Ba. III, 3, 9-10. 

Unnatural crime, Ap. 1, 26, 7. Ga. 
XXV,7. Va. XII,22. Ba. Iv,1, 


19} 2, 13. 

Upadhyaya (sub-teacher), Ap. I, 9, 
I-23; 10, 2. Ga, XVI, I, 40, 44. 
Va. XIU, 1-4. Ba, I, 12, 163 
21,12 (note). 

Upanishad, Ap. I, 5, 1. 
12. Va. XXII, 9. 
153 III, 10, 10. 

Upapataka crimes, Ga. xx, 17; XXI, 
II; XXII, 34. Va. 1, 23. Ba. 
II, 2, 12-143 IV, 1, 7-8. 

Upavrit country, Ba. 1, 2, 13. 

Usanas, vol. ii, p. xlvi; vol. xiv, p. xli. 
Ba. I, 4, 26. 

Usurer, usury, Ap.1, 18, 223 27, 10; 
II, 10, 7. Ga. X, 6,49; XV, 18. 
Va. Il, 40-433 XIV, 3. Ba. 1, 
10, 21-25, 

Utathya, vol. ii, p. xlvii. 


Ga. XIX, 
Ba. I, 18, 


Vagasaneyaka, vol. ii, p.xxv. Ap. I, 
17,31. Wa. XII, 313 XIV, 46. 
Vagasaneyi-brahmaaa, vol. ii, p. xxv; 
vol, xiv, p. XxxIx. Ap.I, 12, 3. 
— sakha, Va. VII, 19; XXIII, 13. 
Vaidehaka caste, Ga.Iv,17, 20. Ba, 
I, 16, 8; 17,1, 10,12. 
Vaikhanasa. See Hermit. 
Vaina caste, Ap. Il, 2,6. Va. XVIII, 
2. Ba.1, 16, 8,10; 17,1, 12. 
Vaisvadeva sacrifice, Ap. I, 13, 13 I, 
3, 1-16; 4,135 9,5. Ga. V, 3, 


[14] 


g-10o. Va. XI, 3. Ba. 1, 3, 5,133 
6, 11, 1-2. 

Vaisvanata offering, Va. XXII, 10. 
Ba. I, 2, 15,17. 

Vaisya caste, duties, occupations, 
and position, Ap. I, 1, 3-5; 
18, 215; 2, 36-38, 403 3, 2, 6, 
29; 5,16; 14, 23, 28; Il, 4, 
18, 25-273 10, 7. Ga. I, II, 
I4-I7, 21, 23-24, 263 X, I, 42, 
49; XIV, 3,24. Va. I, 243 It, 
18-19, 22; III, 24, 28; XI, 51, 
54, 57; 60, 63, 66-67, 7°, 73- 
Ba. I, 3, 9, 11, 15) 173 10, 213 
ae. 4; 18,45 20, 13-14; Il, 4, 
18. 

-— murder of, Ap.I, 24,2. Ga. XXII, 
15. Va. XX, 32, 34, 39. Ba. I, 
19, 23 II, 1, 9. 

_— punishments for, Ga, XII, 10, 14, 
16, Va. XXI, 2, 4. 

Vamsa-brahmaaa, vol. ii, p. xlvi. 

Vahga country, Ba. I, 2, 14. 

Varshyayazi, vol. ii, p. xxvi. Ap. I, 
19, 5,8; 28,1. 

Vasishtha, Va. Il, 51; 
II. 

Vasishtha Dharmasastra, vol. xiv, 
pp. xi-xxviii. 

Vasso “3 Saale vol. ii, p. lv, 


XXIV, 5; XXX, 


p.1 

Vayubhaksha hermits, Ba. 111, 1s 9» 
I 4. 

Vayu-puraaa, vol. ii, p. xxix. 

Veda, authority of, Ap. 1, 1, 2, 13, 
213 II, 23, 9. Ga. I, 13 VI, 23. 
Va.1,4. Ba.1,1,1. 

— definition of, Ap. II, 8, 13. 

— divulging or selling, Ga. xx, 1. ° 
Ba, I, 11, 36. 

— neglect of, Ap. I, 21,8. Ga, XXI, 
Il3 XXII, 34. Va.1I, 183 XX, 
12. Ba. 1, 10, 26, 

— purifying power of, Ga. XIx, 11- 
12, Va, XXII, 8-9 3 XXVII, I-9. 
Ba. III, 10, 9-10. 

— recitation of. See Veda-study. 

Vedanta, vol. ii, p. xxvii. Ga. XIX, 
123 Va. XXII,9. Ba. Ill, 10, ro. 

Veda-study, duty of, Ap. II, ro, 43 
21,4. Ga.x,1. Va.1l,14, 16, 
183 Ill, 1-12; XI, 48. Ba.1,1, 
10-143 10, 26-303 II, 18, 24-25. 

— duration of annual term, Ap. I, 9, 
1-3. Ga. XVI, 1-2. Va. XIII, 
1,5-7. Ba. 1, 12,16, 


Aa 
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Veda-study, interruptions of, Ap. 1, 
9, 11, 11-38. Ga.I, 58-61; XVI, 
. 5-49. Va. xIIl, 8-40; XVIII, 12—- 
13; XXIII, 36. Ba.1, 21, 4-22. 
— private daily, Ap. 1,11, 22-12, 16; 
13, 15 15,1; 18, 335 Ul, 5,35 
21,103; 22,19. Ga.V,4, 9; 1X, 

26. Ba. 1, II, 1, 6-8. 


Vedotsarga, Ap. 1, 10,2. Ga. XWI, 
40, 

Vig#anesvara, vol. ii, p. xliii; vol. xiv, 
p. XXV. 


Vindhya mountains, Va. I, 9. 
biaiie ts ee Ga.v, 20, Ba. 11, 


Vow for the Veda, Ap. 1, 13,9. Ga. 
VIII, 15. 

Vratapati-ishti, Va. xXII, 10. 

- 2,17. 

ae vol. li, p. xxv. Ba. 1, 16,16; 


Ba. I, 


15. 
Vidtsastomne: Ga. xix, 8. Va. XI, 
79. . 
Vrishaparvan, Ba. 11, 4, 26. 
Vyahritis, vol. ii, p. xlviii. Ap. 1, 2, 
3. Ga.I,513 xxv,8. Va, xv, 
6; XXIII, 23, 46, &c. Ba. 1, 6 


6; 11, 7, 2; 11, 6, &e., 
‘Wages, lost, Va. XVI, 16. 
hare duty of carrying, Ba. 1, 
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Way, ‘right be Ap. II, 11, 5-9. Ga. 
VI, 23-25. Va. XIII, 58-60. 
Ba. Il, 6, 30. 

Weights. See Measures. 

Widow, Ga, xvIll, 4-143 XXXVIII, 
22. Va, XVII, 55-56. Ba. II, 
4, 7-10. See Niyoga, Son 
begotten on. 

Wife, duties and position of, Ap. 11, 
I, 15 14, 16-18; 27, 2-75 29, 
3-4. Ga. XVIII, 1-3. 

— duty of guarding, Ap. 11, 13, 7. 
Ba. 1, 3, 34-355 4, 2. 

— of emigrant, Ga. XVIII, 15-17. 
Va. XVII, 75-80. 

— inherits, Ap. 11, 14,9. Ga. XXVIII, 
21. 


Wife, qualifications required, Ap. 11, 
13, 1-9; IV, 1-5. Va. VIII, 1-2. 

— repudiation and supersession, Ap. 
I, 28, 193 Il, 11, 12-14. Va. 
XIII, 49; XXI, 9-10. Ba. Il, 4, 
6; IV, 1, 20. 

Wives, all mothers through one son, 
Va. XVH, 11. 

— of several castes,Ga.Iv,16. Va. 
I, 24-25. Ba.1,16, 2-5. See 
Adultery,Connubial intercourse, 
Husband, Marriage, Sfidra caste. 

Witnesses, Ap. II, 11, 33 29, 7-10. 
Ga. XII, 1-25. Va, XVI, 10, 13- 

, 14, 27-36. Ba. 1,19, 7-16. 

Woman, dyties and position, Ap. I, 
14, 21, 23, 305 Il, 11,75 15, 10, 
18; 26, 113 29, 11, 15. Ga. 
XVIII, 1-3. Va. Ill, 343 V, 1-23 
XXVIII, 1-9. Ba. I, 8, 22-233 
II, 3) 44-475 4) 4—5- 

— menstruating, Ap. L, 9,13. Ga. 
XIV, 303 XXIII, 343 XXIV, 4-5. 
Va. IV, 373 V) 5-93 XXVIII, 1-6. 
Ba. 1, 11, 34-355 19,53 Il, 1, 12. 

— murder of, Ap. I, 25, 5, 9. Ga. 
XXII, 12, 17, 26-27. Ba.1, 11, 
34-355 19, 3,55 U, 1,11. 


— property of, Va. xvI, 16, Ga. 
XXVIII, 24. 

— remarried, Va. XVII, 19-20. See — 
Son of remarried woman, 

Yagzavalkya, vol. ii, p. xxxviii. Ba. 
II, 9, 14. 

Yagur-veda, Ga. XVI, 21. Va. XIII, 


30. Ba. II, 10, 145 IV, 3,35 5) T- 
— Black, vol. ii, pp. xi, Xvi, xxxi. 
— White, vol. ii, p. xxxli. 
Yama, Va. XI, 203 XIV, 30; XIX, 48; 


XX, 2. 

Yamuna river, Va.1, 12. Ba. 1, 2, 
10. 

Yavana caste, vol. ii, p.lvi. Ga. Iv, 
21. 


YAyavaras, Ba, Il, 12, 13 17, 3; Ill, I, 
I, 4, 16; IV, 5, 27. 

Yoga, Ap. 1, 23, 6. Va. XXv, 5-8. 
Ba, IV, I, 23-25. 


ADDITIONS AND CORRECTIONS 


TO VOLS. II AND XIV. 


VoL. II. 


Page xxxii, note 1. Maitrayaziyas still exist in Gugarat, see Report 


on Sanskrit MSS, for 1879-80; Schréder, Maitrayaxt Samhita, 
Pp. Xxii—xxiii. 


P. xxxii, 1. 1. Rao Saheb V. N. Mandlik, Vyavahara Mayfikha and 


Wey oD 


Yag#avalkya, p. 300, has challenged the accuracy of my statement 
regarding the prevalence of the Apastamba Sakha in Bombay. He, 
however, admits that some Desasthas and Dravidas actually follow 
the Sakha. His dissent really refers to the Kohkamasthas, the division 
to which he himself belongs. Among the latter those who originally 
were Apastambiyas have partly gone over to the Hairanyakesas. But 
in the old list of the Konkanastha families (see Elph. Coll. collection 
of 1867-68, Cl. xii, no. 5) which I procured from Mr. Limaye of 
Ashte, the families which really are Apastambtyas are carefully enu- 
merated. Both in Puza and Bombay I have met with a number of 
Brahmans, who called themselves sometimes Desasthas and some- 
times Kofkazasthas, and were able and willing to recite portions of 
the Apastamba Sfitras for a small consideration. 

xxxvii, note 1. The date of the Kasika vritti has been shown by Pro- 
fessor Max Miiller to be about 650 A. D. 


. xlix, 1. 10, for Baudhayana I, 1, 21, read Baudhayana I, 1, 2-6. 

. xlix, 1. 28, for Baudhayana I, 1, 17-24, read Baudhayana I, 1, 2, 1-8. 

. li, note 1,1. 5 seqq., for Baudhayana 111, 5, read Baudhayana Ul, 10. 

. 78, 1. 32 (Ap. I, 9, 23, 28, note), for Baudhayana, Pr.1, Adhy. 10, read 


Baudhayana I, 10, 19, 1. 


- 90, 1. 33 (Ap. I, 10, 29, 9, note), for Baudhayana Pr. 1, Adhy. 12, read 


Baudhayana I, 1, 2, 18. 

176, l. 20 (Ga. I, 28, note), read Vasishtha III, 43. 

206, 1. 33 (Ga. VI, 5, note), for Manu Il, 123, read Manu I, 123. 
2ro, 1. 18 (Ga. VI, 17), for others read for another. 

222, 1. 13 (Ga. 1X, 61), read Nor shall he bathe, &c. 

254, 1. 9 (Ga. XV, 17), read Whosoever lives, &c. 

291, 1. 2-3, for Defiled by, &c., read Oh lust, I have been incontinent, 
incontinent, &c.; oh lust, I have committed evil, I have committed 
evil, oh lust, &c. 


VoL. XIV. 


. 24, 1. 25 (Va. 111, 56, note), for Baudhayana lI, 5, 52, read Baudhayana 


I, 5) 9, 11. 


. 50, l. 9 (Va. x1, 7). Govindasvamin on Baudhayana U1, 7, 13, 3 gives 


Aa 2. 


356 ADDITIONS AND CORRECTIONS TO VOLS. II AND XIV. 


for pradatas the reading pragatad, ‘(newly)-confined women,’ which 
seems to be the correct one. Owing to the peculiar Indian pro- 
nunciation of ga as ad mouillé, da sometimes occurs by mistake 
for gain Sanskrit MSS. In Prakrit words da is also sometimes the 
representative of ga. 

P. 99, 1. 3 (Va. XIX, 23), for pradatas read pragatas, ‘(newly)-confined 
women,’ 

P. 102, I. 12 (Va. X1X, 48), read for a sacrificial session. 

P. 111, 1. 27 (Va. xx1, 6, note). The Siras text occurs Taitt. Ar. x, 35. 

P. 122, 1. 19 (Va. XXII, 39), dele which does not cause loss of caste. 

P. 127, 1. 31 (Va. XXVI, 8), for Manu LI, 251, read Manu XI, 251. 

P, 206, 1. 19 (Ba. 1, 11, 20, 12), for the sixth read the fifth. 

P, 207, 1.1 (Ba. I, 11, 20, 13), for the fifth read the sixth. 

P. 223, 1. 33 (Ba. Ul, 1, 2, 41, note), add at end: But the word refers to 
the numeration of the Krikkssra penances, given Gautama xxXVI, 20, 
and its occurrence shows that Baudhayana simply copied Gautama. 

P, 267-268 (Ba. 11, 8, 14, 7, note), dele note and substitute: ‘The Agni- 
mukha is a term denoting the last of the offerings which precede the 
Pradhanahoma. See Baudhayana Grihya-sfitra 1, 4, end, and 5.’ 
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INTRODUCTION. 


THIS second volume completes the translation of the 
principal Upanishads to which Sankara appeals in his 
great commentary on the Vedanta-Sitras}, viz.: 

1, KAandogya-upanishad, 
— 2. Talavakara or Kena-upanishad, 
3. Aitareya-upanishad, 
4. Kaushitaki-upanishad, 
_ 5. Vagasaneyi or Is4-upanishad, 
7 6. Katha-upanishad,~ 
— 47. Mundaka-upanishad,~* 
/j 8, Taittirlyaka-upanishad,, 
9. Brzhadaramyaka-upanishad; + _ 
10, Svet4svatara-upanishad, 
11. Prasfa-upanishad. 


These eleven have sometimes? been called the old and 
genuine Upanishads, though I should be satisfied to call 
them the eleven classical Upanishads, or the fundamental 
Upanishads of the Ved4nta philosophy. 

Vidyaravya’, in his ‘Elucidation of the meaning of all 
the Upanishads,’ Sarvopanishadarthanubhati-prakasa, con- 
fines himself likewise to those treatises, dropping, however, 
the [s4, and adding the Maitrayaza-upanishad, of which 
I have given a translation in this volume, and the Nvz- 
simhottara-tapantya-upanishad, the translation of which 
had to be reserved for the next volume. 


1 See Deussen, Vedanta, Einleitung, p. 38. Sankara occasionally refers also 
to the Paingi, Agnirahasya, Gabala, and Narayantya Upanishads. 

? Deussen, loc. cit. p. 82. 

* I state this on the authority of Professor Cowell. See also Fitzedward 
Hall, Index to the Bibliography of the Indian Philosophical Systems, pp. 116 
and 236. 


x UPANISHADS. 


It is more difficult to determine which of the Upanishads 
were chosen by Sankara or deserving the honour of a special 
commentary. We possess his commentaries on the eleven 
Upanishads mentioned before', with the exception of the 
Kaushitaki?-upanishad. We likewise possess his commen- 
tary on the Mazdidkya-upanishad, but we do not know for 
certain whether he left commentaries on any of the other 
Upanishads. Some more or less authoritative statements 
have been made that he wrote commentaries on some of the 
minor Upanishads, such as the Atharvasiras, Atharva-sikha, 
and the Nvzsimhatapani®. Butas, besides Sankarazarya, the 
disciple of Govinda, there is Sankarananda, the disciple of 
Anandatman, another writer of commentaries on the Upa- 
nishads, it is possible that the two names may have been 
confounded by less careful copyists ¢. 

With regard to the Nvzsimhatapani all uncertainty might 
seem to be removed, after Professor Ramamaya Tarka- 
ratna has actually published its text with the commentary 
of Sankaraf#arya in the Bibliotheca Indica, Calcutta, 1871. 
But some uncertainty still remains. While at the end of 
each Khazda of the Nvzsimha-pirvatapant we read that 
the Bhashya was the work of the Paramahamsa-parivra- 
gakakarya Sri-Sankara, the pupil of Govinda, we have no 
such information for the Nvzsimha-uttaratapani, but are 
told on the contrary that the words Sri-Govindabhagavat 
&c. have been added at the end by the editor, because he 
thought fit to do so. This is, to say the least, very suspicious, 
and we must wait for further confirmation. There is another 
commentary on this Upanishad by Narayamabha/aa, the son 
of Bhazfa Ratnakara®, who is well known as the author of 
Dipikas on several Upanishads, 


1 They have been published by Dr. Roer in the Bibliotheca Indica. 

2 Dr. Weber's statement that Sankara wrote a commentary on the Kaushitaki- 
upanishad has been corrected by Deussen, loc. cit. p. 39. 

3 See Deussen, loc. cit. p. 39. 

* A long list of works ascribed to Sankara may be seen in Regnaud, Philo- 
sophie de 1’Inde, p. 34, chiefly taken from Fitzedward Hall’s Index of Indian 
Philosophical Systems, 

5 See Tarkaratna’s Vig#apana, p. 3, 1. 5. 


INTRODUCTION. 


I subjoin a list of thirty of the smaller Upanishads, pub- 
lished by Professor Ramamaya Tarkaratna in the Biblio- 
theca Indica, with the commentaries of Narayazabhafta. 


. Sira-upanishad, pp.1-10; Dipika by Narayama, pp. 42-60. 


23. 
24. 


25. 
26. 


27, 
28. 


29. 


30. 


. Garbha-upanishad, pp. 11-15; , 
. Nadavindu-upanishad, pp.15-17; _,, 
. Brahmavindu-upanishad, pp. 18-20; ,, 
. Amrztavindu-upanishad, pp. 21-25; 5, 
. Dhyanavindu-upanishad, pp. 26-28; ,, 
. Tegovindu-upanishad, pp. 29-30; _,, 
. Yogasikha-upanishad, pp. 31-32; __,, 
. Yogatattva-upanishad, pp. 33-343 __,, 
. Sanny4sa-upanishad, pp. 35-39; » 


Aruneya-upanishad, PP. 39-41; 9 


. Brahmavidy4a-upanishad, pp. 197-203 ; 
. Kshurika-upanishad, pp. 203-218 ; 

. Adlika-upanishad, pp. 219-228 ; 

. Atharvasikha-upanishad, pp. 229-238 ; 
. Brahma-upanishad, pp. 239-259 ; 

. Prazagnihotra-upanishad, pp. 260-271; 
. Nilarudra-upanishad, pp. 272-280 ; 

. Kazthasruti-upanishad, pp. 281-294 ; 
. Pizda-upanishad, pp. 295-298 ; 

. Atma-upanishad, pp. 299-303 ; 

. Ramapdrvatapaniya-upanishad, 


PP. 304-358 ; 
Ramottaratapaniya-upanishad, 
- PP- 359-384 ; 
Hanumadukta-R4ma-upanishad, 
PP. 385-393; 
Sarvopanishat-sarak, pp. 394-404 ; 
Hamsa-upanishad, pp. 404-416 ; 


Paramahamsa-upanishad, pp. 417-436 ; 


Gabala-upanishad, pp. 437-455 3 
Kaivalya-upanishad, pp. 456-464 ; 
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pp. 60-73. 
pp. 73-78. 
pp. 78-82. 
pp. 83-101. 
pp. 102-114. 
pp. 114-118. 
pp. 118-122. 
pp. 122-127, 
pp. 128-184. 
pp. 184-196. 
ibidem. 


Kaivalya-upanishad, pp. 465-479; Dipika by 


Sankardnanda, 


Garuda-upanishad, pp. 480 seq.; Dipika by 


Narayana, 
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We owe to the same editor in the earlier numbers of the 
Bibliotheca the following editions : 


Nvisimhapirvatapant-upanishad, with commentary. 
Nrisimhottaratapani-upanishad, with commentary. 
Shazkakra-upanishad, with commentary by Narayama. 


Lastly, Harafandra Vidyabhishaza and Visvanatha Sastri 
have published in the Bibliotheca Indica an edition of the 
Gopalatapani-upanishad, with commentary by Visvesvara. 

These editions of the text and commentaries of the 
Upanishads are no doubt very useful, yet there are many 
passages where the text is doubtful, still more where the 
commentaries leave us without any help. 

Whatever other scholars may think of the difficulty 
of translating the Upanishads, I can only repeat what I 
have said before, that I know of few Sanskrit texts pre- 
senting more formidable problems to the translator than 
these philosophical treatises. It may be said that most of 
them had been translated before. No doubt they have 
been, and a careful comparison of my own translation with 
those of my predecessors will show, I believe, that a small 
advance, at all events, has now been made towards a truer 
understanding of these ancient texts. But I know full well 
how much still remains to be done, both in restoring a cor- 
rect text, and in discovering the original meaning of the 
Upanishads ; and I have again and again had to translate 
certain passages tentatively only, or following the com- 
mentators, though conscious all the time that the meaning 
which they extract from the text cannot be the right one. 

As to the text, I explained in my preface to the first 
volume that I attempted no more than to restore the text, 
such as it must have existed at the time when Sankara 
wrote his commentaries. As Sankara lived during the 
ninth century A.D.!, and as we possess no MSS. of so early 
a date, all reasonable demands of textual criticism would 
thereby seem to be satisfied. Yet, this is not quite so. 
We may draw such a line, and for the present keep within 
it, but scholars who hereafter take up the study of the 


1 India, What can it teach us? p. 360. 
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Upanishads will probably have to go beyond. Where I had 
an opportunity of comparing other commentaries, besides 
those of Sankara, it became quite clear that they often 
followed a different text, and when, as in the case of the 
Maitrayava-brahmava-upanishad, I was enabled to collate 
copies which came from the South of India, the opinion 
which I have often expressed of the great value of Southern 
MSS. received fresh confirmation. The study of Grantha 
and other Southern MSS. will inaugurate, I believe, a new 
period in the critical treatment of Sanskrit texts, and the 
text of the Upanishads will, I hope, benefit quite as much 
as later texts by the treasures still concealed in the libraries 
of the Dekhan. 

The rule which I have followed myself, and which I have 
asked my fellow translators to follow, has been adhered to 
in this new volume also, viz. whenever a choice has to be 
made between what is not quite faithful and what is not 
quite English, to surrender without hesitation the idiom 
rather than the accuracy of the translation. I know that 
all true scholars have approved of this, and if some of our 
critics have been offended by certain unidiomatic expres- 
sions occurring in our translations, all I can say is, that we 
shall always be most grateful if they would suggest trans- 
lations which are not only faithful, but also idiomatic. For 
the purpose we have in view, a rugged but faithful trans- 
lation seems to us more useful than a smooth but mis- 
leading one. | 

However, we have laid ourselves open to another kind 
of censure also, namely, of having occasionally not been 
literal enough. It is impossible to argue these questions 
in general, but every translator knows that in many cases 
a literal translation may convey an entirely wrong meaning. 
I shall give at least one instance. 

My old friend, Mr. Nehemiah Goreh—at least I hope he 
will still allow me to call him so—in the ‘Occasional 
Papers on Missionary Subjects,’ First Series, No. 6, quotes, 
on p. 39, a passage from the A/#andogya-upanishad, trans- 
lates it into English, and then remarks that I had not 
translated it accurately. But the fault seems to me to lie 
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entirely with him, in attempting to translate a passage 
without considering the whole chapter of which it forms 
a part. Mr. Nehemiah Goreh states the beginning of the 
story rightly when he says that a youth by name Sveta- 
ketu went, by the advice of his father, to a teacher to 
study under him. After spending twelve years, as was 
- customary, with the teacher, when he returned home he 
appeared rather elated. Then the father asked him: 

Uta tam a4desam apraksho! yenasrutam srutam bhavaty 
amatam matam avighAtam vighAtam iti? 

I translated this: ‘Have you ever asked for that instruc- 
tion by which we hear what cannot be heard, by which we 
perceive what cannot be perceived, by which we know what 
cannot be known ?’ 

Mr. Nehemiah Goreh translates: ‘Hast thou asked (of 
thy teacher) for that instruction by which what is not heard 
becomes heard, what is not comprehended becomes com- 
prehended, what is not known becomes known?’ 

I shall not quarrel with my friend for translating man by 
to comprehend rather than by to perceive. I prefer my 
own translation, because manas is one side of the common 
sensory (anta/karaza), buddhi, the other ; the original differ- 
ence between the two being, so far as I can see, that the 
manas originally dealt with percepts, the buddhi with con- 
cepts”, But the chief difference on which my critic lays 
stress is that I translated asrutam, amatam, and avig#atam 
not by ‘not heard, not comprehended, not known,’ but by 
‘what cannot be heard, what cannot be perceived, what 
cannot be known.’ 

Now, before finding fault, why did he not ask himself 
what possible reason I could have had for deviating from 
the original, and for translating avigiata by unknowable or 


1 Mr, Nehemiah Goreh writes aprakshyo, and this is no doubt the reading 
adopted by Roer in his edition of the Kkandogya-upanishad in the Bibliotheca 
Indica, p. 384. In Sankara’s commentary also the same form is given. Still 
grammar requires apraksho. 

2 The Pa#kadast (I, 20) distinguishes between manas and buddhi, by saying, 
mano vimarsar(ipam syad buddhiz sy4n niskayatmika, which places the difference 
between the two rather in the degree of certainty, ascribing deliberation to 
manas, decision to buddhi. 
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what cannot be known, rather than by unknown, as every one 
would be inclined to translate these words at first sight? If 
he had done so, he would have seen in a moment, that with- 
out the change which I introduced in the idiom, the trans- 
lation would not have conveyed the sense of the original, nay, 
would have conveyed no sense at all. What could Sveta- 
ketu have answered, if his father had asked him, whether 
he had not asked for that instruction by which what is not 
heard becomes heard, what is not comprehended becomes 
comprehended, what is not known becomes known? He 
would have answered, ‘ Yes, I have asked for it; and from 
the first day on which I learnt the Siksha, the ABC, 
I have every day heard something which I had not heard 
before, I have comprehended something which I had not 
comprehended before, I have known something which I had 
not known before. Then why does he say in reply, ‘What 
is that instruction?’ Surely Mr. Nehemiah Goreh knew 
that the instruction which the father refers to, is the instruc- 
tion regarding Brahman, and that in all which follows the 
father tries to lead his son by slow degrees to a knowledge 
of Brahman!. Now that Brahman is called again and again 
‘that which cannot be seen, cannot be heard, cannot be per- 
ceived, cannot be conceived,’ in the ordinary sense of these 
words ; can be learnt, in fact, from the Veda only®. It was 
in order to bring out this meaning that I translated asrutam 
not by ‘not heard,’ but by ‘not hearable,’ or, in better English, 
by ‘what cannot be heard %,’ 


1 In the Vedanta-Sara, Sadananda lays great stress on the fact that in this very 
chapter of the Kkandogya-upanishad, the principal subject of the whole chapter 
is mentioned both in the beginning and in the end. Tatra prakaranaprati- 
padyasyarthasya tadadyantayor upadanam upakramasamhéram. Yatha K4n- 
dogyashash‘haprap&thake prakarazapratipadyasyadvitiyavastuna ekam eva- 
dvitiyam (VI, 2,1) ityadév aitadatmyam idam sarvam (VI, 16, 3) ity ante ka 
pratipidanam. ‘The beginning with and ending with’ imply that the matter 
to be declared in any given section is declared both at the beginning and at the 
end thereof :—as, for instance, in the sixth section of the Kiandogya-upanishad, 
‘the Real, besides which there is nought else’—which is to be explained in 
that section—is declared at the outset in the terms, ‘One only, without a second,’ 
and at the end in the terms ‘ All this consists of That.’ 

* Vedanta-Sara, No. 118, tatraivadvitiyavastuno man4ntaravishayikaranam. 

5 See Muad. Up. I, 1,6, adresyam agrahyam. 
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Any classical scholar knows how often we must translate 
invictus by invincible, and how Latin tolerates even 
invictissimus, which we could never render in English by 
‘the most unconquered,’ but ‘the unconquerable.’ English 
idiom, therefore, and common sense required that avigzata 
should be translated, not by inconceived, but by inconceiv- 
able, if the translation was to be faithful, and was to give 
to the reader a correct idea of the original. 

Let us now examine some other translations, to see whether 
the translators were satisfied with translating literally, or 
whether they attempted to translate thoughtfully. 

Anquetil Duperron’s translation, being in Latin, cannot 
help us much. He translates: ‘Non auditum, auditum fiat ; 
et non scitum, scitum ; et non cognitum, cognitum.’ 

_.- wae” Rajendralal Mitra translates: ‘Have you enquired of your 
tutor about that subject which makes the unheard-of heard, 
the unconsidered considered, and the unsettled settled ?’ 

He evidently knew that Brahman was intended, but his 
rendering of the three verbs is not exact. 

Mr. Gough (p. 43) translates: ‘ Hast thou asked for that 
instruction by which the unheard becomes heard, the un- 
thought thought, the unknown known?’ 

But now let us consult a scholar who, in a very marked 
degree, always was a thoughtful translator, who felt a real 
interest in the subject, and therefore was never satisfied with 
mere words, however plausible. The late Dr. Ballantyne, in 
his translation of the VedAnta-Sara!, had occasion to trans- 
late this passage from the A Z4ndogya-upanishad, and how 
did he translate it? ‘The eulogizing of the subject is the 
glorifying of what is set forth in this or that section (of the 
Veda); as, for example, in that same section, the sixth 
chapter of the K/andogya-upanishad, the glorifying of the 
Real, besides whom there is nought else, in the following 
terms: “Thou, O disciple, hast asked for that instruction 

whereby the unheard-of becomes heard, the inconceiv- 


Piet 


’ --  ¥ Lecture on the Vedanta, embracing the text of the Vedanta-Sara, Alla- 
habad, 1851, p. 69. Vedantasara, with Nrisimha-Sarasvati’s Subodhini, and 
Ramatirtha’s Vidvanmanorafgini, Calcutta, 1860, p. 89. Here we find the 
right reading, aprakshahk. 
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able becomes conceived, and the unknowable becomes 
thoroughly known.”’ 

Dr. Ballantyne therefore felt exactly what I felt, that in 
our passage a strictly literal translation would be wrong, 
would convey no meaning, or a wrong meaning; and 
Mr. Nehemiah Goreh will see that he ought not to express 
blame, without trying to find out whether those whom he 
blames for want of exactness, were not in reality more 
scrupulously exact in their translation than he has proved 
himself to be. 

Mr. Nehemiah Goreh has, no doubt, great advantages in 
interpreting the Upanishads, and when he writes without 
any theological bias, his remarks are often very useful. 
Thus he objects rightly, I think, to my translation of a 
sentence in the same chapter of the A /4ndogya-upanishad, 
where the father, in answer to his son’s question, replies : 
‘Sad eva, Somya, idam agra asid ekam evadvittyam.’ I 
had tried several translations of these words, and yet I see 
now that the one I proposed in the end is liable to be mis- 
understood. I had translated: ‘In the beginning, my dear, 
there was that only which is, one only, without a second.’ 
The more faithful translation would have been: ‘ The being 
alone was this in the beginning.’ But ‘the being’ does not , 
mean in English that which is, ro dv, and therefore, to avoid 
any misunderstanding, I translated ‘that which is.’ I might 
have said, however, ‘The existent, the real, the true (satyam) 
was this in the beginning,’ just as in the Aitareya-upani- 
shad we read: ‘The Self was all this, one alone, in the 
beginning!” But in that case I should have sacrificed the 
gender, and this in our passage is of great importance, 
being neuter, and not masculine. 

What, however, is far more important, and where Mr. 
Nehemiah Goreh seems to me to have quite misapprehended 
the original Sanskrit, is this, that sat, ro dy, and 4tm4, the 
Self, are the subjects in these sentences, and not predicates. 
Now Mr. Nehemiah Goreh translates: ‘This was the ex- 
istent one itself before, one only without a second ;’ and he 


1 Atma va idam eka evagra sit. 


[15] b 
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explains: ‘This universe, before it was developed in the 
present form, was the existent one, Brahma, itself’ This 
cannot be. If ‘idam,’ this, i.e. the visible world, were the 
subject, how could the Upanishad go on and say, tad 
aikshata bahu sy4m pragdyeyeti tat tego ’svigata, ‘that 
thought, may I be many, may I grow forth. It sent forth 
fire.” This can be said of the Sat only, that is, the 
Brahman}. Sat, therefore, is the subject, not idam, for 
a Vedantist may well say that Brahman is the world, or 
sent forth the world, but not that the world, which is a 
mere illusion, was, in the beginning, Brahman. 

This becomes clearer still in another passage, Maitr. Up. 
VI,17, where we read: Brahma ha va idam agra 4sid eko 
*nantaf, ‘In the beginning Brahman was all this. He was 
one, and infinite.’ Here the transition from the neuter to 
the masculine gender shows that Brahman only can be the 
subject, both in the first and in the second sentence. 

In English it may seem to make little difference whether 
we say, ‘Brahman was this,’ or ‘this was Brahman.’ In 
Sanskrit too we find, Brahma khalv idam vava sarvam, 
‘Brahman indeed is all this’ (Maitr. Up. IV, 6), and Sarvam 
khalv idam Brahma, ‘all this is Brahman indeed’ (KAand. 
Up. III, 14,1). But the logical meaning is always that 
Brahman was all this, i.e. all that we see now, Brahman 
being the subject, idam the predicate. Brahman becomes 
idam, not idam Brahman. 

Thus the Paztkadasi, I, 18, says: 

Ekadasendriyair yuktya sastrezapy avagamyate 
Yavat kimkid bhaved etad idamsabdoditam gagat, 
which Mr. A. Venis (Pandit, V, p. 667) translates: ‘ What- 
ever may be apprehended through the eleven organs, by 
argument and revelation, i.e. the world of phenomena, is 
expressed by the word idam, this. The Pafkadasi then 
goes on: | 
Idam sarvam pura svish¢er ekam evadvittyakam 

Sad evdsin namardpe ndstdm ity Aruzer vakah. 
This Mr. Venis translates: ‘Previous to creation, all this 


’ Sankara says (p. 398, 1. 5): ekam evAdvitlyam paramarthata idam buddhi- 
kale ’pi tat sad aikshata. 
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was the existent (sat), one only without a second: name and 
form were not :—this is the declaration of the son of Arusa.’ 

This is no doubt a translation grammatically correct, but 
from the philosophical standpoint of the Vedanta, what is 
really meant is that, before the srzsh¢i (which is not crea- 
tion, but the sending forth of the world, and the sending 
forth of it, not as something real, but as a mere illusion), 
the Real alone, i.e. the Brahman, was, instead of this, i.e. 
instead of this illusory world. The illusion was not, but the 
Real, i.e. Brahman, was. What became, or what seemed to 
change, was Brahman, and therefore the only possible 
subject, logically, is Brahman, everything else being a pre- 
dicate, and a phenomenal predicate only. 

If I were arguing with a European, not with an Indian 
scholar, I should venture to go even a step further, and try to 
prove that the idam, in this and similar sentences, does not 
mean this, i. e. this world, but that originally it was intended 
as an adverb, meaning now, or here. This use of idam, 
unsuspected by native scholars, is very frequent in Vedic 
literature, and instances may be seen in Boehtlingk’s Dic- 
tionary. In that case the translation would be: ‘The real 
(ro dv), O friend, was here in the beginning.’ This meaning 
of idam, however, would apply only to the earliest utterances 
of ancient BrahmavAdins, while in later times idam was used 
and understood in the sense of all that is seen, the visible uni- 
verse, Just as iyam by itself is used in the sense of the earth. . 

However, difficulties of this kind may be overcome, if 
once we have arrived at a clear conception of the general 
drift of the Upanishads. The real difficulties are of a very 
different character. They consist in the extraordinary 
number of passages which seem to us utterly meaningless 


-= 
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and irrational, or, at all events, so far-fetched that we can . 


hardly believe that the same authors who can express the 


deepest thoughts on religion and philosophy with clearness, . 


nay, with a kind of poetical eloquence, could have uttered in 
the same breath such utter rubbish. Some of the sacrificial 
technicalities, and their philosophical interpretations with 
which the Upanishads abound, may perhaps in time assume 
a clearer meaning, when we shall have more fully mastered 
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' the intricacies of the Vedic ceremonial. But there will 
- always remain in the Upanishads a vast amount of what 
- we can only call meaningless jargon, and for the presence 
. of which in these ancient mines of thought I, for my own 
part, feel quite unable to account. ‘Yes,’a friend of mine 
wrote to me, after reading some of the Sacred Books of 
the East,‘ you are right, how tremendously ahead of other 
sacred books is the Bible. The difference strikes one as 
almost unfairly great.’ So it does, no doubt. But some 
of the most honest believers and admirers of the Bible 
have expressed a similar disappointment, because they had 
formed their ideas of what a Sacred Book ought to be, 
theoretically, not historically. The Rev. J. M. Wilson, in 
his excellent Lectures on the Theory of Inspiration, p. 32, 
writes: ‘The Bible is so unlike what you would expect ; 
it does not consist of golden sayings and rules of life; give 
explanations of the philosophical and social problems of 
the past, the present, and the future; contain teachings 
immeasurably unlike those of any other book; but it con- 
tains history, ritual, legislation, poetry, dialogue, prophecy, 
memoirs, and letters; it contains much that is foreign to 
your idea of what a revelation ought to be. But this is not 
all. There is not only much that is foreign, but much that 
is Opposed, to your preconceptions. The Jews tolerated 
slavery, polygamy, and other customs and cruelties of 
imperfect civilisation. There are the vindictive psalms, too, 
with their bitter hatred against enemies,—psalms which 
we chant in our churches. How can we do so? There are 
stories of immorality, of treachery, of crime. How can we 
read them?’ Still the Bible has been and is a truly sacred, 
because a truly historical book, for there is nothing more 
sacred in this world than the history of man, in his search 
after his highest ideals. All ancient books which have once 
been called sacred by man, will have their lasting place in 
the history of mankind, and those who possess the courage, 
the perseverance, and the self-denial of the true miner, and 
of the true scholar, will find even in the darkest and dustiest 
shafts what they are seeking for,—real nuggets of thought, 
and precious jewels of faith and hope. 
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THE KA7HA-UPANISHAD. 


THE Kaf¢ha-upanishad is probably more widely known 
than any other Upanishad. It formed part of the Persian 
translation, was rendered into English by Rammohun Roy, 
and has since been frequently quoted by English, French, 
and German writers as one of the most perfect specimens 
of the mystic philosophy and poetry of the ancient Hindus. 

It was in the year 1845 that I first copied at Berlin the 
text of this Upanishad, the commentary of Sankara (MS.127 
Chambers’), and the gloss of Gopdlayogin (MS. 224 Cham- 
bers). The text and commentary of Sankara and the gloss 
of Anandagiri have since been edited by Dr. Roer in the 
Bibliotheca Indica, with translation and notes. There are 
other translations, more or less perfect, by Rammohun Roy, 
Windischmann, Poley, Weber, Muir, Regnaud, Gough, and 
others. But there still remained many difficult and obscure 
portions, and I hope that in some at least of the passages 
where I differ from my predecessors, not excepting Sankara, 
I may have succeeded in rendering the original meaning of 
the author more intelligible than it has hitherto been. 

The text of the Kazha-upanishad is in some MSS. ascribed 
to the Yagur-veda. In the Chambers MS. of the com- 
mentary also it is said to belong to that Veda?, and in the 
Muktikopanishad it stands first among the Upanishads of 
the Black Yagur-veda. According to Colebrooke (Miscel- 
laneous Essays, I, 96, note) it is referred to the Sama-veda 
also. Generally, however, it-is counted as one of the 
Atharvaza Upanishads. - 

The reason why it is ascribed to the Yagur-veda, is 
probably because the legend of Nasiketas occurs in the 
Brahmaza of the Peuna Yagur-veda. Here we read 
(ITI, 2 8): 

Vagasravasa, wishing for rewards, sacrificed all his 


1 MS. 133 is a mere copy of MS. 127. 
4 Yazurvede Kashavallibhashyam, 
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wealth. He had a son, called Nakiketas. While he was 
still a boy, faith entered into him at the time when the 
cows that were to be given (by his father) as presents to 
the priests, were brought in. He said: ‘Father, to whom 
wilt thou give me?’ He said soa second and third time. 
The father turned round and said to him: ‘To Death, I 
give thee.’ 

Then a voice said to the young Gautama, as he stood 
up: ‘He (thy father) said, Go away to the house of Death, 
I give thee to Death.’ Go therefore to Death when he is 
not at home, and dwell in his house for three nights with- 
out eating. If he should ask thee, ‘Boy, how many nights 
hast thou been here?’ say, ‘Three.’ When he asks thee, 
‘What didst thou eat the first night?’ say, ‘Thy off- 
spring. ‘What didst thou eat the second night?’ say, 
‘Thy cattle.’. ‘What didst thou eat the third night?’ 
say, ‘Thy good. works.’ 

He went to Death, while he was away from home, and 
he dwelt in his house for-three nights without eating. When 
Death returned, he asked: ‘Boy, how many nights hast 
thou been here?’ He answered: ‘Three.’ ‘ What didst 
thou eat the first night ?’ ‘ Thy offspring.’ ‘ What didst thou 
eat the second night?’ ‘Thy cattle.’ ‘What didst thou eat 
the third night?’ ‘ Thy good works.’ 

Then he said: ‘My respect to thee, O venerable sir! | 
Choose a boon.’ 

‘May I return living to my father,’ he said. 

‘Choose a second boon.’ 

‘Tell me how my good works may never perish.’ 

~—~. Then he explained to him this Nafiketa fire (sacrifice), 
and hence his good works do not perish. 

‘Choose a third boon.’ 

‘Tell me the conquest of death again.’ 

Then he explained to him this (chief) Na#iketa fire 
(sacrifice), and hence he conquered death again1.. 

This story, which in the Brahmaza is told in order to 
explain the name of a certain sacrificial ceremony called 


* The commentator explains punar-mrityu as the death that follows after 
the present inevitable death. 
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Nasiketa, was used as a peg on which to hang the doctrines 
of the Upanishad. In its original form it may have constituted 
one Adhy4ya only, and the very fact of its division into two 
Adhyayas may show that the compilers of the Upanishad 
were still aware of its gradual origin. We have no means, 
however, of determining its original form, nor should we even 
be justified in maintaining that the first Adhydya ever existed 
by itself, and that the second was added at a much later 
time. Whatever its component elements may have been 
before it was an Upanishad, when it was an Upanishad it 
consisted of six Vallis, neither more nor less. 

The name of valli, lit. creeper, as a subdivision of a 
Vedic work, is important. It occurs again in the Taittiriya 
Upanishads. Professor Weber thinks that valli, creeper, in 
the sense of chapter, is based on a modern metaphor, and 
was primarily intended for a creeper, attached to the sakh4s 
or branches of the Veda!. More likely, however, it was 
used in the same sense as parvan, a joint, a shoot, a 
branch, i.e. a division. 

Various attempts have been made to distinguish the 
more modern from the more ancient portions of our Upani- 
shad*. No doubt there are peculiarities of metre, gram- 
mar, language, and thought which indicate the more 
primitive or the more modern character of certain verses. 
There are repetitions which offend us, and there are 
several passages which are clearly taken over from other 
Upanishads, where they seem to have had their original 
place. Thirty-five years ago, when I first worked at this 
Upanishad, I saw no difficulty in re-establishing what I 
thought the original text of the Upanishad must have 
been. I now feel that we know so little of the time and 
the circumstances when these half-prose and half-metrical 
Upanishads were first put together, that I should hesitate 


? History of Indian Literature, p. 93, note; p. 157. 

7 Though it would be unfair to hold Professor Weber responsible for his 
remarks on this and other questions connected with the Upanishads published 
many years ago (Indische Studien, 1853, p. 197), and though I have hardly ever 
thought it necessary to criticise them, some of his remarks are not without their 
value even now. ' 
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before expunging even the most modern-sounding lines 
from the original context of these Vedantic essays‘. 

The mention of Dhatrz, creator, for instance (Kath. Up. 
II, 20), is certainly startling, and seems to have given rise 
to a very early conjectural emendation. But dhatrz and 
vidhatvz occur in the hymns of the Rig-veda (X, 82, 2), 
and in the Upanishads (Maitr. Up. VI, 8); and DhAtzz, 
as almost a personal deity, is invoked with Prag4apati in 
Rig-veda X, 184,1. Deva, in the sense of God (Kazh. Up. 
II, 12), is equally strange, but occurs in other Upanishads 
also (Maitr. Up. VI, 23; Svetasv. Up. I, 3). Much might 
be said about setu, bridge (Kath. Up. III, 2; Mund. Up. 
II, 2, 5), Adarsa, mirror (Kath. Up.VI, 5), as being character- 
istic of a later age. But setu is not a bridge, in our sense of 
the word, but rather a wall, a bank, a barrier, and occurs 
frequently in other Upanishads (Maitr. Up. VII, 7; And. 
Up. VIII, 4; Brvzh. Up. IV, 4, 22, &c.), while 4darsas, or 
mirrors, are mentioned in the Brzhadarazyaka and the 
Srauta-sfitras. Till we know something more about the 
date of the first and the last composition or compilation of 
the Upanishads, how are we to tell what subjects and what 
ideas the first author or the last collector was familiar with ? 
To attempt the impossible may seem courageous, but it is 
hardly scholarlike. 

With regard to faulty or irregular readings, we can never 
know whether they are due to the original composers, the 
compilers, the repeaters, or lastly the writers of the Upani- 
shads. It is easy to say that adresya (Muzd. Up. I, 1, 6) 
ought to be advzsya; but who would venture to correct that 
form? Whenever that verse is quoted, it is quoted with 
adresya, not adrisya. The commentators themselves tell 
us sometimes that certain forms are either Vedic or due to 
carelessness (pramadapa¢ha); but that very fact shows that 
such a form, for instance, as samiyata (A Zand. Up. I, 12, 3) 
rests on an old authority. 

No doubt, if we have the original text of an author, and 
can prove that his text was corrupted by later compilers 


1 See Regnaud, Le Pessimisme Brahmanique, Annales du Musée Guimet, 
1880 ; tom. i, p. 101. 
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or copyists or printers, we have a right to remove those 
later alterations, whether they be improvements or corrup- 
tions. But where, as in our case, we can never hope to gain 
access to original documents, and where we can only hope, 
by pointing out what is clearly more modern than the rest 
or, it may be, faulty, to gain an approximate conception 
of what the original composer may have had in his mind, 
before handing his composition over to the safe keeping 
of oral tradition, it is almost a duty to discourage, as 
much as lies in our power, the work of reconstructing an 
old text by so-called conjectural emendations or critical 
omissions, | 

I have little doubt, for instance, that the three verses 
16-18 in the first Valli of the Ka¢Aa-upanishad are later 
additions, but I should not therefore venture to remove .- 
them. Death had granted three boons to Nafiketas, and 
no more. In a later portion, however, of the Upanishad . 
(II, 3), the expression sv7niké vittamayt occurs, which I ‘have 
translated by ‘the road which leads to wealth.’ As it is 
said that Nakiketas did not choose that svznkA, some reader 
must have supposed that a svznka was offered him by Death. 
Srink4, however, meant commonly a string or necklace, and — 
hence arose the idea that Death must have offered a neck- - 
lace as an additional gift to Na#iketas. Besides this, there 
was another honour done to Nafiketas by Mrvztyu, namely, 
his allowing the sacrifice which he had taught him, to be 
called by his name. This also, it was supposed, ought to have _ 
been distinctly mentioned before, and hence the insertion 
of the three verses 16-18. They are clumsily put in, for. 
after punar evaha, ‘he said again,’ verse 16 ought not to have _ 
commenced by tam abravit, ‘he said to him.’ They contain 
nothing new, for the fact that the sacrifice is to be called 
after Nagiketas was sufficiently indicated by verse 19, ‘This, 
O Nakiketas, is thy fire which leads to heaven, which thou 
hast chosen as thy second boon.’ But so anxious was the 
interpolator to impress upon his hearers the fact that the 
sacrifice should in future go by that name, that, in spite 
of the metre, he inserted tavaiva, ‘of thee alone,’ in 
verse 19. 
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THE MUNDAKA-UPANISHAD. 


THIS is an Upanishad of the Atharva-veda. It is a 
Mantra-upanishad, i.e. it has the form of a Mantra. But, 
as the commentators observe, though it is written in 
verse, it is not, like other Mantras, to be used for sacri- 
ficial purposes. Its only object is to teach the highest 
knowledge, the knowledge of Brahman, which cannot 
be obtained either by sacrifices or by worship (up4sana), 
but by such teaching only as is imparted in the 
Upanishad. A man may a hundred times restrain his 
breath, &c., but without the Upanishad his ignorance 
does not cease. Nor is it right to continue for ever in the 
performance of sacrificial and other good works, if one 
wishes to obtain the highest knowledge of Brahman. The 
SannyAsin alone, who has given up everything, is qualified 
to know and to become Brahman. And though it might 
seem from Vedic legends that Gvzhasthas also who con- 
tinued to live with their families, performing all the duties 
required of them by law, had been in possession of the highest 
knowledge, this, we are told, is a mistake. Works and know- 
ledge can be as little together as darkness and light. 

This Upanishad too has been often translated since it 
first appeared in the Persian translation of Dara Shukoh. 
My own copy of the text and Sankara’s commentary from 
the MS. in the Chambers Collection was made in October 
1844. Both are now best accessible in the Bibliotheca 
Indica, where Dr. Roer has published the text, the com- 
commentary by Sankara, a gloss by Anandagfana, _ an 
English translation with notes. 

The title of the Upanishad, Muzdaka, has not yet been 
explained. The Upanishad is called Muzdaka-upanishad, 
and its three chapters are each called Muzdakam. Native 
commentators explain it as the shaving Upanishad, that is, 
as the Upanishad which cuts off the errors of the mind, like 
a razor. Another Upanishad also is called Kshurika, the 
razor, a name which is explained in the text itself as 
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meaning an instrument for removing illusion and error. 
The title is all the more strange because Muzdaka, in its 
commonest acceptation, is used as a term of reproach for 
Buddhist mendicants, who are called ‘ Shavelings,’ in oppo- 
sition to the Brahmans, who dress their hair carefully, and 
often display by its peculiar arrangement either their family 
or their rank. Many doctrines of the Upanishads are, no 
doubt, pure Buddhism, or rather Buddhism is on many points 
the consistent carrying out of the principles laid down in 
the Upanishads. Yet, for that very reason, it seems im- 
possible that this should be the origin of the name, unless 
we suppose that it was the work of a man who was, in one 
sense, a Muzdaka, and yet faithful to the Brahmanic law. 


III. 
THE TAITTIRIYAKA-UPANISHAD. 


THE Taittiriyaka-upanishad seems to have had its original 
place in the Taittirtya-Arazyaka. This Aranzyaka consists, 
as Rajendralal Mitra has shown in the Introduction to his 
edition of the work in the Bibliotheca Indica, of three por- 
tions. Out of its ten Prapat/akas, the first six form the 
Aranyaka proper, or the Karma-kanda, as Sdyama writes. 
Then follow Prapazkakas VII, VIII, and IX, forming the 
Taittiriyaka-upanishad; and lastly, the tenth Prapa¢haka, 
the Yagniki or Mahanarayaza-upanishad, which is called 
a Khila, and was therefore considered by the Brahmans 
themselves as a later and supplementary work. 

Sankara, in his commentary on the Taittiriyaka-upani- 
shad, divides his work into three Adhydyas, and calls the 
first Siksha-vallf, the second the Brahmdananda-valli, while 
he gives no special name to the Upanishad explained in the 
third Adhyaya. This, however, may be due to a mere 
accident, for whenever the division of the Taittirtyaka-upani- 
shad into Vallis is mentioned, we always have three, the 


1 Sankara (ed. Roer, p. 141) himself speaks of two Vallis, teaching the 
paramatmagfana (the Siksha-vallf has nothing to do with this), and Anquetil 
has Anandbli=Ananda-vall!, and Bharkbli = Bhrigu-vallt, 
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Siksha-valli, the Brahmananda-vallt, and the Bhyzgu-vallt}. 
Properly, however, it is only the second Anuvaka of the 
seventh Prap4zsaka which deserves and receives in the text 
itself the name of Sikshadhy4aya, while the rest of the first 
Valli ought to go by the name of Samhit4-upanishad?, or 
SAmhiti-upanishad. 

Séyaza5, in his commentary on the Taittiriya-adravyaka, 
explains the seventh chapter, the Sikshadhyaya (twelve 
anuvakas), as Samhiti-upanishad. His commentary, how- 
ever, is called Siksh4-bhashya. The same Sayama treats the 
eighth and ninth Prap4/fakas as the Varuzy-upanishad*. 

The Ananda-valli and Bhrigu-valli are quoted among the 
* Upanishads of the Atharvama®, 

At the end of each Valli there is an index of the Anu- 
vakas which it contains. That at the end of the first Valli 
is intelligible. It gives the Pratikas, i.e the initial words, 
of each Anuvaka, and states their number as twelve. At the 
end of the first Anuvaka, we have the final words ‘ satyam 
vadishy4mi,’ and pavtka a, i.e. five short paragraphs at the 
end. .At the end of the second Anuvaka, where we expect 
‘the final words, we have the initial, 1.e. siksham, and then 
pavika, i. e. five sections in the Anuvaka. At the end of the 
third Anuvaka, we have the final words, but no number of 
sections. At the end of the fourth Anuvaka, we have the 
final words of the three sections, followed by one para- 
graph; at the end of the fifth Anuvaka, three final words, 
and two paragraphs, though the first paragraph belongs 
clearly to the third section. In the sixth Anuvaka, we 
have the final words of the two Anuvakas, and one para- 
graph. In the seventh Anuvdaka, there is the final word 


1 The third Valli ends with Bhrigur ity upanishat. 

? See Taittirtyaka-upanishad, ed. Roer, p. 12. 

3 See M. M., Alphabetisches Verzeichniss der Upanishads, p.144. 

* The Anukramant of the Atreyt school (see Weber, Indische Studien, II, 
p. 208) of the Taittirlyaka gives likewise the name of Varunt to the eighth and 
ninth Prapathaka, while it calls the seventh Prapashaka the SAmhitt, and the 
tenth Prapathaka the Yagfiki-upanishad. That Anukramant presupposes, how- 
ever, a different text, as may be seen both from the number of Anuvdkas, and 
from the position assigned to the Yagniki as between the Sdmhitt and Varuni 
Upanishads. 

> See M. M., Alphabetisches Verzeichniss der Upanishads. 
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sarvam, and one paragraph added. In the eighth Anuvaka, 
we have the initial word, and the number of sections, viz. 
ten. In the ninth Anuvdka, there are the final words of one 
section, and six paragraphs. In the tenth Anuvaka, there 
is the initial word, and the number of paragraphs, viz. six. 
In the eleventh Anuvaka, we have the final words of four 
sections, and seven paragraphs, the first again forming an 
integral portion of the last section. The twelfth Anuvaka 
has one section, and five paragraphs. If five, then the santi 
would here have to be included, while, from what is said 
afterwards, it is clear that as the first word of the Valli is 
sam nak, so the last is vaktaram. 
In the second Valli the index to each Anuvaka is given 
at the end of the Valli. 
1st Anuvaka: pratika: brahmavid, and some other catch- 
words, idam, ayam, idam. Number of sections, 21. 
and Anuvaka: pratika: annad, and other catchwords; 
last word, pukkha. Sections, 26. 
grd Anuvaka: pratika: prazam, and other catchwords ; 
last word, pukka. Sections, 22. 
4th Anuvéka: pratika: yatas, and other catchwords; 
last word, pu&kha. Sections, 18. 
5th Anuvaka: pratika: vig#4nam, and other catchwords ; 
last word, pukka. Sections, 22. 
6th Anuvaka: pratika: asanneva, then atha (deest in 
Taitt. Ar.7). Sections, 28. 
7th Anuvaka: pratika: asat. Sections, 16. 
8th Anuvaka: pratika: bhishasmat, and other catch- 
words; last word, upasankramati. Sections, 51. 
gth Anuvéka: pratika: yatas—kutaskana; then tam 
(deest in Taitt. Ar.). Sections, 11. 
In the third Valli the Anukramamt stands at the end. 
1. The first word, bhvigu#, and some other catchwords. 
Sections, 13. 
2. The first word, annam. Sections, 12. 
3. The first word, prazam. Sections, 12. 
4. The first word, manak. Sections, 12. 
5. The first word, vigianam, and some other words. Sec- 
tions, 12. 
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6. The first word, Ananda, and some other words. Sec- 
tions, IO. 

7. The first words, annam na nindyat, prazah, sariram. 
Sections, 11. 

8. The first words, annam na parikakshita, Apo gyotiz. 
Sections, II. 

9. The first words, annam bahu kurvita przthivim 4késa. 
Sections, 11. 

10. The first words, na kafikana. Sections 61. The last 
words of each section are given for the tenth Anu- 
vaka. 


IV. 
THE BRJHADARANVYAKA-UPANISHAD. 


THIS Upanishad has been so often edited and discussed 
that it calls for no special remarks. It forms f the ~ 
agora In the MAadhyandina-sakhé of that 
Brahmaza, which has been edited by Professor Weber, 
the Upanishad, consisting of six adhydyas, begins with 
the fourth adhydya (or third prap4z/aka) of the fourteenth 
book. 

There is a commentary on the Brzhadé4razyaka-upanishad 
by Dvivedasrinérayazasinu Dvivedaganga, which has been 
carefully edited by Weber in his great edition of the 
Satapatha-brahmawa from a MS. in the Bodleian Library, 
formerly belonging to Dr. Mill, in which the Upanishad is 
called Madhyandintya-brahmaza-upanishad. 

In the Kazva-sakha the Brihadarazyaka-upanishad forms 
the seventeenth book of the Satapatha-brahmaza, consisting 
of six adhyayas. 

As Sankara’s commentary and the gloss of Anandatirtha, 
edited by Dr. Roer in the Bibliotheca Indica, follow the 
Kazva-sakha, I have followed the same text in my trans- 
lation. | 
Besides Dr. Roer’s edition of the text, commentary, and 
gloss of this Upanishad, there is Poley’s edition of the text. 
There is also a translation of it by Dr. Roer, with large 
extracts from Sankara’s commentary. ii 
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THE SVETASVATARA-UPANI 


THE Svet4svatara-upanishad has been handed down as 
one of the thirty-three Upanishads of the Taittiriyas, and 
though this has been doubted, no real argument has ever 
been brought forward to invalidate the tradition which 
represents it as belonging to the Taittiriya or Black Yagur- 
veda. 

It is sometimes called Svetasvataraz4m Mantropanishad 
(p. 274), and is frequently spoken of in the plural, as Sveta- 
svataropanishadad. At the end of the last Adhy4ya we read 
that Svetasvatara told it to the best among the hermits, 
and that it should be kept secret, and not be taught to any 
one except to a son or a regular pupil. It is also called 
Svetasva', though, it would seem, for the sake of the metre 
only. The Svetasvataras are mentioned as a Sakha?, 
subordinate to the Karakas; but of the literature belonging 
to them in particular, nothing is ever mentioned beyond 
this Upanishad. 

Svetasvatara means a white mule, and as mules were 
known and prized in India from the earliest times, Sveta- 
svatara, as the name of a person, is no more startling than 
Svetasva, white horse, an epithet of Arguna. Now as no 
one would be likely to conclude from the name of one of 
the celebrated Vedic Rishis, Sydvasva, i.e. black horse, 
that negro influences might be discovered in his hymns, it 
is hardly necessary to say that all speculations as to Chris- 
tian influences, or the teaching of white Syro-Christian 
missionaries, being indicated by the name of Svetasvatara, 
are groundless?. 

The Svetdsvatara-upanishad holds a very high rank 
among the Upanishads. Though we cannot say that it 
is quoted by name by Badardyama in the Vedanta-sitras, 


1 Vakaspatyam, p. 1222. 
2 Catal. Bodl. p.271a; p. 222 a, 
3 See Weber, Ind. Stud. I, pp. 400, 421. 
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it is distinctly referred to as sruta or revealed!. It is one 
of the twelve Upanishads chosen by Vidy4razya in his 
Sarvopanishad-arthanabhitiprak4sa, and it was singled out 
by Sankara as worthy of a special commentary. 

The Svetasvatara-upanishad seems to me one of the 
most difficult, and at the same time one of the most 
interesting works of its kind. Whether on that and on 
other grounds it should be assigned to a more ancient or to 
a more modern period is what, in the present state of our 
knowledge, or, to be honest, of our ignorance of minute 
chronology during the Vedic period, no true scholar would 
venture to assert. We must be satisfied to know that, as 
a class, the Upanishads are presupposed by the Kalpa- 
sitras, that some of them, called Mantra-upanishads, form 
part of the more modern Samhitas, and that there are 
portions even in the Rig-veda-samhita? for which the 
name of Upanishad is claimed by the Anukramazis. We 
find them most frequent, however, during the Brahmaza- 
period, in the Brahmazas themselves, and, more especially, 
in those portions which are called Arazyakas, while a large 
number of them is referred to the Atharva-veda. That, 
in imitation of older Upanishads, similar treatises were 
composed to a comparatively recent time, has, of course, 
long been known ?, 

But when we approach thé question whether among the 
ancient and genuine Upanishads one may be older than 
the other, we find that, though we may guess much, we 
can prove nothing. The Upanishads belonged to Parishads 
or settlements spread all over India. There is a stock of 
ideas, even of expressions, common to most of them. Yet, 
the ideas collected in the Upanishads cannot all have grown 
up in one and the same place, still less in regular succes- 
sion. They must have had an independent growth, deter- 
mined by individual and local influences, and opinions 
which in one village might seem far advanced, would in 
another be looked upon as behind the world. We may 


1 See Deussen, Vedanta, p. 24; Ved. Sittra I, 1,11; I, 4, 8; II, 3, 22. 
? See Sacred Books of the East, vol. i, p. xvi. 
5 Loc. cit. p. Ixvii. 
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admire the ingeniousness of those who sometimes in this, 
sometimes in that peculiarity see a clear indication of the 
modern date of an Upanishad, but to a conscientious 
scholar such arguments are really distasteful for the very 
sake of their ingeniousness. He knows that they will 
convince many who do not know the real difficulties; he 
knows they will have to be got out of the way with no 
small trouble, and he knows that, even if they should prove 
true in the end, they will require very different support 
from what they have hitherto received, before they can be 
admitted to the narrow circle of scientific facts. 

While fully admitting therefore that the Svetasvatara- 
upanishad has its peculiar features and its peculiar difficul- 
ties, I must most strongly maintain that no argument that 
has as yet been brought forward, seems to me to prove, in 
any sense of the word, its modern character. 

It has been said, for instance, that the Svetadsvatara- 
upanishad is a sectarian Upanishad, because, when speak- 
ing of the Highest Self or the Highest Brahman, it applies 
such names to him as Hara (I, 10), Rudra (II, 17; III, 2; 4; 
IV,12; 213; 22), Siva (III, 14; IV, 10), Bhagavat (III, 14), 
Agni, Aditya, Vayu, &c. (IV, 2). But here it is simply 
taken for granted that the idea of the Highest Self was 
developed first, and, after it had reached its highest purity, 
was lowered again by an identification with mythological and 
personal deities. The questions whether the conception of 
the Highest Self was formed once and once only, whether 
it was formed after all the personal and mythological deities 
had first been merged into one Lord (Pragapati), or whether 
it was discovered behind the veil of any other name in the 
mythological pantheon of the past, have never been mooted. 
Why should not an ancient Rzshi have said: What we 
have hitherto called Rudra, and what we worship as Agni, 
or Siva, is in reality the Highest Self, thus leaving much of 
the ancient mythological phraseology to be used with a 
new meaning? Why should we at once conclude that late 
sectarian worshippers of mythological gods replaced again 
the Highest Self, after their fathers had discovered it, 
by their own sectarian names? If we adopt the former 

[15] c 
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view, the Upanishads, which still show these rudera of 
the ancient temples, would have to be considered as more 
primitive even than those in which the idea of the Brah- 
man or the Highest Self has reached its utmost purity., 

It has been considered a very strong argument in sup- 
port of the modern and sectarian character of the Sveta- 
svatara-upanishad, that ‘it inculcates what is called Bhakti}, 
or implicit reliance on the favour of the deity qorshipped: 
Now it is quite true that this Upanishad possesses a very 
distinct character of its own, by the stress which it lays on 
the personal, and sometimes almost mythical character of 
the Supreme Spirit; but, so far from inculcating bhakti, 
in the modern sense of the word, it never mentions that 
word, except in the very last verse, a verse which, if neces- 
sary, certain critics would soon dispose of as a palpable 
addition. But that verse says no more than this: ‘ If these 
truths (of the Upanishad) have been told to a high-minded 
man, who feels the highest devotion for God, and for his 
Guru as for God, then they will shine forth indeed.’ Does 
that prove the existence of Bhakti as we find it in the 
Sandilya-shtris?? 

_ Again, it has been said that the Svetasvatara-upanishad 
is sectarian in a philosophical sense, that it is in fact an 
Upanishad of the Sankhya system of philosophy, and not 
of the Vedanta. Now I am quite willing to admit that, in 
its origin, the Vedanta philosophy is nearer to the Vedic 
literature than any other of the six systems of philosophy, 
and that if we really found doctrines, peculiar to the San- 
khya, and opposed to the Vedanta, in the Svetdsvatara- 
upanishad, we might feel inclined to assign to our Upani- 
shad a later date. But where is the proof of this? 

No doubt there are expressions in this Upanishad which 
remind us of technical terms used at a later time in the 
Sankhya system of philosophy, but of Sankhya doctrines, 
which I had myself formerly suspected in this Upanishad, 


- 1 Weber, Ind. Stud. I, 422; and History of Indian Literature, p. 238. 
? The Aphorisms of Sandilya, or the Hindu Doctrine of Faith, translated by 
E. B. Cowell, Calcutta, 1878. 


INTRODUCTION. “XXXV 


I can on closer study find very little. I think it was 
Mr. Gough who, in his Philosophy of the Upanishads, for 
the first time made it quite clear that the teaching of our 
Upanishad is, in the main, the same as that of the other 
Upanishads. ‘The Svet4svatara-upanishad teaches, as he 
says, ‘the unity of souls in the one and only Self; the 
unreality of the world as a series of figments of the self- 
feigning world-fiction; and as the first of the fictitious 
emanations, the existence of the Demiurgos or universal 
soul present in every individual soul, the deity that projects 
the world out of himself, that the migrating souls may find 
the recompense of their works in former lives.’ 

I do not quite agree with this view of the fsvara, whom 
Mr. Gough calls the Demiurgos, but he seems to me per- 
fectly right when he says that the Svet4svatara-upanishad 
propounds in Sankhya terms the very principles that the 
Sankhya philosophers make it their business to subvert. 
One might doubt as to the propriety of calling certain 
terms ‘Sankhya terms’ in a work written at a time when 
a Sankhya philosophy, such as we know it as a system, 
had as yet no existence, and when the very name sankhya 
meant something quite different from the Sankhya system 
of Kapila. Sankhya is derived from sankhya, and that 
meant counting, number, name, corresponding very nearly 
to the Greek Adyos, Sankhya, as derived from it, meant 
originally no more than theoretic philosophy, as opposed 
to yoga, which meant originally practical religious exer- 
cises and penances, to restrain the passions and the senses 
in general, All other interpretations of these words, when 
they had become technical names, are of later date. 

But even in their later forms, whatever we may think of 
the coincidences and differences between the Sankhya and 
Vedanta systems of philosophy, there is one point on which 
they are diametrically opposed. Whatever else the San- 
khya may be, it is dualistic; whatever else the Vedanta 
may be, it is monistic. In the Sankhya, nature, or whatever 
else we may call it, is independent of the purusha; in the 
Vedanta it is not. Now the Svet4svatara-upanishad states 
distinctly that nature, or what in the Sankhya philosophy 

Cc 2 
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is intended by Pradhana, is not an independent power, but 
a power (sakti) forming the very self of the Deva. ‘Sages,’ 
we read, ‘devoted to meditation and concentration, have 
seen the power belonging to God himself, hidden in its own 
qualities.’ 

What is really peculiar in the Svet4svatara-upanishad is 
the strong stress which it lays on the personality of the 
Lord, the fsvara. Deva, in the passage quoted, is perhaps 
the nearest approach to our own idea of a personal God, 
though without the background which the Vedanta always 
retains for it. It is God as creator and ruler of the world, 
as isvara, lord, but not as Paramatman, or the Highest Self. 
The Param&tman constitutes, no doubt, his real essence, 
but creation and creator have a phenomenal character 
only’. The creation is may4, in its original sense of work, 
then of phenomenal work, then of illusion. The creator 
is mayin, in its original sense of worker or maker, but 
again, in that character, phenomenal only*. The Guzas 
or qualities arise, according to the Vedanta, from prakvzti 
or maya, within, not beside, the Highest Self, and this 
is the very idea which is here expressed by ‘the Self-power 
of God, hidden in the guzas or determining qualities, How 
easily that sakti or power may become an independent 
being, as Mayd, we see in such verses as: 


Sarvabhiteshu sarvatman ya saktir aparabhava 
Guzasraya4 namas tasyai sasvatayai paresvara’, 


But the important point is this, that in the Svetasvatara- 
upanishad this change has not taken place. Throughout 
the whole of it we have one Being only, as the cause of 
everything, never two. Whatever Sankhya philosophers 
of a later date may have imagined that they could discover 
in that Upanishad in support of their theories‘, there is not 
one passage in it which, if rightly interpreted, not by itself, 
but in connection with the whole text, could be quoted in 


1 Prathamam fsvaratmana mayirilpendvatishthate brahma; see p. 280, ]. 5. 
3 May? srigate sarvam etat. 

8 See p. 279, 1. 5. Sarvatman seems a vocative, like paresvara, 

* See Sarvadarsanasahgraha, p. 152. 
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support of a dualistic philosophy such as the Sankhya, as 
a system, decidedly is. 

If we want to understand, what seems at first sight contra- 
dictory, the existence of a God, a Lord, a Creator, a Ruler, 
and at the same time the existence of the super-personal 
Brahman, we must remember that the orthodox view of 
the Vedanta! is not what we should call Evolution, but 
Illusion. Evolution of the Brahman, or Parizdma, is hete- 
rodox, illusion or Vivarta is orthodox Vedanta. Brahman 
is a concept involving such complete perfection that with it 
evolution, or a tendency towards higher perfection, is im- 
possible. If therefore there is change, that change can 
only be illusion, and can never claim the same reality as 
Brahman. To put it metaphorically, the world, according 
to the orthodox Vedantin, does not proceed from Brahman 
as a tree from a germ, but as a mirage from the rays of the 
sun. The world is, as we express it, phenomenal only, but 
whatever objective reality there is in it, is Brahman, ‘das 
Ding an sich,’ as Kant might call it. 

Then what is Isvara or Deva, the Lord or God? The 
answers given to this question are not very explicit. His- 
torically, no doubt, the idea of the Isvara, the personal 
God, the creator and ruler, the omniscient and omnipotent, 
existed before the idea of the absolute Brahman, and 
after the idea of the Brahman had been elaborated, the 
difficulty of effecting a compromise between the two ideas, 
had to be overcome. fsvara, the Lord, is Brahman, for what 
else could he be? But he is Brahman under a semblance, 
the semblance, namely, of a personal creating and govern- 
ing God. He is not created, but is the creator, an office 
too low, it was supposed, for Brahman. The power which 
enabled Isvara to create, was a power within him, not inde- 
pendent of him, whether we call it Devatmasakti, Maya, 
or Prakriti. That power is really inconceivable, and it 
has assumed such different forms in the mind of different 
Vedantists, that in the end Maya herself is represented as 
the creating power, nay, as having created Isvara himself. 


1 Vedantaparibhasha, in the Pandit, vol. iv, p. 496. 
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In our Upanishad, however, fsvara is the creator, and 
though, philosophically speaking, we should say that he was 
conceived as phenomenal, yet we must never forget that 
the phenomenal is the form of the real, and fsvara there- 
fore an aspect of Brahman". ‘This God,’ says Pramada 
Dasa Mitra’, ‘is the spirit conscious of the universe. 
Whilst an extremely limited portion, and that only of the 
‘material universe, enters into my consciousness, the whole 
of the conscious universe, together, of course, with the 
material one that hangs upon it, enters into the conscious- 
ness of God.’ And again, ‘Whilst we (the givdtmans) 
are subject to MAy4, M4y4 is subject to Isvara. If we 
truly know Isvara, we know him as Brahman; if we truly 
know ourselves, we know ourselves as Brahman. This 
being so, we must not be surprised if sometimes we find 
{svara sharply distinguished from Brahman, whilst at other 
times [svara and Brahman are interchanged.’ 

Another argument in support of the sectarian character 
of the Svetadsvatara-upanishad is brought forward, not by 
European students only, but by native scholars, namely, 
that the very name of Kapila, the reputed founder of the . 
Sankhya philosophy, occurs in it. Now it is quite true 
that if we read the second verse of the fifth Adhyaya by 
itself, the occurrence of the word Kapila may seem startling. 
But if we read it in connection with what precedes and fol- 
lows, we shall see hardly anything unusual in it. It says: 

‘It is he who, being one only, rules over every germ 
(cause), over all forms, and over all germs; it is he who, 
in the beginning, bears in his thoughts the wise son, the 
fiery, whom he wished to look on while he was born.’ 

Now it is quite clear to me that the subject in this verse 
is the same as in IV, 11, where the same words are used, 
and where yo yonim yonim adhitish¢aty ekak refers clearly 
to Brahman. It is equally clear that the prasdta, the son, 
the offspring of Brahman, in the Vedanta sense, can only 
be the same person who is elsewhere called Hirazyagarbha, 


1 Savisesham Brahma, or sabalam Brahma. 
3 Journal of the Royal Asiatic Society, 1878, p. 40. 
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the personified Brahman. Thus we read before, III, 4, 
‘He the creator and supporter of the gods, Rudra, the great 
seer (maharshi), the lord of all, formerly gave birth to 
Hirazyagarbha ;’ and in IV, 11, we have the very expres- 
sion which is used here, namely, ‘that he saw Hiranya- 
garbha being born.’ Unfortunately, a new adjective is 
applied in our verse to Hiramyagarbha, namely, kapila, 
and this has called forth interpretations totally at variance 
with the general tenor of the Upanishad. If, instead of 
kapilam, reddish, fiery', any other epithet had been used 
of Hirazyagarbha, no one, I believe, would have hesitated 
for a moment to recognise the fact that our text simply 
repeats the description of Hirazyagarbha in his relation 
to Brahman, for the other epithet ~zshim, like maharshim, 
is too often applied to Brahman himself and to Hiraxya- 
garbha to require any explanation. 

But it is a well known fact that the Hindus, even as early 
as the Brahmavza-period, were fond of tracing their various 
branches of knowledge back to Brahman or to Brahman 
Svayambhi and then through Pragdapati, who even in the 
Rig-veda (X, 121, 10) replaces Hirazyagarbha, and some- 
times through the Devas, such as Mvityu, Vayu, Indra, 
Agni’, &c., to the various ancestors of their ancient families. 

In the beginning of the Muzdakopanishad we are told 
that Brahman told it to Atharvan, Atharvan to Angir, 
Angir to Satyavaha Bharadvaga, Bharadvaga to Angiras, 
Angiras to Saunaka. Manu, the ancient lawgiver, is called 
both Hairazyagarbha and Svayambhuva, as descended from 
Svayambhu or from Hirazyagarbha*. Nothing therefore 
was more natural than that the same tendency should have 
led some one to assign the authorship of a great philoso- 
phical system like the Sankhya to Hirazyagarbha, if not 
to Brahman Svayambhi. And if the name of Hirazya- 
garbha had been used already for the ancestors of other 
sages, and the inspirers of other systems, what could be 
more natural than that another name of the same Hirazya- 


1 Other colours, instead of kapila, are nila, harita, lohitaksha ; see IV, 1; 4. 
2 See Vamsa-brabmaza, ed. Burnell, p. 10; Brihadaranyaka-up. pp. 185, 224. 
5 See M. M., India, p. 372. 
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garbha should be chosen, such as Kapila. If we are told 
that Kapila handed his knowledge to Asuri, Asuri to Paf- 
kasikha, this again is in perfect keeping with the character 
of literary tradition in India. Asuri occurs in the Vamsas 
of the Satapatha-brahmava (see above, pp. 187, 226) ; Paitka- 
sikha!, having five tufts, might be either a general name or 
a proper name of an ascetic, Buddhist or otherwise. He is 
quoted in the Sankhya-sitras, V, 32; VI, 68. 

But after all this was settled, after Kapila had been 
accepted, like Hirazyagarbha, as the founder of a great 
system of philosophy, there came a reaction. People had 
now learnt to believe in a real Kapila, and when looking out 
for credentials for him, they found them wherever the word 
Kapila occurred in old writings. The question whether 
there ever was a real historical person who took the name 
of Kapila and taught the Sankhya-sitras, does not concern 
us here. I see no evidence for it. What is instructive is 
this, that our very passage, which may have suggested at 
first the name of Kapila, as distinct from Hirazyagarbha 
Kapila, was later on appealed to to prove the primordial 
existence of a Kapila, the founder of the Sankhya philo- 
sophy. However, it requires but a very slight acquaintance 
with Sanskrit literature and very little reflection in order 
to see that the author of our verse could never have dreamt 
of elevating a certain Kapila, known to him as a great 
philosopher, if there ever was such a man, to a divine rank”. 
Hirazyagarbha kapila may have given birth to Kapila, the 
hero of the Sankhya philosophers, but Kapila, a real human 
person, was never changed into Hirawzyagarbha kapila. 

Let us see now what the commentators say. Sankara 
first explains kapilam by kanakam? kapilavarzam.... 
Hirazyagarbham. Kapilo ’graga iti purdzavakanat. Ka- 
pilo Hirazyagarbho va nirdisyate. But he afterwards quotes 
some verses in support of the theory that Kapila was a 


1 For fuller information on Pa#kasikha, Kapila, &c., see F. Hall’s Preface 
to Sankhya-pravakana-bhashya, p. 9 seq.; Weber, Ind. Stud. I, p. 433. 

? Weber, Hist. of Indian Literature, p. 236. 

$ This ought to be Kanakavarnzam, and I hope will not be identified with the 
name of Buddha in a former existence. 
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Paramarshi, a portion of Vishzu, intended to destroy error 
in the Krvita Yuga, a teacher of the Sankhya philosophy. 

Vigfanatman explains the verse rightly, and without any 
reference to Kapila, the Sankhya teacher. 

Sankarananda goes a step further, and being evidently 
fully aware of the misuse that had been made of this 
passage, even in certain passages of the Mahabharata 
(XII, 13254, 13703), and elsewhere, declares distinctly that 
kapila cannot be meant for the teacher of the Sankhya 
(na tu sankhyapraveta kapilaz, ndmamatrasimyena tad- 
grahave syad atiprasangaz). He is fully aware of the true 
interpretation, viz. avydkritasya prathamakaryabhitam 
kapilam vikitravarnam gianakriyasaktydtmakam Hiranya- 
garbham ityartha/, but he yields to another temptation, 
and seems to prefer another view which makes Kapila 
Vasudevasyavatarabhitam Sagaraputrazam dagdharam, an 
Avatara of Vasudeva, the burner of the sons of Sagara. 
What vast conclusions may be drawn from no facts, may 
be seen in Weber’s Indische Studien, vol. i, p. 430, and even 
in his History of Indian Literature, published in 1878. 

Far more difficult to explain than these supposed allu- 
sions to the authors and to the teaching of the Sankhya 
philosophy are the frequent references in the Svetasvatara- 
upanishad to definite numbers, which are supposed to point 
to certain classes of subjects as arranged in the Sankhya 
and other systems of philosophy. The Sankhya philosophy 
is fond of counting and arranging, and its very name is 
sometimes supposed to have been chosen because it num- 
bers (sankhy4) the subjects of which it treats. It is certainly 
true that if we meet, as we do in the Svetdsvatara-upani- 
shad, with classes of things', numbered as one, two, three, 
five, eight, sixteen, twenty, forty-eight, fifty and more, and 
if some of these numbers agree with those recognised in 
the later Sankhya and Yoga systems, we feel doubtful as to 
whether these coincidences are accidental, or whether, if not 
accidental, they are due to borrowing on the part of those 
later systems, or on the part of the Upanishads. I feel 


1 See I, 4; 5; VI, 3. 
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it impossible to come to a decision on this point. Even so 
early as the hymns of the Rig-veda we meet with these 
numbers assigned to days and months and seasons, rivers 
and countries, sacrifices and deities. They clearly prove the 
existence of a considerable amount of intellectual labour 
which had become fixed and traditional before the com- 
position of certain hymns, and they prove the same in the 
case of certain Upanishads. But beyond this, for the 
present, I should not like to go; and I must say that 
the attempts of most of the Indian commentators at ex- 
plaining such numbers by a reference to later systems of 
philosophy or cosmology, are generally very forced and 
unsatisfactory. 

One more point I ought to mention as indicating the age 
of the Svetasvatara-upanishad, and that is the obscurity of 
many of its verses, which may be due to a corruption of the 
text, and the number of various readings, recognised as 
such, by the commentators. Some of them have been 
mentioned in the notes to my translation. 

The text of this Upanishad was printed by Dr. Roer in 
the Bibliotheca Indica, with Sankara’s commentary. I have 
consulted besides, the commentary of Vigfanatman, the 
pupil of Paramahamsa-parivragakaarya-srimag-Gianotta- 
makarya, MS. I. O. 1133; and a third commentary, by 
Sankaradnanda, the pupil of Paramahamsa-parivragakakar- 
yanandatman, MS. I. O. 1878. These were kindly lent me 
by Dr. Rost, the learned and liberal librarian of the India 
Office. 


VI. 


PRASNVA-UPANISHAD. 


THIS Upanishad is called the Prasfa or Sha#-prasia- 
upanishad, and at the end of a chapter we find occasionally 
iti prasiaprativakanam, i.e. thus ends the answer to the 
question. It is ascribed to the Atharva-veda, and ‘occa- 
sionally to the Pippalada-sakha, one of the most important 
sakhas of that Veda. Pippalada is mentioned in the 
Upanishad as the name of the principal teacher. 

Sankara, in the beginning of his commentary, says: 
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Mantroktasyarthasya vistaranuvadidam Brahmavzam 4ra- 
bhyate, which would mean ‘this Brahmama is commenced 
as more fully repeating what has been declared in the 
Mantra.’ This, however, does not, I believe, refer to a 
Mantra or hymn in the Atharva-veda-samhita, but to the 
Muzdaka-upanishad, which, as written in verse, is some- 
times spoken of as a Mantra, or Mantropanishad. This 
is also the opinion of Anandagiri, who says, ‘one might 
think that it was mere repetition (punarukti), if the 
essence of the Self, which has been explained by the 
Mantras, were to be taught here again by the Brahmaza.’ 
For he adds, ‘by the Mantras “Brahma devanam,” &c.,’ 
and this is evidently meant for the beginning of the 
Muzdaka-upanishad, ‘Brahma devandm.’ Anandagiri refers 
again to the Muzdaka in order to show that the Prasfa is 
not a mere repetition, and if Sankara calls the beginning 
of it a Brahmaza, this must be taken in the more general 
sense of ‘what is not Mantra!’ Mantropanishad is a name 
used of several Upanishads which are written in verse, and 
some of which, like the [s4, have kept their place in the 
_ Samzhitas. 


VII. 
MAITRAYANA-BRAHMAWNA-UPANISHAD. 


IN the case of this Upanishad we must first of all attempt 
to settle its right title. Professor Cowell, in his edition and 
translation of it, calls it Maitri or Maitrayazitya-upanishad, 
and states that it belongs to the Maitrayamiya-sakha of the 
Black Yagur-veda, and that it formed the concluding por- 
tion of a lost Brahmamza of that S4kha, being preceded by 
the sacrificial (karma) portion, which consisted of four books. 

In his MSS. the title varied between Maitry-upanishad 
and Maitri-saékha-upanishad. A Poona MS. calls it Maitra- 
yaniya-sadkha-upanishad, and a MS. copied for Baron von 
Eckstein, Maitrayamtyopanishad. I myself in the Alpha- 
betical List of the Upanishads, published in the Journal of 


1 Mantravyatiriktabhage tu brahmanasabdah, Rig-veda, Sayana’s Introduction, 
vol, i, p. 23. 
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the German Oriental Society, called it, No. 104, Maitrayaza 
or Maitri-upanishad, i.e. either the Upanishad of the Maitra- 
yazas, or the Upanishad of Maitri, the principal teacher. 

In a MS. which I received from Dr. Burnell, the title of 
our Upanishad is Maitrayazi-brahmavza-upanishad, varying 
with Maitrayazi-brahmaza-upanishad, and Srtyagussakha- 
yam Maitrayantya-brahmama-upanishad. 

The next question is by what name this Upanishad is 
quoted by native authorities. Vidyaramzya, in his Sarvo- 
panishad-arthanubhitiprak4sa', v.1, speaks of the Maitra- 
yaviyanamni yagushi sékha, and he mentions Maitra (not 
Maitri) as the author of that Sakha (vv. 55, 150). 

In the Muktika-upanishad? we meet with the name of 
Maitrayazi as the twenty-fourth Upanishad, with the 
name of Maitreyi as the twenty-ninth; and again, in the 
list of the sixteen Upanishads of the SAma-veda, we find 
Maitrayazt and Maitrey! as the fourth and fifth. 

Looking at all this evidence, I think we should come to 
the conclusion that our Upanishad derives its name from 
the Sakha of the Maitrayazas, and may therefore be called 
Maitrayaza-upanishad or Maitrdyazt Upanishad. Maitra- 
yava-brahmaza-upanishad seems likewise correct, and 
Maitrayawi-brahmavza-upanishad, like Kaushitaki-brah- 
mavza-upanishad and Vagasaneyi-samhitopanishad, might 
be defended, if Maitrayanin were known as a further deri- 
vative of Maitrayawa. If the name is formed from the 
teacher Maitri or Maitra, the title of Maitri-upanishad 
would also be correct, but I doubt whether Maitri-upani- 
shad would admit of any grammatical justification ®. 

Besides this Maitrayavza-brahmavza-upanishad, however, 
I possess a MS. of what is called the Maitreyopanishad, 
sent to me likewise by the late Dr. Burnell. It is very 
short, and contains no more than the substance of the first 
Prapa/haka of the Maitrayaza-brahmaza-upanishad. I give 


1 See Cowell, Maitr. Up. pref. p. iv. 

2 Calcutta, 1791 (1869), p. 4; also as quoted in the Mahavakya-ratnavallt, p. 2». 

* Dr. Burnell, in his Tanjore Catalogue, mentions, p. 35%, a Maitrayant- 
brahmanopanishad, which can hardly be a right title, and p. 36 a Maitra- 
yaniya and Maitreyibrahmaza. 
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the text of it, as far as it can be restored from the one MS. 
in my possession : 

Hariz Om. Brthadratho vai nama raga vairagye putram 
nidhapayitvedam asdsvatam manyam4naf sariram vaira- 
gyam upeto razyam nirgagdma. Sa tatra paramam tapa! 
adityam udikshamama Ordhvas tish¢katy. Ante sahasrasya 
muner antikam a4gagdma*. Atha Brzhadratho brahmavit- 
pravaram munindram sampigya stutva bahusak prazadmam 
akarot. So ’bravid agnir ivadhimakas tegas4 nirdahann 
ivatmavid Bhagavan kakayanya, uttish¢sottishtha varam 
vrinishveti raganam abravit. Sa tasmai punar namaskyz- 
tyovaka, Bhagavan na(ha)matmavit tvam tattvavik khu- 
srumo vayam; sa tvam no brihity etad vratam purastad 
asakyam ma pritkkha prasiam Aikshvakanydn k&am4n 
vrinishveti Sakayanyak. Sarirasya sarire (sic) Aarazav 
abhimrzsyam4no ragemam gatham gagdda. 1 

Bhagavann,  asthifarmasnadyumaggdm4msasuklasonita- 
steshmasrudashikavizmitrapittakaphasamghate durgandhe 
nihs4re ’smit kharire kim kAmabhogaik. 2 

Kamakrodhalobhamohabhayavishadershesh/aviyog4nish- 
éasamprayogakshutpipasagardmrvttyurogasokadyair abhiha- 
te ’smiz kharire kim kamabhogaik. 3 

Sarvam kedam kshayishvu pasydmo yatheme damsama- 
sakadayas trvizavan * nasyata yodbhitapradhvamsinak. 4 

Atha kim etair v4 pare ’nye dhamartharas (sic) Zakra- 
vartinak Sudyumnabhtridyumnakuvalaydsvayauvandsva- 
vaddhrvzyasvasvapatiz sasabindur hariskandro ‘mbarisho 
nanukastvayatir yayatir avzarazyokshasenddayo maruta- 
bharataprabhyvztayo ragdano mishato bandhuvargasya ma- 
hatim sriyam tyaktvasmal lokad amum lokam prayanti. 5. 

Atha kim etair v4 pare ’nye gandharvasurayaksharaksha- 
sabhitagazapisdzoragrahadinam nirodhanam pasyamak. 6 

Atha kim etair vany4n4m soshaxam maharnavanam 


1 One expects asthaya. 

* This seems better than the Maitrayaza text. He went near a Muni, viz. 
Sakayanya. 

8 This seems unnecessary. 

* There may be an older reading hidden in this, from which arose the 
reading of the Maitrayana B, U. trinavanaspatayodbhitapradhvamsinas, or yo 
bhiitapradhvamsinaz. 
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sikhariz4m prapatanam dhruvasya prakalanam vatardwdm 
nimagganam przthivyak sthanapasaramam suraémim, So 
*~ham ity etadvidhe ’smin sams4re kim kamopabhogair yair 
evasritasya sakvzd avartanam drisyata ity uddhartum arhasi 
tyandodapanabheka ivaham asmin sam Bhagavas tvam gatis 
tvam no gatir iti. 7 

Ayam! agnir vaisvanaro yo ’yam antak purushe yenedam 
annam pafyate yad idam adyate tasyaisha ghosho bhavati 
yam etat karzav apidhaya srzzoti, sa yadotkramishyan ® 
bhavati nainam ghosham srinoti. 8 

Yatha? nirindhano vahnik svayon4v upasamyati. 9+ 

Sa sivak so ’nte vaisvanaro bhitva sa dagdhva sarv4mi 
bhaitani przthivyapsu praliyate®, Apas tegasi ltyante °, tezo 
vayau praltyate’, vayur 4kase viltyate®, Akasam indriyeshv, 
indriyazi tanmatreshu, tanmatrazi bhditA4dau viliyante?®, 
bhdtadi mahati viliyate’, mahan avyakte vilfyate™, avyak- 
tam akshare viliyate!, aksharam tamasi viliyate'’, tama 
ekibhavati parasmin, parastan na1 san nasan na sad ityetan 
nirvamam anusasanam iti vedanusdsanam. 


We should distinguish therefore between the large Maitra- 
yana-brahmama-upanishad and the smaller Maitreyopani- 
shad. The title of Maitreyi-brahmaza has, of course, a 
totally different origin, and simply means the Brahmaza 
which tells the story of Maitreyi?®. 

As Professor Cowell, in the Preface to his edition and 
translation of the Maitrayavza-brahmamza-upanishad, has 
discussed its peculiar character, I have little to add on that 
subject. I agree with him in thinking that this Upanishad 
has grown, and contains several accretions. The Sanskrit 
commentator himself declares the sixth and seventh chap- 
ters to be Khilas or supplementary. Possibly the Mai- 
treya-upanishad, as printed above, contains the earliest 
framework. Then we have traces of various recensions. 
Professor Cowell (Preface, p. vi) mentions a MS., copied 


1 Maitr. Up. II, 6; p. 32. 2 kramishyan, m. § Yadha, m. 
‘ Maitr. Up. VI, 34; p.178. 5 lipyate. 6 lipyante. 7 Ityyate. 
8 liyyate. ® liyante. 10 liyyate. 11 lipyate. 4 liyyate. 


13 liyyate. 4 tanasanna, 15 See Khand, Up. p. 623. 


INTRODUCTION. xl vii 


for Baron Eckstein, apparently from a Telugu original, 
which contains the first five chapters only, numbered as 
four. The verses given in VI, 34 (p.177), beginning with 
atreme slokd bhavanti, are placed after IV, 3. In my own 
MS. these verses are inserted at the beginning of the fifth 
chapter’, Then follows in Baron Eckstein’s MS. as IV, 5, 
what is given in the printed text as V, 1, 2 (pp. 69-76). In 
my own MS., which likewise comes from the South, the 
Upanishad does not go beyond VI, 8, which is called the 
sixth chapter and the end of the Upanishad. 

We have in fact in our Upanishad the first specimen of 
that peculiar Indian style, so common in the later fables 
and stories, which delights in enclosing one story within 
another. The kernel of our Upanishad is really the dialogue 
between the Valakhilyas and Pragdpati Kratu. This is 
called by the commentator (see p. 331, note) a Vyakhy4na, 
i,e.a fuller explanation of the Sdtra which comes before, 
and which expresses in the few words, ‘ He is the Self, this 
is the immortal, the fearless, this is Brahman,’ the gist of 
the whole Upanishad. 

This dialogue, or at all events the doctrine which it was 
meant to illustrate, was communicated by Maitri (or Maitra) 
to Sdkayanya, and by Sakayanya to King Brzhadratha 
Aikshvaka, also called Marut (II, 1; VI, 30). This dialogue 
might seem to come to an end in VI, 29, and likewise the 
dialogue between Sak4yanya and Brzhadratha; but it is 
carried on again to the end of VI, 30, and followed after- 
wards by a number of paragraphs which may probably be 
considered as later additions. 

But though admitting all this, I cannot bring myself to 
follow Professor Cowell in considering, as he does, even 
the earlier portion of the Upanishad as dating from a late 
period, while the latter portions are called by him com- 
paratively modern, on account of frequent Vaishvzava quo- 
tations. What imparts to this Upanishad, according to my 
opinion, an exceptionally genuine and ancient character, 
is the preservation in it of that peculiar Sandhi which, 


1 See p. 303, note I; p. 305, note 1; p. 312, note I. 
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thanks to the labours of Dr. von Schroeder, we now know 
to be characteristic of the Maitrayava-sakha. In that Sakha 
final unaccented as and e are changed into 4, if the next word 
begins with an accented vowel, except a. Before initial a, 
however, e remains unchanged, and as becomes o, and the 
initial a is sometimes elided, sometimes not. Some of these 
rules, it must be remembered, run counter to Pamini, and 
we may safely conclude therefore that texts in which they 
are observed, date from the time before Pazini. In some 
MSS.., as, for instance, in my own MS. of the Maitrayaza- 
brahmaza-upanishad, these rules are not observed, but this 
makes their strict observation in other MSS. all the more 
important. Besides, though to Dr. von Schroeder belongs, 
no doubt, the credit of having, in his edition of the 
Maitrayazi Samhita, first pointed out these phonetic pecu- 
liarities, they were known as such to the commentators, 
who expressly point out these irregular Sandhis as dis- 
tinctive of the Maitrayazi sakha. Thus we read Maitr. Up. 
II, 3 (p. 18), that tigmategasA frdhvaretaso, instead of 
tigmategasa, is evamvidha etakksakhasanketapathas khan- 
dasa# sarvatra, i.e. is throughout the Vedic reading indica- 
tory of that particular Sakha, namely, the Maitrayazt. 

A still stranger peculiarity of our SAkha is the change of 
a final t before initial s into #. This also occurs in our 
Upanishad. In VI, 8, we read sv4m sarirad; in VI, 27, yar 
sarirasya. Such a change seems phonetically so unnatural, 
that the tradition must have been very strong to perpetuate 
it among the Maitrayawas. 

Now what is important for our purposes is this, that these 
phonetic peculiarities run through all the seven chapters of 
our Upanishad. This will be seen from the following list : 

I, Final as changed into 4 before initial vowel?: 

IT, 3, tigmategasa irdhvaretaso (Comm. etakkhakha- 
sanketapathas khandasak sarvatra),. 
IT, 5, vibodha evam. II, 7, avasthita iti. 


1 I have left out the restriction as to the accent of the vowels, because 
they are disregarded in the Upanishad, It should be observed that this peculiar 
Sandhi occurs in the Upanishad chiefly before iti. 
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III, 5, etair abhibhata iti. IV, 1, vidyata iti. 
VI, 4, prazava iti; bhimydday4a eko. 
VI, 6, Aditya iti; ahavanty4 iti; sdrya iti; ahankara 


itis; vyana iti. VI, 7, bharga iti. 
VI, 7, sannivishZa iti. VI, 23, deva onk4ro. 
VI, 30, prayata iti. VI, 30, vinirgata iti. 


II. Final e before initial vowels becomes 4. For 
instance: 


I, 4, dvzsyata iti. IT, 2, nishpadyaté iti. 
III, 2, 4padyata iti. ITI, 2, pushkaré iti. 
IV, 1, vidyata iti. VI, 10, bhunkta iti. 
VI, 20, asnuta iti. VI, 30, eka ahur. 


Even pragrzhya e is changed to a in— 
VI, 23, eta upasita, i.e. ete uktalakshaze brahmanf. 
In VI, 31, instead of te etasya, the commentator seems to 
have read te v4 etasya. 
III. Final as before 4, u, and au becomes a, and is then 
contracted. For instance: 

I, 4, vanaspatayodbhiita, instead of vanaspataya 
udbhita. (Comm. Sandhis #44ndaso va, ukdro 
vatra lupto drash¢avyaz.) 

II, 6, devaushzyam, instead of deva aushzyam. | 
(Comm. Sandhis #Aandasaz.) 

VI, 24, atamavishfam, instead of atama-dvishzam 
(Comm. Sandhis #andasak); cf. Khand. Up. 
VI, 8, 3, asandyeti (Comm. visargantyalopaz). 

IV. Final e before i becomes a, and is then contracted. 
For instance: 

VI, 7, Atma ganiteti for ganita iti. (Comm. ganite, 
ganati.) 

VI, 28, avafaiva for avata iva. (Comm. Sandhi- 
vriddht kAandase.) 

V. Final au before initial vowels becomes 4. For in- 
stance: 

IT, 6, yena va eta anugrzhita iti. 

VI, 22, as abhidhyata. 

On abhibhdyam4nay iva, see p. 295, note 2. 

V, 2, asa 4tma (var, lect. asav 4tm4). 
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VI. Final o of atho ‘produces elision of initial 4. For 
instance : 
III, 2, atho *bhibhatatvat. (Comm. Sandhis £/an- 
dasak.) Various reading, ato ’bhibhitatvat. 
VI, I, so antar is explained as sa u. 


VIL Other irregularities : 

VI, 7, Apo pyayanat, slganuees by pydyanat and 
apyayanat. Might it be, ever py ayanat? | 

VI, 7, Atmano tma neta. ) 

II, 6, so tmanam abhidhyatva. 

VI, 35, dvidharmondham for dvidharmandham. 
(Comm. #/andasa.) 

VI, 35, tegasendham, i.e. tegasa-iddhan. (In Solin: 
ing other irregular compounds, too, as in I, 4, the 
commentator has recourse to a £Aandasa or pra- 
madika licence.) 

VI, 1, hirazyavasthat for hirazyadvasthat. Here 
the dropping of a in avasthat is explained by 
a reference to Bhaguri (vash¢#i Bhagurir allopam 
avapyor upasargayok). See Vopadeva III, 171. 

VIII. Vislishzapatha : | 

VII, 2, brahmadhiyalambana. (Comm. vislishza- 
pathas £4Aandasah.) | 

VI, 35, apyay ankurd for apy ankura. (Comm. 
yakarak pramAdapathitaz.) 

On the contrary VI, 35, vityante for viliyante. 

_ If on the grounds which we have hitherto examined there 
seems good reason to ascribe the Maitrayava-brahmaza- 
upanishad to an early rather than to a late period, possibly 
to an ante-Pazinean period, we shall hardly be persuaded to 
change this opinion on account of supposed references to 
Vaishzava or to Bauddha doctrines which some scholars 
have tried to discover in it. 

As to the worship of Vishzu, as one of the many mani- 
festations of the Highest Spirit, we have seen it alluded to 
in other Upanishads, and we know from the Brahmazas 
that the name of Vishvu was connected with many of thé 
earliest Vedic sacrifices. 
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As to Bauddha doctrines, including the very name of 
Nirvaza (p. xlvi, 1.19), we must remember, as I have often 
remarked, that there were Bauddhas before Buddha. Brzha- 
spati, who is frequently quoted in later philosophical writings 
as the author of an heretical philosophy, denying the au- 
thority of the Vedas, is mentioned by name in our Upanishad 
(VII, 9), but we are told that this Brzhaspati, having become 
Sukra, promulgated his erroneous doctrines in order to mis- 
lead the Asuras, and thus to insure the safety of Indra, i.e. of 
the old faith. 

The fact that the teacher of King Bvzhadratha in our 
Upanishad is called Sakayanya, can never be used in sup- 
port of the idea that, being a descendant of Saka!, he must 
have been, like Sakyamuni, a teacher of Buddhist doctrines. 
He is the very opposite in our Upanishad, and warns his 
hearers against such doctrines as we should identify with 
the doctrines of Buddha. As I have pointed out on several 
occasions, the breaking through the law of the Asramas is. 
the chief complaint which orthodox Brahmans make against 
Buddhists and their predecessors, and this is what Sak4- 
yanya condemns. A Brahman may become a Sannyasin, 
which is much the same as a Buddhist Bhikshu, if he has 
first passed through the three stages of a student, a house- 
holder, and a Vanaprastha. But to become a Bhikshu 
without that previous discipline, was heresy in the eyes of 
the Brahmans, and it was exactly that heresy which the 
Bauddhas preached and practised. That this social laxity 
was gaining ground at the time when our Upanishad was 
written is clear (see VII, 8). We hear of people who wear red 
dresses (like the Buddhists) without having a right to them ; 
we even hear of books, different from the Vedas, against 
which the true Brahmans are warned. All this points to 
times when what we call Buddhism ‘was in the air, say the 
sixth century B.C., the very time to which I have always 
assigned the origin of the genuine and classical Upanishads. 

The Upanishads are to my mind the germs of Buddhism, 


1 Sakayanya means a grandson or further descendant of Saka; see Ganaratna- 
vali (Baroda, 1874), p. 57°. 
d 2 
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while Buddhism is in many respects the doctrine of the 
Upanishads carried out to its last consequences, and, what is 
important, employed as the foundation of a new social 
system. In doctrine the highest goal of the Ved4nta, the 
knowledge of the true Self, is no more than the Buddhist 
Samyaksambodhi; in practice the Sannydasin is the Bhikshu, 
the friar, only emancipated alike from the tedious discipline 
of the Brahmanic student, the duties of the Brahmanic 
householder, and the yoke of useless penances imposed on 
the Brahmanic dweller in the forest. The spiritual freedom 
of the Sannydsin becomes in Buddhism the common pro- 
perty of the Sangha, the Fraternity, and that Fraternity is 
open alike to the young and the old, to the Brahman and 
the Sfidra, to the rich and the poor, to the wise and the 
foolish. In fact there is no break between the India of 
the Veda and the India of the Tripizaka, but there is an 
historical continuity between the two, and the connecting 
link between extremes that seem widely separated must 
be sought in the Upanishads ?. 


F. MAX MULLER. 
Oxrorp, February, 1884. 


1 As there is room left on this page, I subjoin a passage from the Abhi- 
dharma-kosha-vyakhya, ascribed to the Bhagavat, but which, as far as style and 
thought are concerned, might be taken from an Upanishad: Uktam hi Bhaga- 
vata: Prithivi bho Gautama kutra pratish/Aita? Prithivt Brahmana abmandale 
pratishthita. Abmazdalam bho Gautama kva pratish‘hitam? V4yau pratish- 
thitam. Vayur bho Gautama kva pratishéhitak? Akdse pratish¢sitak. Akasam 
bho Gautama kutra pratishtAitam? Atisarasi Mahabrahmana, atisarasi Maha- 
brahmana. Ak&sam Brahman4pratish¢sitam, analambanam iti vistarak. Tas- 
mad asty 4kd4sam iti Vaibhashikas. (See Brzhad-Ar. Up. III, 6,1. Bumouf, 
Introduction 4 Vhistoire du Buddhisme, p. 449.) 

‘For it is said by the Bhagavat : “ O Gautama, on what does the earth rest?” 
“The earth, O Brahmaaa, rests on the sphere of water.” ‘‘O Gautama, on 
what does the sphere of water rest?” ‘It rests on the air.” ‘“O Gautama, on 
what does the air rest?” ‘It rests on the ether (4k4sa).” ‘‘O Gautama, on 
what does the ether rest?” ‘‘Thou goest too far, great Brahmaza; thou 
goest too far, great Brahmana. The ether, O Brahmana, does not rest. It 
has no support.” Therefore the Vaibh4shikas hold that there is an ether,’ &c. 
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FIRST ADHYAYA. 


First VALtti. 


1. VAgasRAvASA}!, desirous (of heavenly rewards), 
surrendered (at a sacrifice) all that he possessed. He 
had a son of the name of Naiketas. 7 

2. When the (promised) presents were being given 
(to the priests), faith entered into the heart of NaAi- 
ketas, who was still a boy, and he thought : 

. ‘Unblessed ?, surely, are the worlds to which 
a man goes by giving (as his promised present at a 
sacrifice) cows which have drunk water, eaten hay, 
given their milk *, and are barren.’ 

4. He (knowing that his father had promised 
to give up all that he possessed, and therefore his 
son also))said to his father: ‘ Dear father, to whom 
wilt thou give me ?’ 


1 VAgasravasa is called Aruni Auddélaki Gautama, the father of 
Nafiketas. The father of Svetaketu, another enlightened pupil 
(see KhAnd. Up. VI,1,1), is also called Aruni (Uddalaka, comm. 
Kaush. Up. I,1) Gautama. Svetaketu himself is called Aruneya, 
i.e. the son of Arusi, the grandson of Aruna, and likewise Auddé- 
laki. Auddalaki is a son of Uddalaka, but Sankara (Kah. Up. I,1 2) 
takes Alnddélaki as possibly the same as Uddalaka. See Brth. Ar. 
Up. III, 6, x. 

? As to Ananda, unblessed, see Brzh. Ar. Up. IV, 4,11; Vagas. 
Samh. Up. 3 (Sacred Books of the East, vol. i, p. 311). 

* Anandagiri explains that the cows meant here are cows no 
longer able to drink, to eat, to give milk, and to calve. 
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He said it a second and a third time. Then the 
father replied (angrily): 

‘T shall give thee! unto Death.’ 

(The father, having once said so, though in haste, 
had to be true to his word and to sacrifice his son.) 

5. The son said: ‘I go as the first, at the head 
of many (who have still to die); I go in the midst 
of many (who.are now dying). What will be the 
work of Yama (the ruler of the departed) which 
to-day he has to do unto me?? 


* Dadami, I give, with the meaning of the future. eons MSS. 
write dasyami. 

2 I translate these verses freely, i. e. independently of the commen- 
tator, not that I ever despise the traditional interpretation which the 
commentators have preserved to us, but because I think that, after 
having examined it, we have a right to judge for ourselves. Sankara 
says that the son, having been addressed by his father full of anger, 
was sad, and said to himself: ‘Among many pupils I am the first, 
among many middling pupils I am the middlemost, but nowhere am 
Ithe last. Yet though Iam such a good pupil, my father has said 
that he will consign me unto death. What duty has he to fulfil toward 
Yama which he means to fulfil to-day by giving meto him? There 
may be no duty, he may only have spoken in haste. Yet a father’s 
word must not be broken.’ Having considered this, the son com- 
forted his father, and exhorted him to behave like his forefathers, and 
to keep his word. I do not think this view of Sankara’s could have 
been the view of the old poet. He might have made the son say that 
he was the best or one of the best of his father’s pupils, but hardly 
that he was also one of his middling pupils, thus implying that he 
never was among the worst. That would be out of keeping with the 
character of Nafiketas, as drawn by the poet himself. Naiketas is 
full of faith and wishes to die, he would be the last to think of 
excuses why he should not die. The second half of the verse may 
be more doubtful. It may mean what Sankara thinks it means, only 
that we should get thus again an implied complaint of Nafiketas 
against his father, and this is not in keeping with his character. The 
mind of Nafiketas is bent on what is to come, on what he will see 
after death, and on what Yama will do unto him. ‘What hasYama | 
to do,’ he asks, ‘what can he do, what is it that he will to-day do unto 
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6. ‘ Look back how it was with those who came 
before, look forward how it will be with those who 
come hereafter. A mortal ripens like corn, like 
corn he springs up again 1.’ 


(Na&iketas enters into the abode of Yama Vai- 
vasvata, and there is no one to receive him. 
Thereupon one of the attendants of Yama is sup- 
posed to say :) 

7, ‘Fire enters into the houses, when a Brahmaza 
enters as a guest?, That fire is quenched by this 
peace-oftering ;—bring water, O Vaivasvata *! 

8. ‘A Bréhmaza that dwells in the house of a 
foolish man without receiving food to eat, destroys 
his hopes and expectations, his possessions, his 
righteousness, his sacred and his ¥°! deeds, and 
all his sons and cattle +.’ 

(Yama, returning to his house aft@ an absence 
of three nights, during which time Naéiketas had 
mer no hospitality from him, says :) 

‘O Brahmamza, as thou, a venerable guest, hast 
dwelt in my house three nights without eating, 


me?’ This seems to me consistent with the aie ancient story, 
while Sankara’s interpretations and interpolatfons savour too much 
of the middle ages of India. - 

1 Sasya, corn rather than grass; «fa, fiov, Benfey ; Welsh haidd, 
according to Rhys; different from sash-pa, ces-pes, Benfey. 

2 Cf. Vasish‘ha XI, 13; Sacred Books of the East, vol. xiv, p. 51. 

$ Vaivasvata, a name of Yama, the ruler of the departed. Water 
is the first gift to be offered to a stranger who claims hospitality. 

* Here again some words are translated differently from Sankara. 
He explains 4s4 as asking for a wished-for object, pratiksha as look- 
ing forward with a view to obtaining an unknown object. Sangata 
he takes as reward for intercourse with good people; sfinr7t4, as 
usual, as good and kind speech; ishfa as rewards for sacrifices ; 
pfirta as rewards for public benefits. 

B2 


a 
© 
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4 afraid on account of old age. Leaving behind both 
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therefore choose now three boons. Hail to thee! 
and welfare to me!’ 

10. Nagiketas said: ‘O Death, as the first of the 
three boons I choose that Gautama, my father, mers 
pacified, kind, and free from anger towards me; and . 

‘that*te may knew-ine and-.greet mé, when: I shalks : 
~ been dismissed by thee.’ 

. Yama said: ‘Through my favour AuddAlaki 
pee ythy father, will know thee, and be again towards 
thee as he was before. He shall sleep peacefully 
through the night, and free from anger, after having 
seen thee freed from the*mouth of death.’ 

12. Nafiketas said: ‘In the heaven-world there is 
no fear; thou art not there, O Death, and no one is 


hunger and thirst, and out of the reach of sorrow, all 
rejoice in the world of heaven.’ 

13. ‘Thou knowest, O Death, the fire-sacrificel 3) 
which lead&é us to heaven; tell it to me, for I am 
full of faith:*-Those who live in the heaven-world 
reach immo ality, +—this I ask as my second boon.’ 

14. : ‘IT tell it thee, learn it from me, 
and when thou anderseandest that fire-sacrifice which 
leads to heaven, know, O Naéiketas, that it is the 
attainment of the endless-worlds, an their firm sup- 
port, hidden in darkness’, 

15. Yama then told him that Aresacvace: the 
beginning of all the worlds*, and what bricks are 


1 The commentator translates: <I tell it thee, attend to me wha 
knows the heavenly fire.’ Here the nom. sing. of the participle 
would be very irregular, as we can hardly refer it to bravimi. Then 
‘Know this fire as a means of obtaining the heavenly world, cna 
that fire as the rest or support of the world, won it assumes : the’: on 
form of Virag, and as hidden in the heart of men.’ -- 

2 Sankara: the first embodied, in the shape of Virag. 


‘ 
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required for the altar, and how many, and how they , 
are to be placed. And Nasfiketas repeated all as it’ 
had been told to him. Then Mvztyu, being pleased 
with him, said again: 
16, The generous’, being satisfied, said to him z 
‘I give thee now another boon; that fire-sacrifice 
shall be named after thee, také also this many- 
coloured chain®’ * 

17. ‘He who has three times seat this Naéi- 
keta-rite,‘and has been united with the three (father, | 
mother, and teacher), and has performed the thitee 


duties (study, sacrifice, almsgiving) overcomes birth 


and death. When he has learnt and undefstood 1 


this fire, which knows (or makes us know) all/that is _ 
born of Brahman 8, which is venerable and\ divine, - 
then he obtains eyerasnne peace,’ 

18.° ‘He who knows the three Nafiketa fires, and 
knowing'the three, piles up the Naéiketa sacrifice, he, 
having first thrown off the chains of death, rejoices 
in the warld of heaven, beyond the reach of grief,’ 

19. ‘@ his, O Nagiketas, is thy fire which leads 

to hese and which thou hast chosen as thy second 
boon. That fire all men will proclaim *. Choose now, 
Q ae thy third boon.’ 

. Nafiketas said: ‘There is that doubt, when a 
man is dead,—some saying, he is; others, he is not. 
This I should like to know, taught by thee; this is 
the third of my boons.’: 

21. Death said: ‘On this point even the gods 


1 Verses 16-18 seem a later addition. 

? This arises probably from a misunderstanding of verse II, 3. 

8 Gatavedas, 

* Tavaiva is a later addition, caused by the interpolation of 
verses 15-18. 
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have doubted:formerly ; it is not easy to understand. 
That subject is subtle. Choose another boon, O 
Naiketas, do not press me, and let me off that 
boon.’ 

22. Naiketas said: ‘On this point even the gods 
have doubted indeed, and thou, Death, hast declared. 
it to be not easy to understand, and another teacher 
like thee is not to be found :—surely no other boon. ° 
is like unto this.’ 

23. Death said: ‘Choose sons and grandsons who 
shail live a hundred years, herds of cattle, elephants, 
gold, and horses. Choose the wide abode of the 
earth, and live thyself as many harvests as thou 
desirest.’ | 

24. ‘If you can think of any boon equal to that, 
choose wealth, and long life. Be (king), Nafiketas, 
on the wide earth!. I make thee the enjoyer of 
all desires.’ 

25. ‘Whatever desires are difficult to attain among 
mortals, ask for them according to thy wish ;—these 
fair maidens with their chariots and musical instru- 
ments,—such are indeed not to be obtained by 
men,—be waited on by them whom I give to thee, 
but do not ask me about dying.’ 

26. Nakiketas said: ‘These things last till to- 
morrow, O Death, for they wear out this vigour of 
all the senses. Even the whole of life is short. Keep 
thou thy horses, keep dance and song for thyself.’ 

27. ‘No mancan be made happy by wealth. Shall 


we possess wealth, when we see thee ? Shall we live, 


1 Mahabhfimau, on the great earth, has been explained also by 
maha bhimau, be great on the earth. It is doubtful, however, 
whether maha for mahén could be admitted in the Upanishads, and 
whether it would not be easier to write mah4n bhfimau. 


- 


~ 


I ADHYAYA, I VALLI, 29. 7 


as long as thou rulest? Only that boon (which I 
have chosen) is to be chosen by me.’ 

28. ‘What mortal, slowly decaying here below, and 
knowing, after having approached them, the freedom 
from decay enjoyed by the immortals, would delight 
in a long life, after he has pondered on the pleasures 
which arise from beauty and love!?’ 

. 29. ‘No,that on which there is this doubt, O Death, 

tell us what there is in that great Hereafter. Naéi- 
ketas does not choose another boon but that which 
enters into the hidden world.’ 


1 A very obscure verse. Sankara gives a various reading kva 
tadastha’ for kvadha/stha4, in the sense of ‘given to these pleasures,’ 
which looks like an emendation. I have changed agiryatém into 
agaryatém, and take it for an acc. sing., instead of a gen. plur., 
which could hardly be governed by upetya. 
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SECOND VALLI. 


1. Death said: ‘The good is one thing, the pleasant 
another; these two, having different objects, chain 
aman. It is well with him who clings to the good; . 
he who chooses the pleasant, misses his end’ sy 

2. ‘The good and the pleasant approach man::. 
the wise goes round about them and distinguishes 
them. Yea, the wise prefers the good to the 
pleasant, but the fool chooses the pleasant through 
greed and avarice.’ a 

3. ‘Thou, O Nagiketas, after pondering all plea- 
sures that are or seem delightful, hast dismissed 
them all. Thou hast not gone into. the road? that 
a to wealth, in which many men perisp.’ 

. ‘Wide apart and leading to different points are 

Sirs two, ignorance, and what is known as wisdom. 

I believe Nagiketas to be one who desires _know- 

ledge, for even many pleasures did not tear thee 

away”. 

-\ 5. ‘Fools dwelling in darkness, wise in their own 

conceit, and puffed up with vain knowledge, go 

round and round, staggering to and fro, like’ blind 
men led by the blind 3.’ 

6. ‘The Hereafter never rises before the eves of 
the careless child, deluded by the delusion of wealth. 
“This is the world,” he thinks, “there is no other 7 
thus he falls again and again under my sway.’ 

7. ‘He (the Self) of whom many are not even able 


——— 


“1 Cf I, 16. 
2 The commentator explains lolupantah by vik&hedam kritavan- 
tak. Some MSS. read lolupante and lolupanti, but one expects 


either lolupyante or lolupati. 
3 Cf. Mund. Up. II, 8. 
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tq hear, whom many, even when they hear of him, 
do not comprehend ; wonderful is a man, when found, 


-'' who is able to teach him (the Self); wonderful is 


he who comprehends him, when taught by an able 
teacher 1.’ 

8. ‘ That (Self), when taught by an inferior man, 
is not easy to be known, even though often thought 
upon?; unless it be taught by another, there is no 
way to it, for it is inconceivably smaller than what 
is small 8’ 

9. ‘That doctrine is not to be obtained‘ by argu- 
ment, but when it is declared by another, then, O 
aaa it is easy to understand. Thou hast obtained 
it now’; thou art truly a man of true resolve. May 
we Rave always an inquirer like thee *!’ 

10. Nakiketas said : ‘I know that what is called a 
treasure is transient \for that eternal is not obtained | 
by ‘things which are not eternal} Hence the Naéi-. 
keta fire(-sacrifice) has been laid-by me (first); then, 
by means of transient things, I have obtained what 
is not transient (the teaching of Yama)". | 

11, Yama said: ‘Though thou hadst seen the 
fulfilment of all desires, the foundation of the world, 
the endless rewards of good deeds, the shore where | 


1 Cf. Bhag. Gita IT, 29. 2 Cf. Mund. Up. IH, 4. 
28 $ J read amupramazat. Other interpretations: If it is taught by 
one who is identified with the Self, then there is no uncertainty. If 
it has been taught as identical with ourselves, then there is no per- 
ception of anything else. If it has been taught by one who is 
identified with it, then there is no failure in understanding it (agati). 

: Apaney4; should it be A4panaya, as afterwards sugmanaya? 

° Because you insist on my teaching it to thee. 

* Unless no is negative, for Yama, at first, does not like to com- 
municate his knowledge. 

7 The words in parentheses have been added in order to remove 
the otherwise contradictory character of the two lines, 
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there is no fear, that which # magnified by praise, 

the wide abode, the rest1, yet being wise thou hast 
- with firm resolve dismissed it all.’ 

12. ‘The wise who, by means of meditation on his 
I Self, recognises the Ancient, who is difficult to be 
seen, who has entered into the dark, who is hidden 
in the cave, who dwells in the abyss, as God, he 
indeed leaves joy and sorrow far behind ®,’ 

13. ‘A mortal who has heard this and embraced 
it, who has separated from it all qualities, and has 
thus reached the subtle Being, rejoices, because he 
has obtained what is a cause for rejoicing. The 
house (of Brahman) is open, I believe,O NaZiketas.’ 

14. Na&iketas said: ‘That which thou seest as 
neither this nor that, as neither effect nor cause, as . 
neither past nor future, tell me that.’ | 

15. Yama said: ‘That word (or place) which all 
the Vedas record, which all penances proclaim, which 
men desire when they live as religious studefts, that 
word I tell thee briefly, it is Qm*’ 

16, ‘ That (imperishable) syllable means Brahman, 
that syllable means the highest (Brahman); he who 
knows that syllable, whatever he desires, is his.’ 

17. ‘ This is the best support, thts is the highest 
support; he who knows that support is magnified 
in the world of Brahma.’ 

18. ‘The knowing (Self) is not born, it dies not; 
it sprang from nothing, nothing sprang from it. The 


= 


1 Cf. Khand. Up. VII, 12, 2. 

* ‘Yama seems here to propound the lower Brahman only, not yet 
the highest. Deva, God, can only be that as what the Old, i. e. the 
Self in the heart, is to be recognised. It would therefore mean, he 
who finds God or the Self in his heart. See afterwards, verse 21. 

° Cf. Svet. Up. IV, 9; Bhag. Gita VII, rr. 
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Ancient ‘is unborn, eternal, everlasting; he is not 
_ though the body is killed #.’ 

‘If the killer thinks that he kills, if the killed 
thinks that he is killed, they do not.understand ; for 
this one does not kill, nor is that one killed.’ 

20. ‘The Self?, smaller than small, greater than 
great, is hidden in the heart of that creature. A 
man who is free from desires and free from grief, sees 
the majesty of the Self by the grace of the Creator *.’ 

21. ‘ Though sitting stil], he walks far; though lying 
down, he goes everywhere ‘, Who, save myself,is able 
to know that God who rejoices and Tejoices not ?’ 

22. ‘The wise who knows the Self as bodiless 
within the ithin the bodjes, as 1 unchanging among changing 
things, as great anid ‘ings, as great and omnipresent, does never grieve. 
at, s nnot be gained by the Veda, 
aoeky understanding, nor by much learning. He . 
whom the Seif « chooses, by him_the Self can be : 


ee ee ee 


gained. The Self chooses him (his body) as his own.’ 
See Gice scaa ied , 

24. ‘But he‘who has not first turned away from 
his wickedness, who is not tranquil, and subdued, 
or whose mind is not at rest, he can never obtain 
the Self (even) by. knowledge.’ 

25. ‘Who then knows where He is, He to whom 
the Brahmans and Kshatriyas are (as it were) but 


food *, and death itself a condiment ?’ 


a 


1 As to verses 18 and 19, see Bhag. Gita II, 19, 20. 

2 Cf. Svet. Up. HI, 20; Taitt. Ar. X, 12,1. 

: The commentator translates ‘through the tranquillity of the 
senses,’ i.e. dhatuprasddat, taking prasdda in the technical sense 
of samprasada. As to kratu, desire, or rather, will, ‘see Brzh. Ar. 
IV, 4, 5- 

* Cf. Tal. Up. 5. 

5 Cf. I, 7-9; Muzd. Up. HI, 2, 3; Bhag. Gita I, 53. 

* In whom all disappears, and in whom even death is swallowed up. 
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Tuirp Vattt, 


1. ‘There are the two}, drinking their reward in 
the world of their own works, entered into the cave | 
(of the heart), dwelling on the highest summit (the 
ether in the heart). Those who know Brahman call 
them shade and light; likewise, those’householders 
who perform the TrivA#iketa sacrifice.’ | 

2. ‘May we be able to master that Nafiketa rite 
which is a bridge for sacrificers ; also that which is 
the highest, imperishable Brahman for those who 
wish to cross over to the fearless shore ?.’ 

' 3. ‘Know the Self to be sitting in the chariot, 
' the body to be the chariot, the intellect (buddhi) 
. the charioteer, and the mind the reins 3.’ 

4. ‘The senses they call the horses, the objects of 
the senses their roads. When he (the Highest Self) 
is in union with the body, the senses, and the mind, 

»then wise people call him the Enjoyere’ 

5. ‘He who has no understanding and whose mind 


1 The two are pp oneeae ella and aE Brahman, the 
former being the light“the latter the shadow? #zta is explained 
as reward, and connected with sukrzta, lit. good deeds, but fre- 
quently used in the sense of svakrita, one’s own good and evil 
deeds. The difficulty is, how the highest Brahman can be said to 

' drink the reward (vztapa) of former deeds, as it is above all works and 
above all rewards. The commentator explains it-away as a meta- ( 
phorical expression, as we often speak of many, when we mean one. 
(Cf. Mund. Up. III, 1,1.) I have joined sukrztasya with loke, loka 
meaning the world, i. e. the state, the environment, which we made 
to ourselves by our former deeds. 

2 These two verses may be later additions. 

® The simile of the chariot has some points of similarity with the 
well-known passage in Plato’s Phzedros, but Plato did not borrow 
this simile from the Brahmans, as little as Xenophon need have 
consulted our Upanishad (II, 2) in writing his prologue of Prodikos. 
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(the reins) is never firmly held, his senses (horses) are 
unmanageable, like vicious horses of a charioteer.’ 

6. ‘ But he who has understanding and whose mind | 
is always firmly held, his senses are under control, 
like good horses of a charioteer.’ 

7. ‘He who has no understanding, who is unmind- | | 
ful and always impure, never reaches that place, but 
enters into the round of births.’ 

8. ‘ But he who has understanding, who is mindful | f 
and always pure, reaches indeed that place; from 
at he is not born again.’ 

. ‘But he. who: has understanding for his cha-. - 
sieteed and who holds the reins of the mind, he- 
reaches the end of his journey, and that is the / 
highest place of Vishzu,’ 

_ ‘To. ‘Beyondthesenses there are the objects, beyond. - 
the objects there is themind, beyond the mind tkere, ~ 
is the intellect, the Great Self is beyond the intellect,’ | 

N. ‘Beyond the Great there is the Undeveloped, |. _ 
beyond th Undeveloped there is the Person| 
 aonrsa on there is nothing— 

he g ghest road.’ 

hat Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers through 
their sharp and subtle intellect.’ 

13 ‘A wise-man should keep down speech and 

mind!; he should keep them within the Self which 
is knowledge; he should keep knowledge wi 
Self which is the-Great; and he should keep that 
(the Great) within the Self which is the. Quiet.’ 

ed sf 14. ‘Rise, awake! having obtained your boons?, 


ha 


1 Sankara interprets, he should keep down speech in the mind. 
2 Comm., excellent teachers. 


é 
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understand them! The sharp edge of a razor is 
difficult to pass over; thus the wise say the path (to 
the Self) is hard.’ 

15. ‘He who has perceived that which is without 
sound, without touch, without form, without decay, 
without taste, eternal, without smell, without begin- 
ning, without end, beyond the Great, and unchange- 
able, is freed from the jaws of death. _ 

16. ‘A wise man who has repeated or heard the 
ancient story of Nafiketas told by Death, is magni- 
fied in the world of Brahman.’ 

_17, ‘And he who repeats this greatest mystery in 
an assembly of Brahmans, or full of devotion at the 
time of the Sraddha sacrifice, obtains thereby infinite 
rewards.’ 
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SECOND ADHYAYA: 


FourtTH Vattt. 


. Death said: ‘The Self-existent pierced the 
aka (of the senses) so that they turn forward : 
therefore mati looks forward, not backward into 
himself. Some wise man, however, with his eyes 
closed and wishing for immortality, saw the Self 
behind,’ 

2. ‘Children follow after outward pleasures, and | 

fall into the snare of wide-spread death. Wise mend 
only, knowing the nature of what is immortal, do 
not. look for anything stable here among Bunge 
unstable.’ 
' 3..‘That by which we know form, taste, smell, 
sounds, and loving touches, by that also we know 
what exists besides. This ‘is that (which thou hast 
we for). ~ 

1. ‘The wise, when he knows that that by which , ~ , 
in perceives all objects in sleep or in waking is the 
great omnipresent Self, grieves no more.’ 

5. ‘He who knows this living soul. which eats. 
honey (perceives objects) as being the Self, always. , 
near, the Lord of the past and the future, hence- 
forward fears no more. This is that.’ 

6. ‘He who (knows) him! who was born first from 


. 

? The first manifestation of Brahman, commonly called Hirazya- 
garbha, which springs from the tapas of Brahman. Afterwards only 
water and the rest of the elements become manifested. The text of 
these verses is abrupt, possibly corrupt. The two accusatives, 
tish‘antam and tish/fantim, seem to me to require veda to be 
supplied from verse 4. 


16 KATH A-UPANISHAD. 


the brooding heat?! (for he was born before the water), 
who, entering into the heart, abides therein, and was 
perceived from the elements. This is that.’ 

7. ‘(He who knows) Aditi also, who is one with 
all deities, who arises with Praza (breath or Hirazya- 
garbha), who, entering into the heart, abides therein, 
and was born from the elements. This is that.’ 

8. ‘There is Agni (fire), the all-seeing, hidden in 
the two fire-sticks, well-guarded like a child (in the 
womb) by the mother, day after day to be adored by 
men when they awake and bring oblations. This 
is that.’ | : 

9g. ‘And that whence the sun rises, and whither 
it goes to set, there all the Devas are contained, and 
no one goes beyond. This is that?’ 

10. ‘ What is here (visible in the world), the same 
is there (invisible in Brahman); and what is there; 
the sdme is lrere. He who sees any.difference here 
(between Brahman and the world), goes from death 
to death.’ | ~ : 

11. ‘Ewen by the mind this (Brahman) is to be 
obtained, and then there is no difference whatsoever. 
He goes from death to death who sees any difference 
here.’ : 

12. ‘The person (purusha), of the size of.a thumb’, 
stands in the middle of the Self (body ?), as lord of 
the past and the future, and henceforward fears 
no more. This is that.’ 

13. ‘That person, of the size of a thumb, is like 
a light without smoke, lord of the past and the 
future, he is the same to-day and to-morrow. This 
is that.’ 


1 Cf. srishfikrama. 2 CEV, 8. 
§ Svet. Up. III, 13. 
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14. ‘As rain-water that has fallen on a mountain- 


ridge runs down the rocks on all sides, thus does he, 
who sees a difference between qualities, run after 
‘them on all sides.’ 

150 As pure water poured into pure water remains 
the same, thus, O Gautama, is the Self of a thinker 


who knows. 
__ see 


[15] Cc 


ix 
iy 
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FirtH VA ti. 


1. ‘There is a town with eleven! gates belonging 
to the Unborn (Brahman), whose thoughts are never 
crooked. He who approaches it, grieves no more, 
and liberated (from all bonds of ignorance) becomes 
~ This is that.’ 

‘He (Brahman)?i is the swan (sun), welling in the- 
bright heaven; he is the Vasu (air), dwelling in the; 
sky ; he is the sacrificer (fire), dwelling on the bench 
he is the guest (Soma), dwelling in the sacrificial jar; 
he dwells in men, in gods (vara), in the sacrifice (vzta), 
in heaven; he is born in the water, on earth, in the 
sacrifice (vzta), on the mountains; he is the True 
and the Great.’ 

3. ‘He (Brahman) it is who sends up the breath 
(praza), and who throws back the breath (ap4na). 
All the Devas (senses) worship him, the adorable (or 
the dwarf), who sits in the centre.’ 

4. ‘When that incorporated (Brahman), who dwells 
in the body, is torn away and freed from the body, 
what remains then? This is that.’ 

5. ‘No mortal lives by the breath that goes up and 
by the breath that goes down. We live.by another, 
in been these two-repose.’ | 

. ‘Well then, O Gautama, I shall tell thee this 
aaa the old Brahman, and what happens to the 
Self, after reaching death. 


1 Seven apertures if the head, the navel. two below, and the one 
at the top of the head through which the Self escapes. Cf. Svet. 
Up. III, 18; Bhag. Gita V, 13. 

2 Cf. Rig-veda IV, 40, 5. 
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7. ‘Some enter the womb in order to havea body, 
as organic beings, others go into inorganic matter, 
according to ee work and according to their 
knowledge '.’ 

8, (He, the Hiphiest Person, who is awake in us 
while we are asleep, shaping one lovely sight after 
another, that indeed is the Bright, that is Brahman, 
that alone is called the Immortal.) All worlds are 
contained in it, and no one goes beyond. This 
is that 2. | 

9. ‘As the one fire, after it has entered the world, 
though one, becomes different according to whatever | 
it burns, thus the one Self within all things becomes)! 
different, according to whatever it enters, eae ne 
~ without 3,’ 

o. ‘As the one air, after it has entered the world, 
rear one, becomes different according to whatever x* 
it enters, thus the one Self within all things becomes 
different, according to whatever it enters, and exists 
also without.’ 

11. ‘As the sun, the eye of the whole world, is not 
contaminated by the external impurities seen by the 
eyes, thus the one Self within all things is never 
contaminated by the misery of the world, being 
himself without 4’ 

12. ‘ There js one ruler, the Self within all things, . 
who makes the one form manifold. The wise who | ee 
perceive him within their Self, to them belongs 


eternal happiness, not to others >.’ 
13. ‘There is one eternal thinker, thinking none }~ 


1 Cf. Brzh. Ar. II, 2, 13. 2 Cf. IV, 9; VI, 1. 
* Cf. Brth. Ar. H, 5, 19. * Cf. Bhag. Gita XIII, 52. 
° Cf. Svet. Up. VI, 12. 
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eternal thoughts, who, though one, fulfils the desires ~- 
of many. The wise who perceive him within their 
Self, to them belongs eternal peace, not to others ?!.’ 

14. ‘They perceive that highest indescribable 
pleasure, saying, This is that. How then can I’ \ 
understand it?* Has it its own light, or does it .. 
reflect light ?’ 

15. ‘The sun does not shine there, nor the moon 
and the stars, nor these lightnings, and much less 
this fire. When he shines, everything shines after 


him; by his light all this is lighted 2’ 


1 Cf. Svet. Up. VI, 13. 
2 Cf. Svet. Up. VI, 14; Mund. Up. II, 2,10; Bhag. Gita XV, 6. 
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SixtH Vatti. 


‘There is that ancient tree!, whose roots grow 
ine and whose branches grow downward ;—that? 
indeed is called the Bright °, that is called Brahman, ' 
that alone is called the Immortal‘. All worlds are 


. 


contained in it, and no one goes beyond. This *» 
is that.’ 

2. ‘Whatever there is, the whole world, when gone 
forth (from the Brahman), trembles in its breath ° 
That Brahman is a great terror, like a drawn sword. 
Those who know it become immortal.’ 

3. ‘From terror of Brahman fire burns, from terror 
the sun burns, from terror Indra and Vayu, and 
ae as the fifth, run away °. 

. ‘If a man could not understand it before the 
falling asunder of his body, then he has to take body -~ 
again in the worlds of creation ”.’ 


1 The fig-tree which sends down its branches so that they strike 
root and form new stems, one tree growing into a complete forest. 

2 Cf. Bhag. Gita XV, 1-3. 5 Cf. V, 8. 

* The commentator says that the tree is the world, and its root 
is Brahman, but there is nothing to support this view in the original, 
where tree, roots, and branches are taken together as representing 
the Brahman in its various manifestations. 

5 According to the commentator, in the highest Brahman. 

® Cf. Taitt. Up. II, 8, 1. 

7 The commentator translates: ‘If a man is able to understand 
(Brahman), then even before the decay of his body, he is liberated. 
If he is not able to understand it, then he has to take body again 
in the created worlds.’ I doubt whether it is possible to supply so 
much, and should prefer to read iha 4en nasakad, though I find it 
difficult to explain how so simple a text should have been mis- 
understood and corrupted. 
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5. ‘As ina mirror, so (Brahman may be seen clearly) 
here in this body; as in a dream, in the world of 
the Fathers; as in the water, he is seen about in the 

world of the Gandharvas; as in light and shade}, in 
™ world of Brahma.’ 

‘Having understood that the senses are distifct” 
ma the Atman), and that their rising and setting 
| (their waking and sleeping) belongs to them in their 
( distinct existence (and not to the Atman), a wise 
man grieves no more. 

7. ‘Beyond the sensés is the mind, beyond the 
mind is the highest (created) Being*, higher than 
that Being is the Great Self, higher than the Great, 
the highest Undeveloped.’ 

8. ‘Beyond the Undeveloped is the Person, the 
all-pervading and entirely imperceptible. Every 
creature that knows him is liberated, and obtains 
a 

. ‘His form is not to be seen, no one beholds 
him with the eye. He is imagined by the heart, 

| by wisdom, by the mind. Those who know this, are 
immortal *.’ 
10, ‘When the five instruments of cavaledee stand 
a still. together with the mind, and when the intellect 
does not move, that is called the highest state?’ 
11. ‘ This, the firm holding back of the senses, is 
what is called Yoga. He must be free from thought- 
léssness then, for Yoga comes and goes °’ 


i 
i 


f 


1 Roer: ‘As in a picture and in the sunshine.’ 

2 They arise from the elements, ether, &c. 

8 Buddhi or intellect, cf. III, ro. 

* Much betterin Svet.Up. IV, 20: ‘Those who know him by the 
heart as being in the heart, and by the mind, are immortal.’ 

® Sankara explains apyaya by apAyg. 
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12. ‘He (the Self) cannot be reached by speech, Ly 
by mind, or by the eye. How can it be apprehended ~ 
except by him who says: “ Hei is?” 

13. ‘By the words “ Heis,” is he to be apprehended, 
and by (admitting) the reality of both (the invisible 
Brahman and the visible world, as coming from 
Brahman). When he has been apprehended by the 

words “He is,” then his reality reveals itself,’ 2—~ 
~ 14. ‘When all desires that dwell in his heart cease, - a 
then _the mortal becomes immortal, and obtains 
Brahman,’ 
15. ‘When all the ties! of the heart are severed ve 
here on earth, then the mortal becomes moral} 
here ends the teaching 2.’ - 


16. ‘There are a hundred and one arteries of the 
heart’, one of them penetrates the crown of the head‘, 
Moving upwards by it, a‘man (at his death) reaches 
the Immortal *; the other arteries serve for departing 
in different directions.’ 

17. ‘The Person not larger than a thumb, the inner.. 
Self, is always settled in the heart of men*®. Leta 
man draw that Self forth from his body with steadi- 


1 Ignorance, passion, &c. Cf. Mund. Up. II, 1, 10; II, 2, 9. 

2 The teaching of the Vedanta extends so far and no farther. 
(Cf. Prasna Up. VI,-7.) What follows has reference, according to the 
commentator, not to him who knows the highest Brahman, for he 
becomes Brahman at once and migrates no more; but to him who 
does not know the highest Brahman fully, and therefore migrates to 
the Brahmaloka, receiving there the reward for his partial knowledge 
and for his good works. 

8 Cf. Khand. Up. VIII, 6, 6. 

* It passes out by the head. 

5 The commentator says: He rises through the sun (Mund. Up. 
I, 2, 11) to a world in which he enjoys some kind of immortality. 

6 Svet. Up. III, 13. 
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ness, as one draws the pith from a reed’. Let 
him know that Self as the Bright, as the Immortal ; 
yes, as the Bright, as the _ Immortal 2.’ 

18. Having received this knowledge taught by 

Death and the whole rule of Yoga (meditations? 

* Nakiketa became free from passion * and death, and 
obtained Brahman. Thus it will be with another 
also who knows thus what relates to the Self. 

19. May He protect us both! May He enjoy us 
both! May we acquire strength together! May our 
knowledge become bright! May we never quarrel?! 
Om! Peace! peace! peace! HarizZ, Om! 


* Roer: ‘As from a painter’s brush a fibre.’ 

2 This repetition marks,.as usual, the end of a chapter. 
-  § Viraga, free from vice and virtue. It may have been vigara, 
\eftgtebom old age. See, however, Muzd. Up. I, 2, 11. 

* Cf, Taitt. Up. III, 1; III, 10, note. 
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MUNDAKA-UPANISHAD. 


FIRST MUNDAKA. 


First Kuawpa. 

1. BRAHMA was the first of the Devas, the maker — 
of the_ universe, the preserver_ of the world. “He | 
told the knowledge of Brahman, the foundation of 
all knowledge, to his eldest son Atharva’. 

2. Whatever BrahmA told Atharvan, that know- 
ledge of Brahman Atharvan formerly told to Angir; 
he told it to Satyavaha Bhéradvaga, and Bharadvaga 
told it in succession to Angiras. 

3. Saunaka, the great householder, approached = ‘~ '' 
Angiras respectfully and asked: ‘Sir, what_is that 2 
through which, if it is known, everything else becomes 
hist PO 

4. He said to him: ‘Two kinds of knowledge must must 
be_known, this is what all who know Brahman tell us, 
the higher and the lower knowledge.’ 

5. ‘The lower knowledge is the Azg-veda, Yagur- 
veda, SAma-veda, Atharva-veda, Siksh (phonetics), 

Kalpa (ceremonial), Vyakaraza (grammar), Nirukta 
(etymology), K/andas(metre), Gyotisha(astronomy)?; 


1 The change between Atharva and Atharvan, like that between 
Natiketas and Nafiketa, shows the freedom of the phraseology of 
the Upanishad, and cannot be used for fixing the date of the con- 
stituent elements of the Upanishad. 

? Other MSS, add here itih4sa-puraza-nydya-mimamsa-dharma- 
sAstrani. 
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but the higher knowledge is that_by which the 


Indestructible (Brahman) is apprehended.’ 

6. ‘That which cannot be seen, nor seized, which 
has no family and no caste!, no eyes nor ears, no 
hands nor feet, the eternal, the omnipresent (all- 
pervading), infinitesimal, that which is imperishable, 
that it is which the wise regard as the source of 
all beings.’ 

7. ‘As the spider sends forth and draws in its 
thread, as plants grow on the earth, as from every 
man hairs spring forth on the head and the body, thus 
does everything arise here from the Indestructible.’ 

8. ‘The Brahman swells by means of brooding 
(penance)?; hence is produced matter (food); from 
matter breath®, mind, the true‘, the worlds (seven), 
and from the works (performed by men in the 
worlds), the immortal (the eternal effects, rewards, 
and punishments of works).’ 


1 T translate varna by caste on account of its conjunction with 
gotra. ‘The commentator translates, ‘without origin and without 
qualities.’ We should say that which belongs to no genus or 
species. o | 

2 [ have translated tapas by brooding, because this is the only 
word in English which combines the two meanings of warmth and 
thought. Native authorities actually admit two roots, one tap, 
to burn, the other tap, to meditate; see commentary on Par4- 
sara-smriti, p. 39> (MS. Bodl.), Tapak krikkhrakandrayanAdirh- 
pezaharavarganam. Nanu Vydsena tapo ’nyatha smaryate, tapas 
svadharma-vartitvam saukam sanganibarhazam iti; ndyam dosha, 
krikkhrader api svadharmaviseshat. Tapa samtApa ity asmad dhAtor 
utpannasya tapa#-sabdasya dehasoshame vrittir mukhya.... Yat 
tu tatraivoktam, ko ’yam mokshad katham tena samsdram prati- 
pannavan ity 4lokanam arthagias tapah samsanti pandita iti so ‘nya 
eva tapahsabdah, tapa dlofana ity asmad dhator utpannad. 

* Hirazyagarbha, the living world as a whole. Comm. 

* Satya, if we compare Ka/s&. VI, 7 and III, 10, seems to mean 
buddhi. Here it is explained by the five elements. 
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9. ‘From him who perceives all and who knows 
all, whose brooding (penance) consists of knowledge, 
from him (the highest Brahman) is born that Brah- 
man}, name, form 2, and matter (food).’ 


1 Hiramyagarbha. Comm. 
2 Namarfipam, a very frequent concept in Buddhistic literature. 
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SECOND KHANDA. 


1. This is the truth!: the sacrificial works which 
they (the poets) saw in the hymns (of the Veda) 
have been performed in many ways in the Treta 


age*, Practise® them diligently, ye lovers of truth, 
this is your path that leads to the world of good 


le 

2. When the fire is lighted and the flame flickers, 
let a man offer his oblations between the two por- 
tions of melted butter, as an offering with faith. 

3. If a man’s Agnihotra sacrifice® is not followed 


1 In the beginning of the second Khazda the lower knowledge 
is first described, referring to the performance of sacrifices and 
other good deeds. The reward of them is perishable, and therefore 
a desire is awakened after the higher knowledge. 

2 The Treta age is frequently mentioned as the age of sacrifices. 
I should prefer, however, to take treta in the sense of trayi 
vidya, and santata as developed, because the idea that the Treta 
age was distinguished by its sacrifices, seems to me of later origin. 
Even the theory of the four ages or yugas, though known in the Ait. 
Brahmaza, is not frequently alluded to in’ the older Upanishads. 
See Weber, Ind. Stud. I, p. 283. 

® The termination tha for ta looks suspiciously Buddhistic; see 
‘Sanskrit Texts discovered in Japan,’ J.R. A.S. 1880, p. 180. 

* Svakrzta and sukrzta are constantly interchanged. They mean 
the same, good deeds, or deeds performed by oneself and believed 
to be good. 

5 At the Agnihotra, the first of all sacrifices, and the type of 
many others, two portions of 4gya are sacrificed on the right and 
left side of the Ahavantya altar. The place between the two is 
called the Avapasthana, and here the oblations to the gods are to 
be offered. There are two oblations in the morning to Sfrya and 
Prag4pati, two in the evening to Agni and Pragapati. Other sacri- 
fices, such as the Darsa and Pfirvamasa, and those mentioned i in 
verse 3, are connected with the Agnihotra. 


eas 
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by the new-moon and full-moon sacrifices, by the 
four-months’ sacrifices, and by the harvest sacrifice, 
if it is unattended by guests, not offered at all, or 
without the Vaisvadeva ceremony, or not offered 
according to rule, then it destroys his seven worlds ?. 

4. KAlt (black), Karli (terrific), Manogava (swift 
as thought), Sulohita (very red), Sudhimravarza 
(purple), Sphulingini (sparkling), and the brilliant 
Visvardpt ? (having all forms), all these playing about 
are called the seven tongues (of fire). 

5. If a man performs his sacred works when these 
flames are shining, and the oblations follow at the 
right time, then they lead him as sun-rays to where 
the one Lord of the Devas dwells. 

6. Come hither, come hither! the brilliant obla- 
tions say to him, and carry the sacrificer on the rays 
of the sun, while they utter pleasant speech and 


praise him, saying: ‘ This is thy holy Brahma-world 
(Svarga), gained by thy good, works, 


7. But frail, in truth, are those boats, the sacri-. 
fices, the eighteen, in which this lower ceremonial 


has been told’. Fools w raise this as the hi peal 


good, Sian ciasiniasnbaiiciniiiouinia aide 
death. 


1 The seven worlds form the rewards of a pious sacrificer, the 
first is BhuA, the last Satya. The seven worlds may also be ex- 
plained as the worlds of the father, grandfather, dnd great-grand- 
father, of the son, the grandson, and great-grandson, and of the 
sacrificer himself. 

? Or Visvarufi, if there is any authority for this reading in Mahi- 
dhara’s commentary to the Vagas. Samhita XVII, 79. The Rajah 
of Besmah’s edition has visvaruki, which is also the reading adopted 
by Rammohun Roy, see Complete Works, vol. i, p. 579. 

* The commentator takes the eighteen for the sixteen priests, 
the sacrificer, and his wife. But such an explanation hardly yields 
a satisfactory meaning, nor does plava mean perishable. 
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8. Fools dwelling in darkness, wise in their own 
conceit, and puffed up with vain knowledge, go round 
and round staggering to and fro, like blind men led 
by the blind’. 

9. Children, when they have long lived in igno- 
rance, consider themselves happy. Because those 
who depend on their good works are, owing to their 
passions, improvident, they fall and become miserable 
when their life (in the world which they _ gained 
by their good works) i is finished. 

10. Considering sacrifice and good works as the 
best, these fools know no higher good, and having 
enjoyed (their reward) on the height of heaven, 
gained by good works, they enter again this world 
or a lower one. 

11. But those? who practise-penanee and faith 
in the forest, tranquil, wise, and living on alms, 
depart free from passion through the sun to where 
that immortal Person dwells whose nature is impe- 
rishable®, 

12, Let-a-Bréhmama, after he has seamined all 
these worlds which are gained by works, acquire 
freedom from all desires. Nothing that is eternal 
(not made) can be gained by what is not eternal 
(made). Let him, in order to understand this, take 


1 Cf. Kath. Up. I, 5. 

3 According to the commentator, this verse refers to those who 
know the uselessness of sacrifices and have attained to a knowledge 
of the qualified Brahman. They live in the forest as Vanaprasthas 
and SamnyAsins, practising tapas, i.e. whatever is proper for their 
state, and sraddha, i.e. a knowledge of Hirazyagarbha. The wise 
are the learned Grzhasthas, while those who live on alms are those 
who have forsaken their family. 

§ That person is Hirazyagarbha. His immortality is relative 
only, it lasts no longer than the world (samséra). 


I MUNDAKA, 2 KHANDA, I 3. a3 


fuel in his hand and approach a Guru who is learned 
and dwells entirely in Brahman. 

13. To that pupil who has approached him re- 
spectfully, whose thoughts are not troubled by any 
desires, and who has obtained perfect peace, the 
wise teacher truly told that knowledge of Brah- 
man through which he knows the eternal and true, 
Person. 


[15] D 
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SECOND MUNDAKA. 


First KHANDA. 


1, This is the truth. As from a blazing fire sparks, 
being like unto fire’, fly forth a thousandfold, thus are 
various beings brought forth from the Imperishable, 
my friend, and return thither also. 

2. That heavenly Person is without body, he is 
both without and within, not produced, without 
_ breath and without mind, pure, higher than the high 
_ Imperishable *. 

3. From him (when entering on creation) is born 
breath, mind, and all organs of sense, ether, air, light, 
water, and the earth, the support of all. 

4. Fire (the sky) is his head, his eyes the sun and 
the moon, the quarters his ears, his speech the Vedas 
disclosed, the wind his breath, his heart the universe; 
from his feet came the earth; he is indeed the inner 


Self of all things *. 
5. From him comes Agni (fire)*, the sun being the 


fuel; from the moon (Soma) comes rain (Parganya) ; 
from the earth herbs; and man gives seed unto the 
woman. Thus many beings are begotten from the 
Person (purusha), | 

6. From him come the Az4, the SAman, the 


1 Cf. Brch. Ar. II, 1, 20. 

? The high Imperishable is here the creative, the higher the non- 
creative Brahman. 

> Called Vishzu and Virag by the commentators. 

* There are five fires, those of heaven, rain, earth, man, and 
woman. Comm. 
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Yagush, the Diksha (initiatory rites), all sacrifices 
and offerings of animals, and the fees bestowed on 
priests, the year too, the sacrificer, and the worlds, 
in which the moon shines brightly and the sun. 

7. From him the many Devas too are begotten, 
the Sddhyas (genii), men, cattle, birds, the up and 
down breathings, rice and corn (for sacrifices), penance, 
faith, truth, abstinence, and law. 

8. The seven senses (praza) also spring iron him, 
the seven lights (acts of sensation), the seven kinds 
of fuel (objects by which the senses are lighted), the 
seven sacrifices (results of sensation), these seven 
worlds (the places of the senses, the worlds deter- 
mined by the senses) in which the senses move, 
which rest in the cave (of the heart), and are placed 
there seven and seven. 

9. Hence come the seas and all the mountains, 
from him flow the rivers of every kind ; hence come 
all herbs and the juice through which the inner Self 
subsists with the elements. 

10. The Person is all this, sacrifice, penance, Brah- 
man, the highest immortal ; he who knows this hidden 
in the cave (of the heart), he, O friend, scatters the 
knot of ignorance here on earth. 
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SECOND KHANDA. 


1. Manifest, near, moving in the cave (of the heart) 
is the great Being. In it everything is centred which 
ye know as moving, breathing, and blinking, as being 
and not-being, as adorable, as the best, that is beyond 
the understanding of creatures. 
¥ 2. That which is brilliant, smaller than small, that 
on which the worlds are founded and their inhabit- 
ants, that is the indestructible Brahman, that is the 
breath, speech, mind; that is the true, that is the 
immortal. That is to be hit. Hit it, O friend! 

3. Having taken the Upanishad as the bow, as 
the great weapon, let him place on it the arrow, 
sharpened by devotion! Then having drawn it with 
a thought directed to that which is, hit the mark, O 
friend, viz. that which is the Indestructible! 

4. Om is the how, the Self_is the arrow, Brahman _ 
is called its aim. It is to be hit by a man who is 

ot thoughtless ; and then, as the arrow (becomes one 

ith the target), he will become one with Brahman. 

5. In him the heaven, the earth, and the sky are 
woven, the mind also with all the senses. Know 
hit algne os thy Self and leave off other words | 
He is the bridge of the Immortal. 

6. He moves about becoming manifold within 
the heart where the arteries meet, like spokes 
fastened to the nave. Meditate on the Self as 
Om! Hail to you, that you may cross beyond (the 
sea of) darkness ! 

7. He who understands all and who knows all, he 
to whom all this glory in the world belongs, the 
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Self, is placed in the ether, in the heavenly city of 
Brahman (the heart). He assumes the nature of 
mind, and becomes the guide of the body of the 
senses. He subsists in food, in close proximity to 
the heart. The wise who understand this, behold 
the Immortal which shines forth full of bliss. 

8. The fetter of the heart is broken, all doubts 
are solved, all his works (and their effects) perish 
when He has been beheld who is high and low (cause © 
and effect) 1. | 

9. In the highest golden sheath there is the 


Brahman without passions and without parts. That 
is sure, that is the Lohr of lights, that is it ght of lights, that is it which they 
know who know the Self 

10. The? sun does not Shine there, nor the moon 
and the stars, nor these lightnings, and much less 
this fire. When he shines, everything shines after 
him ; by his light all this is lighted *. 

11. That immortal Brahman is before, that Brah- 
man is behind, that Brahman is right and left. It 
has gone forth below and above; Brahman alone is 
all this, it is the best. 


1 Cf. Kath. Up. VI, 15. 2 Kash. Up. V, 15. 
8 Svet. Up. VI, 14; Bhag. Gita IX, 15, 6. 
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THIRD MUNDAKA. 


First KHANDA. 


1. Two birds, inseparable friends, cling to the same 
tree. One of them eats the sweet fruit, the other 
looks on without eating !. 

2. On the same tree man sits grieving, immersed, 
bewildered by his own impotence (an-isd). But when 
he sees the other lord (fsa) contented and knows his 
glory, then his grief passes away?. 

3. When the seer sees the brilliant maker and 
lord (of the world) as the Person who has his source 
in Brahman, then he is wise, and shaking off good 
and evil, he reaches the highest oneness, free from 
passions ; 

4. For he is the Breath shining forth in all beings, 
and he who understands this becomes truly wise, 
not a talker only. He revels in the Self, he delights - 
in the Self, and having performed his works (truth- 
fulness, penance, meditation, &c.) he rests, firmly 
established in Brahman, the best of those who know 
Brahman‘, 


1 Cf. Rv. I, 164, 20; Nir. XIV, 30; Svet. Up. IV, 6; Kash. Up. 
III, 1. 

2 Cf. Svet. Up. IV, 7. 

8 The commentator states that, besides 4tmarati# kriyavan, there 
was another reading, viz. atmaratikriyavan. This probably owed 
its origin to a difficulty felt in reconciling kriyavan, performing 
acts, with the brahmavidam varish¢hah, the best of those who know 
Brahman, works being utterly incompatible with a true knowledge 
of Brahman. Kriyavan, however, as Sankara points out, may 
mean here simply, having performed meditation and other acts 
conducive to a knowledge of Brahman. Probably truthfulness, 
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5. By truthfulness, indeed, by penance right know- 
ledge, and abstinence must that Self be gained; the 
Self whom spotless anchorites gain is pure, and like ; 
a light within the body. 

6. The true prevails, not the untrue; by the true 
the path is laid out, the way of the gods (devaydna4), 
on which the old sages, satisfied in their desires, 
proceed to where there is that highest place of the 
True One. 

7. Yhat (true Brahman) shines forth grand, divine, 
inconceivable, smaller than small; it is far beyond 
what is far and yet near here, it is hidden in the 
cave (of the heart) among those who see it even 
here. 

8. He is not apprehended by the eye, nor by 
speech, nor by the other senses, not by penance or 
good works'. When a man’s nature has become 
sees him, meditating on him as without parts. 

9. That subtle Self is to be known by thought 
(Zetas) there where breath has entered fivefold; 
for every thought of men is interwoven with the 
senses, and when thought is purified, then the Self 
arises. 

10. Whatever state a man whose nature is puri- 
fied imagines, and whatever desires he desires (for 
himself or for others)’, that state he conquers and 


penance, &c., mentioned in the next following verse, are the kriyas 
or works intended. For grammatical reasons also this reading is 
preferable. But the last foot esha brahmavidam varish¢/hah is 
clearly defective. If we examine the commentary, we see that 
Sankara read brahmanishffaf, and that he did not read esha, which 
would give us the correct metre, brahmanish‘Zo brahmavidam 
varish/hak. | 
1 Cf. Kath. Up. VI, 12. 2 Cf. Brth. Ar. I, 4, 15. 
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those desires he obtains. Therefore let.every man 


who desires happin orship the man who knows 
oo 


SECOND KHANDA. 


1. He (the knower of the Self) knows that high- 
est honie of Brahman?, in which all is contained and 
shines brightly. The wise who, without desiring 
happiness, worship that Person’, transcend this seed, 
(they are not born again.) 

2. He who forms desires in his mind, is born again 
through his desires here and there. But to him 
whose desires are fulfilled and who is conscious of 
the true Self (within himself) all desires vanish, even 
here on earth. 

3. That Self* cannot be gained by the Veda, nor 
i by understanding, nor by much learning. He whom 
Na: the Self chooses, by him the Self can be gained. 
“<The Self chooses him (his body) as his own. 
| 4. Nor is that Self to be gained by one who is 
‘destitute of strength, or without earnestness, or 
‘without right meditation. But if a wise man strives 
after it by those means (by strength, earnestness, 
and right meditation), then his Self enters the home 
f Brahman. 

5. When they have reached him (the Self), the 
sages become satisfied through knowledge, they are 
conscious of their Self, their passions have passed 


1 All this is said by the commentator to refer to a knowledge of 
the conditioned Brahman only. 

2 See verse 4. 

* The commentator refers purusha to the knower of the Self. 

* Kavsh. Up. II, 23. 


III MUNDAKA, 2 KHANDA, IO. 41 


away, and they are tranquil. The wise, having 
reached Him who is omnipresent everywhere, de- 
voted to the Self, enter into him wholly. 

6. Having well ascertained the object of the know- 


ledge of the Vedanta’, and having purified their nature 
by the Yoga? of renunciation, all anchorites, enjoying 


the highest immortality, bec become free_at the time of 
the great end (death) in the worlds of Brahma. 


7, Their fifteen parts® enter into their elements, 

their Devas (the senses) into their (corresponding) 
Devas‘. Their deeds_and_ their is 
knowledge become all one in the highest Imperish- 
able. 
78. As the flowing rivers disappear in the sea‘, 
losing their name and their form, thus a wise man, 
freed from name and form, goes to the divine Person, 
who its greater than the great °. 

9. He who knows that highest Brahman, becomes 
even Brahman. In his race no one is born ignorant 
of Brahman. He overcomes grief, he overcomes 
evil; free from the fetters of the heart, he becomes 
immortal. | 

10. And this is declared by the following Azé- 
verse: ‘Let a man tell this science of Brahman t 
those only who have performed all (necessary) acts, 
who are versed in the Vedas, and firmly established 
in (the lower) Brahman, who themselves offer as 


1 Cf. Taitt. Ar. X, 12, 3; Svet. Up. VI, 22; Kaiv. Up. 3; see 
Weber, Ind. Stud. I, p. 288. 

2 By the Yoga system, which, through restraint (yeaa: leads a 
man to true knowledge. 

* Cf. Prasna Up. VI, 4. * The eye into the sun, &c. 

° Cf. Prasna Up. VI, 5. 

6 Greater than the conditioned Brahman. Comm. 
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n oblation the one Azshi (Agni), full of faith, and 
by whom the rite of (carrying fire on) the head 
\has been performed, according to the rule (of the 
; tharvamas).’ 
i1. The Azshi Angiras formerly told this true 
(science'); a man who has—not performed the 
(proper) rites, does not read it. Adoration to the 
highest Azshis! Adoration to the highest Azshis! 


To Saunaka, cf. I, 1, 3. 


& 
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TAITTIRIYAKA-UPANISHAD. 


FIRST VALLI, 


Or, THE CHAPTER ON SIKSHA (PRONUNCIATION). 


- First ANUVAKA1 


ne HARin, Om! Ma Mitra be propitious to us, 
and Varuza, ABiman also, Indra, Brzhaspati, and 
the wide-striding Vishwu™ per? © 

Adoration to Brahman! Adoration to thee, O 
Vayu (air)! Thou indeed art the visible Brahman. 
I shall proclaim thee alone as the visible Brahman. 
I shall proclaim the right. I shall proclaim the true 
(scil. Brahman). 


(1-5)* May it protect me! May it protect the 
teacher! yes, may it protect me, and may it protect 
the teacher! Om! Peace! peace! peace! 


~ 


1 This invocation is here counted as an Anuvaka; see Taitt. 
Ar., ed. Rajendralal Mitra, p. 725. 

2 This verse is taken from Rig-veda-samhita I, 90, 9. The deities 
are variously explained by the commentators: Mitra as god of the 
Prama (forth-breathing) and of the day; Varuma as god of the 
Apdna (off-breathing) and of the night. Aryaman is supposed to 
represent the eye or the sun; Indra, strength; Brzhaspati, speech 
or intellect; Vishvu, the feet. Their favour is invoked, because 
it is only if they grant health that the study of the highest wisdom 
can proceed without fail. 

8 Five short sentences, in addition to the one paragraph. Such 
sentences occur at the end of other Anuvakas also, and are counted 
separately. 
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SECOND ANUVAKA. 


1. Om!! Let us explain Stksha, the doctrine of 
pronunciation, viz. letter, accent, quantity, effort (in 


the formation of letters), modulation, and union of 
letters (sandhi). This is the lecture on Siksha. 


Turrp ANUVAKA. 


1. May glory come to both of us (teacher and pupil) 
together! May Vedic light belong to both of us! 

Now let us explain the Upanishad (the secret 
meaning) of the union (sazhita)?, under five heads, 
with regard to the worlds, the heavenly lights, know- 
ledge, offspring, and self (body). People call these 
the great Samzhitds. 

First, with regard to the worlds. The earth_is 

(ine essen clement heaven he latter, ether their 

union ; 

2. That union takes place through Vayu (air). So 
much with regard to the worlds, =~ 

Next, with regard to the heavenly lights. Agni 


(fire) is the former_element, Aditya (the sun) the 


latter, water _their_ union. That union takes place 


through lightning. So much with regard to the — 


heavenly lights. 
Next, with regard to knowledge. The_teacher is 
! the former element, 
| 3. The pupil the latter, knowledge their-tnion. 
That union takes place through the recitation of the 
i Veda. So much with regard to knowledge. 
Next, with regard to offspring. The mother is 
Si 
1 Cf. Rig-veda-pratisikhya, ed. M. M., p. iv seq. 
? Cf. Aitareya-dramyaka ITI, 1, 1 (Sacred Books, vol. i, p. 247). 
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the former element, the father the latter, offspring 
their union. That union takes place through pro- 
creation. So_much with regard to offspring. 

4. Next, with regard to the self (body). The 
lower jaw is the former element, the upper jaw the 
fatter, speech their union. That union takes place 
through speech. So much with regard to the Self. 
These are the great Samhitaés. He who knows 
these Samzhitds (unions), as here explained, becomes 
united with offspring, cattle, Vedic light, food, and__ 
sities Bens 


FourtTH ANUVAKA. 


1. May he! who is the strong bull of the Vedas, 
assuming all forms, who has risen from the Vedas, 
from the Immortal, may that Indra (lord) strengthen 
me with wisdom! May I,O God, become an upholder 
of the Immortal ! 

May _my body he able, my tongue sweet, may 
I hear much with my ears! Thou (Om) art the 
sh?teefBrahman), covered by wisdom. Guard 
what I have learnt ?. 

She (Sri, happiness) brings near and spreads, 

2. And makes, without delay, garments for herself, 
cows, food, and drink at all times; therefore bring 
that Sri (happiness) hither to me, the woolly, with 


1 The next verses form the prayer and oblation of those who 
wish for wisdom and happiness. In the first verse it is supposed 
that the Om is invoked, the most powerful syllable of the Vedas, 
' the essence extracted from all the Vedas, and in the end a name 
of Brahman, See Ahand. Up. p. 1 seq. 

2 Here end the prayers for the attainment of wisdom, to be fol- 
lowed by oblations for the attainment of happiness. 
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her cattle?! Svaha?! May the Brahman-students 
come to me, Sv4ha! May they come from all 
sides, Svahaé! May they come forth to me, Svaha! 
May they practise restraint, Svaha! May they enjoy 
peace, Svaha! 

3. May I be a glory among men, Sv4h4! May 
I be better than the richest, SvAha! May I enter 
into thee, O treasure (Om), Svaéha! Thou, O 
treasure °, enter into me, Svah4! In thee, con- 
sisting of a thousand branches, in thee, O treasure, 
I am cleansed, Svah4! As water runs downward, as 
the months go to the year, so, O preserver of the 


world, may Brahman-students always come to me 
from all sides, Svaha! 


(1) Thou art a refuge! Enlighten me! Take pos- 
session of me! 


FirtH ANUVAKA. 


1. Bhd, Bhuvas, Suvas‘, these are the three sacred 
interjections (vydahvzti). MahaZamasya taught a 
fourth, viz. rR RR gn 
Self. The others (devatds) are its members. 
~~ Bht_is_this world, Bhuvas is the sky, Suvas is 
the other world. See 

2. Mahas is the sun. All the worlds are increased 
by the sun. Bhd is Agni (fire), Bhuvas is Vayu 


(air), Suvas is Aditya (sun). Mahas isthe moon. All 
the heavenly lights are increased by the moon. 


1 The construction is not right. Woolly, lomasa, is explained 
as ‘ possessed of woolly sheep.’ 

2 With the interjection Svaha each oblation is offered. 

$ Bhaga, here explained as bhagavat. 

* The text varies between Bhfi, Bhuvas, Suvas, Mahas, and Bhd, 
Bhuvar, Suvar, Mahar. 
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Bhd is the Az4£-verses, Bhuvas is the SAman-verses, 
Suvas is the Yagus-verses. 

3. Mahasis Brahman. All the Vedas are increased 
by the Brahman. 

(1-2) Bhd is Prawza (up-breathing), Bhuvas is 
Apana (down-breathing), Suvas is Vy4na (back- 
breathing). Mahas is food. All breathings are 
increased by food. 

Thus there are these four times four, the four and 
four sacred interjections. He who knows these, 

(1-2) Knows the Brahman. All Devas bring 
offerings to him. 


SixtH ANUVAKA. 


1. There is the ether within the heart, and in it 
there is the Person (purusha) consisting of mind, 
immortal, golden. 

Between the two palates there hangs the uvula, 
like a nipple—that is the starting-point of Indra (the 
lord). Where the root of the hair divides, there 
he opens the two sides of the head, and saying Bhd, 
he enters Agni (the fire); saying Bhuvas, he enters 
Vayu (air) ; 

2. Saying Suvas, he enters Aditya (sun); saying 
Mahas, he enters Brahman. He there obtains lord- 
ship, he reaches the lord of the mind. He becomes 
lord of speech, lord of sight, lord of hearing, lord of 
knowledge. Nay, more than this. There is the 
Brahman whose body is ether, whose nature is true, 
rejoicing in the senses (prava), delighted in the mind, 
perfect in peace, and immortal. 

(1) Worship thus, O Pra#inayogya ! 


1 Cf. I, 4,1. 
[5] E 
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SEVENTH ANUVAKA. 


I. Dette heaven, the four quarters, 
and the intermediate_quarters,—‘ Agni (fire), Vayu 
(air), Aditya (sun), Kandramas (moon), and the 
stars, —‘ Water, herbs, trees, ether, the universal Self 
(virag),—so much with reference to material objects 
(bhfata). 

Now with reference to the self (the body): ‘Praza 
(up-breathing), Ap4na (down-breathing), Vyana (back- 
breathing), Ud4na (out-breathing), and Samaza (on- 
breathing),—‘ The eye, the ear, mind, speech, and 
touch, —‘ The skin, flesh, muscle, bone, and marrow.’ 
Having dwelt on this (fivefold arrangement of the 
worlds, the_gads, beings, breathings, senses, and 
elements_of the body), a Rishi said: ‘Whatever 
exists is fivefold (pankta)!” 

(1) By means of the one fivefold set (that referring 
to the body) he completes the other fivefold set. 


E1GHTH ANUVAKA. 


1, Om means Brahman. 2. Om means all this. 
3. Om means obedience. When they have been 
told, ‘Om, speak, they speak. 4. After Om they 
sing Sadmans. 5. After Om they recite hymns. 
6. After Om the Adhvaryu gives the response. 
7. After Om the Brahman-priest gives orders. 
8. After Om he (the sacrificer) allows the perform- 
ance of the Agnihotra. 9. When a Brahmama is 
going to begin his lecture, he says, 10. ‘Om, ma 


I acquire Brahman (the Veda), He thus acquires 
the Veda:——<— | | 


1 Cf. Brch. Ar. Up. I, 4,17. 
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Ninto ANnvuvAKA}, 


1. (What is necessary ?) The right, and learnin 
and practising the Veda, The true, and learning and 


practising the Veda. Penance,and learning and prac- 


tising the Veda, Restraint, and learning and practising 
the Veda. Tranquillity, and learning and practising 


the Veda. The fires (to be consecrated), and learning 
and practising the Veda. The Agnihotra sacrifice, 
and learning and practising the Veda. Guests (to 
be entertained), and learning and practising the Veda, 
Man’s duty, and learning and practising the Veda, 
Children, and learning and practising the Veda. 
“(i-6) Marriage, and learning and practising the 
Veda. Children’s children, and learning and prac- 
tising the Veda, 

Satyavakéas Rathitara thinks that the true only 
is necessary. Taponitya Paurasish/i thinks that 
penance only is necessary. Naka Maudgalya thinks 
that learning and practising the Veda only are neces- 
sary,—for that is penance, that is penance. 


TENTH ANUVAKA. 


1. ‘I am he who shakes the tree (i.e. the tree of 
the world, which has to be cut down by knowledge). 
2. My glory is like the top of a mountain. 3. I, whose 
pure light (of knowledge) has risen high, am that 
which is truly immortal, as it resides in the sun. 


1.This chapter is meant to show that knowledge alone, though 
it secures the highest object, is not sufficient by itself, but must be 
preceded by works. The learning of the Veda by heart and the 
practising of it so as not to forget it again, these two must always 
have been previously performed. 


E 2 
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4. Iam the brightest treasure. 5. I am_wise, im- 


mortal, imperishable’ 6. This_is the teaching of 


the Veda,hy the poet Trisanku. 


ELEVENTH ANUVAKA. 


1. After having taught the Veda, the teacher in- 
‘structs the pupil: ‘Say what is true! Do thy duty! 
Do not neglect the study of the Veda! After 
having brought to thy teacher his proper reward, 
do not cut off the line of children! Do not swerve 
from the truth! Do not swerve from duty! Do not 
neglect what is useful! Do not neglect greatness! 
Do not neglect the learning and teaching of the 
Veda! 

2. ‘Do not neglect the (sacrificial) works due to the 
Gods and Fathers !( Let thy mother be to thee like 
unto a god! Let thy father be to thee like unto a 

—— god! Let thy teacher be to thee like unto a god! 
Let thy guest be to thee like unto a god! 
Whatever_acti ure bla be 


a Whatever good works have 
been performed _by us, those should be observed by 
thee = 
3. ‘Not others. And there are some Braéhmazas 
better than we. They should be comforted by thee by 
| giving them a seat. Whatever is given should be 
| given with faith, not without faith,—with joy, with 
modesty, with fear, with kindness. If there should 


1 This verse has been translated as the commentator wishes it 
to be understood, in praise of that knowledge of Self which is only 
to be obtained after all other duties, and, more particularly, the 
study of the Veda, have been performed. The text is probably 
corrupt, and the interpretation fanciful. 
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be any doubt in thy mind with regard to any sacred 
act or with regard to conduct,— 

4. ‘Inthat case conduct thyself as Brahmazas who 
possess good judgment conduct themselves therein, 
whether they be appointed or not}, as long as they 
are not too severe, but devoted to duty. And with 
regard to things that have been spoken against, 


as Brahmazas who possess good judgment conduct 


themselves therein, whether they be appointed or 
not, as long as the , but devoted 
to duty, 


(1-7) Thus conduct thyself. ‘This is the rule. 
This is the teaching. This is the true_purport 
(Upanishad) of the Veda. This is the command. 
Thus should you observe. Thus should this be 
observed.’ 


TWELFTH ANUVAKA. 


1. May Mitra be propitious to us, and Varuma, 
Aryaman also, Indra, Bvzhaspati, and the wide- 
striding Vishzu! Adoration to Brahman! Adora- 
tion to thee, O Vayu! Thou indeed art the visible 
Brahman. I proclaimed thee alone as the visible 
Brahman. 

(1-5) I proclaimed the right. I proclaimed the 
true. It protected me. It protected the teacher. 
Yes, it protected me, it protected the teacher. Om! 
Peace! peace! peace! 


1 Aparaprayukté iti svatantra#. For other renderings, see Weber, 
Ind. Stud. II, p. 216. | 
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SECOND VALLI, 


Or, THE CHapTeR on ANANDA (BLISS). 


HarizZ, Om! May it (the Brahman) protect us 
both (teacher and pupil)! May it enjoy us both! 
May we acquire strength together! May our know- 
ledge become bright! May we never quarrel! Peace! 
peace! peace?! 


First ANUVAKA. 


He who knows the Brahman attains the highest 
(Brahman). On this the following verse is recorded : 

‘He who knows Brahman, which is (i.e. cause, 
not effect), which is conscious, which is without 
end, as hidden in the depth (of the heart), in the 
highest ether, he_enjoys all blessings, at one with 
the omniscient Brahman.’ 
X From that Self? (Brahman) sprang ether (akasa, 
that through which we hear); from_ether_air (that 
through which we hear and feel); from air fire (that 
through which we hear, feel, and see); from fire water 
(that through which we hear, feel, see, and taste); 
from water earth (that through which we hear, feel, 
see, taste, and smell). From earth herbs, from herbs 
food, from food seed, from seed man. Man thus 
consists of the essence of food. This is his head, 


1 Not counted here as an Anuvaka. The other Anuv4kas are 
divided into a number of small sentences. ; 

* Compare with this srishfikrama, KAand, Up. VI, 2; Ait. Ar. 
Il, 4,1. 
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this his right arm, this his left arm, this his trunk 
(atman), this the seat (the support)1. 
On this there is also the following Sloka: 


SEconD ANUVAKA, 


‘From food* are-preduced—all creatures which 
dwell on earth. Then they live by food, and in the 
end they return to food. For food is the oldest of 
all beings, and therefore it is called panacea (sar- 
vaushadha, i.e. consisting of all herbs, or quieting 
the heat of the body of all beings).’ 

{ They who worship food as Brahman 3, obtain all 
food. For f all beings, and 
therefore it is called panacea. From food all crea- 
tures are produced ; by food, when born, they grow. 
Because it is fed on, or because it feeds on beings, 
therefore it is called food (anna). 

4 Different from this, which consists of the essence 
of food, is the other, the inner Self, which consists 
of breath. The former is fillet by-this. It also 
has the shape of man. Like the human shape 
of the former is the human shape of the latter. 
Praza (up-breathing) is its head. Vydana (back- 
breathing) is its right arm. Apdna (down-breathing) 
is its left arm. Ether is its trunk. The earth 
the seat (the support). 

« On this there is also the following Sloka : 


1 The text has ‘the tail, which is his support.’ But pratish‘24 
seems to have been added, the Anuvaka ending originally with 
pukkha, which is explained by nabher adhastad yad angam. In the 
Persian translation the different members are taken for members 
of a bird, which is not unlikely. 

2 Anna is sometimes used in the more general sense of matter. 

® Worship consisting in the knowledge that they are born of 
food, live by food, and end in food, which food is Brahman. 
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THIRD ANUVAKA. 
‘The Devas breathe after breath (praza), so do 


men and cattle. Peat 1s eae oe Deng, there- 


fore it is called sarvayusha (all-enlivening).’ 


Q They who worship breath as Brahman, obtain 
the full life or breath is the life of all beings, and 
therefore it is called sarvayusha. The embodied 


Self of this (consisting of breath) is the same as that 
of the former (consisting of food). 

q Different from this, which consists of breath, is the 
other, ae ae Soe ee mind. The 
former is filled by this. It also has the shape of 
man. Like the human shape of the former is the 
human shape of the latter. Yagus is its head. Azk 
is its right arm. SAman is its left arm. The doctrine 
(Adesa, i.e. the Brahmaza) is its trunk. The Athar- 
vangiras (Atharva-hymns) the seat (the support). 

On this there is also the following Sloka : 


FourtH ANUVAKA}], 


a He who knows the bliss of that Brahman, from 
whence all speech, with the_mind, turns away unable 


to reach it, he never fears... The_embodied Self of 
this (consisting of mune) is the same as that of the 
former (consisting of breath). 

4 Different from this, which consists of mind, is the 
other, the inner Self, which consists of understanding. 
The former is filled by this. It also has the shape 
of man. Like the human shape of the former is the 
human shape of the latter. Faith is its head. What 
is right is its right arm, What is true is its left arm. 


1 Cf. II, 9. 
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Absorption (yoga) is its trunk. The great (intellect ?) 
is the seat (the support). 
On this there is also the following Sloka : 


FirtH ANUVAKA. 

‘Understanding performs the sacrifice, it performs 
all sacred acts. All Devas_worship understanding 
as Brahman, as the oldest. If a man knows 
understanding as Brahman, and if he does not 
swerve from it, he leaves al] evi ind— 
body, and attains all his wishes.’ The embodied Self 
of this (consisting of understanding) is the same as 
that of the former (consisting of mind). 
% Different from this, which consists of understand- 
ing, is the other inner Self, which consists of bliss. 
The former is filled by this. It also has the shape 
of man. Like the human shape of the former is the 
human shape of the latter. Joy is its head. Satisfac- 
tion its right arm. Great satisfaction is its left arm. 
Bliss is its trunk. Brahman is the seat (the support). 

On this there is also the following Sloka : 


SIXTH ANUVAKA. 

‘He who knows the Brahman as non-existing, 
becomes himself non-existing. He who knows the 
Brahman as existing, hit as exist- 
ing The embodied Self of this (bliss) is the same 
as that of the former (understanding). 

Thereupon follow the questions of the pupil : 

‘Does any one who knows not, afterhe has departed 
this life, ever go to that world? Or does he who 
knows, after he has departed, go to that world??’ 

1 As he who knows and he who knows not, are both sprung 


from Brahman, the question is supposed to be asked by the pupil, 
whether both will equally attain Brahman. 
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The answer is: He wished, may I be many}, 
may I grow forth. He brooded over himself (like 
a man performing penance). After he had thus 
brooded, he sent forth (created) all, whatever there 
is. Having sent forth, he entered into it. Having 
entered it, he became sat (what is manifest) and 
tyat (what is not manifest), defined and undefined, 
supported and not supported, (endowed with) know- 
ledge and without knowledge (as stones), real and 
unreal?, The Sattya (true) became all this what- 
soever, and therefore the wise call it (the Brahman) 
Sat-tya (the true). 

On this there is also this Sloka : 


SEVENTH ANUVAKA. 


‘In the beginning this was non-existent (not yet 
defined by form and name). From it was born what 
exists. That made itself its Self, therefore it is 
called the Self-made*.’ That which is Self-made is 
a flavour‘ (can be tasted), for only after perceiving a 
flavour can any one perceive pleasure. Who could 
breathe, who could breathe forth, if that bliss (Brah- 


1 In the XAandogya-upanishad VI, 2, 1, where a similar account 
of the creation is given, the subject is spoken of as tad, neuter. It 
is said there: ‘In the beginning there was that only which is, one 
only, without a second. It willed, may I be many,’ &c. (Cf. Brzh. 
Ar. Up. vol. ii, p. 52.) 

2 What appears as real and unreal to the senses, not the really 
real and unreal. 

* 8 Cf. Ait. Up. I, 2, 3. 

* As flavour is the cause of pleasure, so Brahman is the cause 
of all things. The wise taste the flavour of existence, and know 
that it proceeds from Brahman, the Self-made. See Kaushitaki- 
upanishad I, §; Sacred Books, vol. i, p. 277. 
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man) existed not in the ether (in the heart)? For 
he alone causes blessedness. 

When he finds freedom from fear and rest in that 
which is invisible, incorporeal, undefined, unsup- 
ported, then he has obtained the fearless. For if 
he makes but the smallest distinction in it, there 
is fear for him’, But that fear exists only for 
one who thinks himself wise?, (not for the true 
sage. ) 

On this there is also this Sloka : 


EicutH ANUVAKA. 


(1) ‘From terror of it (Brahman) the wind blows, 
from terror the sun rises; from terror of it Agni 
and Indra, yea Death runs as the fifth *.’ 


Naw this is an examination of (what is meant by) 
Bliss (Ananda): 


Let there be a noble young man, who is well 
read (in the Veda), very swift, firm, and strong, and 
let the whole world be full of wealth for him, that is 
one measure of human bliss. 

~One hundred times that human bliss (2) is one 
measure of the bliss of human Gandharvas (geni), 


* Fear arises only from what is not ourselves. ‘Therefore, as 
soon as there is even the smallest distinction made between our Self 
and the real Self, there is a possibility of fear. The explanation 
ud=api, aram=alpam is very doubtful, but recognised in the 
schools. It could hardly be a proverbial expression, ‘if he makes 
another stomach’ meaning as much as, ‘if he admits another person.’ 
According to the commentator, we should translate, ‘for one who 
knows (a difference), and does not know the oneness.’ 

2 T read manvanasya, the commentator amanvanasya. 

* Kash. Up. VI, 3. 


& 
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and likewise of a great sage (learned in the Vedas) 
who is free from desires. 
{ One hundred times that bliss of human Gan- 
dharvas is one measure of the bliss of divine 
Gandharvas (genii), and likewise of a great sage 
who is free from desires. 

¥ One hundred times that bliss of divine Gandharvas 
is one measure of the bliss of the Fathers, enjoying 
their long estate, and likewise of a great sage who is 
free from desires. 
¢ One hundred times that bliss of the Fathers is 
one measure of the bliss of the Devas, born in the 
Ag4na heaven (through the merit of their lawful 
works), (3) and likewise of a great sage who is free 
from desires, 

One hundred times that bliss of the Devas born 
in the Agdna heaven is one measure of the bliss of 
the sacrificial Devas, who go to the Devas by means 
of their Vaidik sacrifices, and likewise of a great 
sage who is free from desires. | 

‘One hundred times that bliss of the sacrificial 
Devas is one measure of the bliss of the (thirty-three) 
Devas, and likewise of a great sage who is free from 
desires. 

*One hundred times that bliss of the (thirty-three) 
Devas is one measure of the bliss of Indra, (4) and 
likewise of a great sage who is free from desires. 

\One hundred times that bliss of Indra is one 
measure of the bliss of Brzhaspati, and likewise of 
a great sage who is free from desires. 

«One hundred times that bliss of Bvzhaspati is one 
measure of the bliss of Pragdpati, and likewise of 
a great sage who is free from desires. 
~ One hundred times that bliss of Pragdpati is one 
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measure of the bliss of Brahman, and likewise of 
a great sage who is free from desires. 

% (5) He! who is this (Brahman) in man, and he who 
is that (Brahman) in the sun, both are one?. 


¢ 1 Cf. ITI, ro, 4. 

2 In giving the various degrees of happiness, the author of the 
Upanishad gives us at the same time the various classes of human 
and divine beings which we must suppose were recognised in his 
time. We have Men, humgn Gandharvas, divine Gangharvas, 
Fathers _(pitaras firalokalok4A), born Gods (Ag4nag4 devah), Gods 
by merit, (karmadevah), Gods, Indra, Bréhaspati, Prag4pati, Brah- 
man. Such a list would seem to be the invention of an individual 
rather than the result of an old tradition, if it did not occur in a very 
similar form in the Satapatha-brahmama, Madhyandina-sakha XIV, 
4,1,3%, Kanva-sakha (Brzh. Ar. Up. IV, 3,32). Here, too,the highest 
measure of happiness is ascribed to the Brahmaloka,—and—other 
beings are supposed to share a certain measure only of its supreme 
happi The scale begins in the M4dhyandina-sakha with men, 
who are followed by the Fathers (pitaro gitalokah), the Gods by 
merit (karmadevah), the Gods by birth (aganadevaz, with whom 
the Srotriya is joined), the world of Gods, the world of Gandharvas, 
the world of Pragapati, the world of Brahman. In the Brzhad- 
framyaka-upanishad we have Men, Fathers, Gandharvas, Gods by 
merit, Gods by birth, Pragdpati, and Brahman. If we place the 
three lists side by side, we find— 


TAITTIRIVA-UPAN. SATAPATHA-BRAH. BRIHADARAN.-UPAN, 


Men Men Men 
Human Gandharvas — — 
(and Srotriya) 
Divine Gandharvas — —= 
Fathers (Airaloka) Fathers (gitaloka) Fathers (gitaloka) 
, — Gandharvas 
Gods by birth Gods by merit Gods by merit 
Gods by merit Gods by birth Gods by birth 
(and Srotriya) (and Srotriya) 
Gods Gods — 
Indra Gandharvas = 
Brzhaspati — —_ 
Pragapati Pragapati Pragapati 
Brahman Brahman Brahman. 


The commentators do not help us much. Sankara on the Taitti- 
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He who knows this, when he has departed this 
world, reaches and comprehends the Self which con- 
sists of food, the Self which consists of breath, the 
Self which consists of mind, the Self which consists 
of understanding, the Self which consists of bliss. 

On this there is also this Sloka : 


riyaka-upanishad explains the human Gandharvas as men who 
have become Gandharvas, a kind of fairies; divine Gandharvas, as 
Gandharvas by birth. ‘The Fathers or Manes are called Xiraloka, 
because they remain long, though not for ever, in their world. The 
aganaga Gods are explained as born in the world of the Devas 
through their good works (smarta), while the Karmadevas are ex- 
plained as born there through their sacred works (vaidika). The 
Gods are the thirty-three, whose lord is Indra, and whose teacher 
Brzhaspati. Pragapati is Viraég, Brahman Hiramyagarbha. Dvive- 
daganga, in his commentary on the Satapatha-brahmama, ex 
the Fathers as those who, proceeding on the Southern path, ha 
conquered their world, more particularly by having themselves 
offered in their life sacrifices to their Fathers. ‘The Karmadevas, 
according to him, are those who have become Devas by sacred 
works (srauta), the Ag&nadevas those who were gods before there 
were men. The Gods are Indra and the rest, while the Gandharvas 
are not explained. Prag4pati is Viraég, Brahman is Hirazyagarbha. 
Lastly, Sankara, in his commentary on the Brzhadaranyaka- 
upanishad, gives nearly the same explanation as before; only that 
he makes 4ganadevaz still clearer, by explaining them as gods 
Acanatah, i.e. utpattitaz, from their birth. 

The arrangement of these beings and their worlds, one rising 
above the other, reminds us of the cosmography of the Buddhists, 
but the elements, though in a less systematic form, existed evidently 
before. Thus we find in the so-called Gargi-brahmama (Satapatha- 
brahmaza XIV, 6, 6, 1) the following succession: Water, air, ether®, 
the worlds of the sky», heaven, sun, moon, stars, gods, Gandharvas¢, 
Pragapati, Brahman. In the Kaushitaki-upanishad I, 3 (Sacred 
Books of the East, vol. i, p. 275) there is another series, the worlds 
of Agni, Vayu, Varuza, Indra, Pragapati, and Brahman. See Weber, 
Ind. Stud. II, p. 224. 

® Deest in Kanva-sékha. : 

> Between sky and sun, the Kazva-sikha places the Gandharvaloka (Brih. Ar. 


Up. III, 6, 1, p. 609). 
¢ Instead of Gandharvas, the Brih, Ar. Up. places Indra. “ 
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Ninto ANvuvVAKA}, 


‘He who knows the bliss of that Brahman, from 
whence all speech, with the mind, turns away unable 
to reach it, he fears nothing 2.’ 

He does not distress himself with the thought, 
Why did I not do what is good? Why did I do 
what is bad? He who thus knows these two (good 
and bad), frees himself. | He who knows both, frees 
himself*, This is the Upanishad 

ee 


1 Cf. IT, 4. 

2 Even if there is no fear from anything else, after the knowledge 
If and Brahman has been obtained, it might be thought that 
might still arise from the commission of evil deeds, and the 
mission of good works. Therefore the next paragraphs have been 
added. 

5 The construction of these two sentences is not clear to me. 
* Here follows the Anukramazi, and in some MSS. the same 
invocation with which the next Valli begins. 


of 
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THIRD VALLI, 


Or, THE CHAPTER OF BHRIGU. 


Harzk, Om! May it (the Brahman) protect us 
both! May it enjoy us both! May we acquire strength 
together! May our knowledge become bright! May 
we never quarrel! Peace! peace! peace?! 


First ANUVAKA. 


zou Vari went to his father Varuya, saying: 

‘Sir, teach me Brahman.’ He told~him this, viz. 
Food, breath, the eye, the ear, mind, speech. 

Then he said again to him: ‘ That from whence 


these beings are born, that-by which, when born, 


they live, that into which they énter at their death, 
| try to know that. at is Brahman.’ 
He ow at Thais Having performed 
penance— .-~ 
SECOND ANUVAKA. 


_ He perceived that food is Brahman, for from food 
_ these beings are produced ; by food, when born, they 
live; and into food they enter at their death. 
Having perceived this, he went again to his father 
Varuza, saying: ‘Sir, teach me Brahman. He said 
to him: ‘Try to know Brahman by penance, for 
penance is (the means of knowing) Brahman.’ 
He performed penance. Having performed 
penance— 


1 The same paragraph, as before (II, 1), occurs at the end of the 
Kasha-upanishad, and elsewhere. 
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Tuirp ANUVAKA. 


He perceived that breath” is Brahman, for from © 


breath these beingsare born; by breath, when born, 
they live; into breath they enter at their death. 

Having perceived this, he went again to his father 
Varuma, saying: ‘Sir, teach me Brahman.’ He said 
to him: ‘Try to know Brahman by penance, for 
penance is (the means of knowing) Brahman.’ 

He performed penance. Having performed 
penance— | 


FourtTH ANUVAKA. 


He perceived that mind (mangas) is Brahman, for 


from mind these beings are born; by mind, when 


born, they live ; into mind they enter at their death. __ 


Having perceived this, he went again to his father 
Varuma, saying: ‘Sir,teach me Brahman.’ He said 
to him: ‘Try to know Brahman by penance, for 
penance is (the means of knowing) Brahman.’ 

He performed penance. Having performed 
penance— 


FirtH ANUVAKA. 


He perceived that understanding (vig#dna) was 


ete NE SUT: 


Brahman, for from understanding these beings are. 


born; by understanding, when born, they live; into 
understanding they enter at their death. 

Having perceived this, he went again to his father 
Varuma, saying: ‘Sir,teach me Brahman.’ He said 
to him: ‘Try to know Brahman by penance, for 
penance is (the means of knowing) Brahman.’ 


a ee Be oe 


1 Or life; see Brch. Ar. Up. IV, 1, 3. 
[15] F 


| 
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He performed penance. Having performed 
penance — as 


ee 
ae 
- 


See ene 


le ee OE EC TO IL 
mit 


hes beings aré born; by bliss, when born, they 


live ; into bliss they enter at their death. 

This is the knowledge of Bhzzgu and Varuza}, 
exalted in the highest heaven (in the heart). . 
who knows this becomes exalted, becomes rich in 
food, and able to eat food (healthy), becomes great 
by offspring, cattle, and the splendour of his know- 
ledge (of Brahman), great by fame. 


SEVENTH ANUVAKA. 


Let him_never abuse food, that is the rule. 

Breath_is_food 2, the body eats the food. The 
body rests on breath, breath rests on the body. This 
is the food resting on food. He who knows this 
food resting on food ®, rests exalted, becomes rich 
in food, and able to eat food (healthy), becomes 
great by offspring, cattle, and the splendour of his 


knowledge (of Brahman), great by fame. 


EicgHTtH ANUVAKA. 
Let him_never shun food, that is the rule. Water 


OM a wn as 


is food, the light eats “the food. The light rests on 
water, water rests on light. This is the food resting 


1 Taught by Varuza, learnt by Bhrzgu V4ruzi. 

2 Because, like food, it is inside the body. 

§ The interdependence of food and breath. The object of this . 
discussion is to show (see Sankara’s commentary, p. 135) that the 
world owes its origin to there being an enjoyer (subject) and what is 
enjoyed (object), but that this distinction does not exist in the Self. 
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on food!. He who knows this food resting on food, 
rests exalted, becomes rich in food, and able to eat 
food (healthy), becomes great by offspring, cattle, and 
the splendour of his knowledge (of Brahman), great 
by fame. 


NintH ANUVAKA. 


Let him acquire much food, thatis the rule. Earth 
is food, the ether eats the food. The ether rests 
on the earth, the earth rests on the ether. /Uhis is 
the food resting on food. He who knows this food 
resting on food, rests exalted, becomes rich in food, 
and able to eat food (healthy), becomes great by 
offspring, cattle, and the splendour of his knowledge 
(of Brahman), great by fame. : 


TENTH ANUVAKA. 
Let him never turn away (a stranger) from his 


house, that Wwe ‘rule. Therefore a man should 
by all means acquire much food, for (good) people 
say (to the stranger): ‘There is food ready for him.’ 
If he gives food amply, food is given to him amply. 
If he gives food fairly, food is given to him fairly. 
If he gives food meanly, food is given to him 
meanly. 

2. He who knows this, (recognises and worships 
Brahman?) as possession in speech, as acquisition 
and possession in up-breathing (praza) and down- 
breathing (apdna); as action in the hands; as walking 
in the feet; as voiding in the anus. ‘These are the 
human recognitions (of Brahman as manifested in 
human actions). Next follow the recognitions (of 


1 The interdependence of water and light. 
2 Brahmawa upasanaprakarah. 
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Brahman) with reference to the Devas, viz. as satis- 
faction in rain; as power in lightning ; | 

3. As glory in cattle; as light in the stars; as 
procreation, immortality, and bliss in the member ; 
as everything in the ether. Let him worship that 
(Brahman) as support, and he becomes supported. 
Let him worship that (Brahman) as greatness (maha4), 
and he becomes great. Let him worship that (Brah- 
man) as mind, and he becomes endowed with mind. 

4. Let him worshi n) as adoration, 


and all desires fall IT down b before _him-ia—aderation. 
Let him™worship that (Brahman)_as-Brahman, and 


ores age 7 


he will become “possessed of . Let him 

worship this as the absorption of the gods?! in Brah- 
man, and the enemies who hate him will die all 
around him, all around him will die the foes whom 
he does not love. 

He? who is this (Brahman) in man, and he who is 
that (Brahman) in the sun, both aor 

5. He who knows this, when he has departed 
world, after. reaching _ and _comprehending the Self 
which consists of food; the-Self-which consists of 
breath, the Self which consists of mind, the Self 
which consists of understanding, the Self which con- 
sists of bliss, enters and takes possession of these 
worlds, and having as much food as he likes, and 
assuming as many forms as he likes, he sits down 
singing this Sdman (of Brahman): ‘H4vu, hAvu, 
havu! 


1 Cf. Kaush. Up. II, 12. Here the absorption of the gods of fire, 
sun, moon, and lightning in the god of the air (vayu) is described. 
Sankara adds the god of rain, and shows that air is identical with 
ether. 

2 Cf. IT, 8. 
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6. ‘Iam food (object), 1am food, I am food! Iam 
the eater of food (subject), I am the eater of food, 
Iam the eater of food! I am the poet (who joins 
the two together), I am the poet, I am the poet! 
Iam the first-born of the Right (vzta). Before the 
Devas I was in the centre of all that is immortal. 
He who gives me away, he alone preserves me: him 
who eats food, I eat as food. 

‘I overcome the whole world, I, endowed with 
golden light’. He who knows this, (attains all this).’ 
This is the Upanishad ?. 


1 If we read suvarnagyotiZ. The commentator reads suvar ma 
gyotih, i.e. the light is like the sun. 

2 After the Anukramami follows the same invocation as in the 
beginning of the third Valli, ‘May it protect us both,’ &c. 
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BRJHADARANYAK A- 
UPANISHAD. 


FIRST ADHYAYA} 
First BRAHMANA. 


1, Verily? the dawn is the head of the horse which 
is fit for sacrifice, the sun its eye, the wind its breath, 
the mouth the Vaisvanara? fire, the year the body 
of the sacrificial horse. Heaven is the back, the sky 
the belly, the earth the chest‘, the quarters the two 
sides, the intermediate quarters the ribs, the members 
the seasons, the joints the months and half-months, 
the feet days and nights, the bones the stars, the 


1 Tt is the third Adhydya of the Aranyaka, but the first of the 
Upanishad. 

* This Brahmaza is found in the Madhyandina text of the Sata- 
patha, ed. Weber, X, 6, 4. Its object is there explained by the 
commentary to be the meditative worship of Virag, as_represented 
metaphorically in the members of the horse. Sayama dispenses with 
its explanation, because, as part of the Brzhadaranyaka-upanishad, 
according to the Kazva-sikha, it had been enlarged on by the 
Varttikakara and explained. 

* Agni or fire, as pervading everything, as universally present 
in nature. 

* Pagasya is doubtful. The commentator suggests pad-asya, the 
place of the feet, i.e. the hoof, The Greek Pégasos, or immo: mnyoi, 
throws no light on the word. The meaning of hoof would hardly 
be appropriate here, and I prefer chest on account of uras in 
I, 2, 3. Deussen (Vedanta, p. 8) translates, die Erde seiner Fiisse 
Schemel ; but we want some part of the horse. 
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flesh the clouds. The half-digested food is the sand, 
the rivers the bowels', the liver and the lungs? the 
mountains, the hairs the herbs and trees. As the 
sun rises, it is the forepart, as it sets, the hindpart of 
the horse. When the horse shakes itself’, then it 
lightens; when it kicks, it thunders; when it makes 
water, it rains; voice‘ is its voice. 

2. Verily Day arose after the horse as the (golden) 
vessel®, called Mahiman (greatness), which (at the 
sacrifice) is placed before the horse. Its place is in 
the Eastern sea. The Night arose after the horse 
as the (silver) vessel, called Mahiman, which (at the 
sacrifice) is placed behind the horse. Its place is in 
the Western sea. Verily, these two vessels (or great- 
nesses) arose to be on each side of the horse. 

As a racer he carried the Devas, as a stallion the 
Gandharvas, as a runner the Asuras, as a horse men. 
The sea is its kin, the sea is its birthplace. 


SECOND BRAHMANA&, 


1. In the beginning.there was nothing (to be per- 


1 Guda, being in the plural, is explained by nadi, channel, and ~ 
sirah; for we ought to read sira or hirdgrahame for sird, p. 22, 1. 16. 

® Klomanad is explained as a plurale tantum (nityam bahuva- 
kanam ekasmin), and being described as a lump below the heart, 
on the opposite side of the liver, it is supposed to be the lungs. 

$ «When it yawns.’ Anandagiri. 

* Voice is sometimes used as a personified power of thunder 
and other aerial sounds, and this is identified with the voice of the 
horse. 

5 ‘Two vessels, to hold the sacrificial libations, are placed at the 
Asvamedha before and behind the horse, the former made of gold, 
the latter made of silver. They are called Mahiman in the technical 
language of the ceremonial. The place in which these vessels are 
set, is called their yoni. Cf. Vagas. Samhita XXIII, 2. 

® Called the Agni-brahmama, and intended to teach the origin of 
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ceived) here whatsoever. By Death indeed all this 
was concealed,—by hunger; for death is hunger. 
Death (the first being) thought, ‘Let me have a 
body.’ Then he moved about, worshipping. From 
him thus worshipping water was produced. And he 
said: ‘Verily, there appeared to me, while I wor- 
shipped (arate), water (ka).’ This is why water is 
called ar-ka'. Surely there is water (or pleasure) 
for him who thus knows the reason why water is 
called arka. 

2. Verily water is arka. And what was there as 
the froth of the water, that was hardened, and became 
the earth. On that earth he (Death) rested, and from 
him, thus resting and heated, Agni (Vir4g) proceeded, 
full of light. 

3. That being divided itself threefold, Aditya (the 
sun) as the third, and Vayu (the air) as the third? 
That spirit (praza)* became threefold. The head was 
the Eastern quarter,and the arms this and that quarter 


Agni, the fire, which is here used for the Horse-sacrifice. It is 
found in the Satapatha-brahmaza, Madhyandina-sakha X, 6, 5, and 
there explained as a description of Hiramzyagarbha. 

1 We ought to read arkasydrkatvam, as in Poley’s edition, or 
ark-kasyarkkatvam, to make the etymology still clearer. The com- 
mentator takes arka in the sense of fire, more especially the sacri- 
ficial fire employed at the Horse-sacrifice. It may be so, but the 
more natural interpretation seems to me to take arka here as water, 
from which indirectly fire is produced. From water springs the 
earth; on that earth he (Mrctyu or Pragapati) rested, and from 
him, while resting there, fire (Virag) was produced. That fire 
assumed three forms, fire, sun, and air, and in that threefold form 
it is called praza, spirit. 

2 As Agni, Vayu, and Aditya. 

’ Here Agni (Virag) is taken as representing the fire of the altar 
at the Horse-sacrifice, which is called Arka. The object of the 
whole Brahmaza was to show the origin and true character of that 
fire (arka). 
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(i.e. the N. E. and S. E., on the left and right sides). 
Then the tail was the Western quarter, and the two 
legs this and that quarter (i.e. the N.W. and S.W.) 
The sides were the Southern and Northern quarters, 
the back heaven, the belly the sky, the dust the 
earth. Thus he (Mvztyu, as arka) stands firm in 
the water, and he who knows this stands firm wher- 
ever he goes. 

4. He desired!, ‘Let a second body be born of 
me, and he (Death or Hunger) embraced Speech 
in his mind. Then the seed became the year. | 
Before that time there was no year. Speech? bore 
him so long as a year, and after that time sent 
‘him forth. Then when he was born, he (Death) 
opened his mouth, as if to swallow him. ' He cried 
Bhaz! and that became speech®. oe 

5. Hethought, ‘If I kill him, I shall have but little 
food.” He therefore brought forth by that speech 
and by that body (the year) all whatsoever exists, 
the Azs, the Yagus, the Sdman, the metres, the 
sacrifices, men, and animals. 

And whatever he (Death) brought forth, that 
he resolved to eat (ad). Verily because he eats 
everything, therefore is Aditi (Death) called Aditi. 
He who thus knows why Aditi is called Aditi, 
becomes an eater of everything, and everything 
becomes his food‘. 


1 He is the same as what was before called mrztyu, death, who, 
after becoming self-conscious, produced water, earth, fire, &c. He 
now wishes for a second body, which is the year, or the annual 
sacrifice, the year being dependent on the sun (Aditya). 

2 The commentator understands the father, instead of Speech, the 
mother. 

§ The interjectional theory. 

* All these are merely fanciful etymologies of asvamedha and arka. 
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6. He desired to sacrifice again with a greater 
sacrifice. He toiled and performed penance. And 
while he toiled and performed penance, glorious 
power' went out of him. Verily glorious power 
means the senses (prava). Then when the senses 
had gone out, the body took to swelling (sva-yitum), 
and mind was in the body. 

7. He desired that this body should be fit for sacri- 
fice (medhya), and that he should be embodied by it. 
Then he became a horse (asva), because it swelled 
-(asvat), and was fit for sacrifice (medhya); and this 
is why the horse-sacrifice is called Asva-medha. 

Verily he who knows him thus, knows the Asva- 
medha. Then, letting the horse free, he thought?, 
and at the end of a year he offered it up for himself, 
while he gave up the (other) animals to the deities. 
Therefore the sacrificers offered up the purified 
horse belonging to Pragapati, (as dedicated) to all 
the deities. 

Verily the shining sun is the Asvamedha-sacri- 
fice, and his body is the year; Agni is the sacrificial 
fire (arka), and these worlds are his bodies. ‘These 
two are the sacrificial fire and the Asvamedha-sacri- 
fice, and they are again one deity, viz. Death. He 
(who knows this) overcomes another death, death 
does not reach him, death is his Self, he becomes 

one of those deities. 


1 Or glory (senses) and power. Comm. 
* He considered himself as the horse. oer. 
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TuHirD BrRAHMANA 1, 


1, There were two kinds of descendants of Pragé- 
pati, the Devas and the Asuras’. Now the Devas 
were indeed the younger, the Asuras the elder ones’. 
The Devas, who were struggling in these worlds, 
said: ‘Well, let us overcome the Asuras at the sacri- 
fices (the Gyotish¢oma) by means of the udgitha.’ 

2. They said to speech (V4£): ‘Do thou sing out 
for us (the udgttha).’ ‘Yes, said speech, and sang 
(the udgitha). Whatever delight there is in speech, 
that she obtained for the Devas by singing (the three 
pavamanas); but that she pronounced well (in the 
other nine pavamdnas), that was for herself. The 
Asuras knew: ‘Verily, through this singer they will 
overcome us. They therefore rushed at the singer 
and pierced her with evil. That evil which consists 
in saying what is bad, that is that evil. 

3. Then they (the Devas) said to breath (scent): 
‘Do thou sing out for us.’ ‘Yes,’ said breath, and 
sang. Whatever delight there is in breath (smell), 
that he obtained for the Devas by singing; but that 
he smelled well, that was for himself. The Asuras 
knew: ‘Verily, through this singer they will over- 
come us. They therefore rushed at the singer, and 


* Called the Udgitha-brahmava. In the MAadhyandina-sakhé, 
the Upanishad, which consists of six adhy4yas, begins with this 
Brahmaza (cf. Weber’s edition, p. 1047; Commentary, p. 1109). 

? The Devas and Asuras are explained by the commentator 
as the senses, inclining either to sacred or to worldly objects, to 
good or evil. 

* According to the commentator, the Devas were the less 
numerous and less strong, the Asuras the more numerous and 
more powerful. 
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pierced him with evil. That evil which consists in 
smelling what is bad, that is that evil. 

4. Then they said to the eye: ‘ Do thou sing out 
for us.’ ‘Yes,’ said the eye, and sang. Whatever 
delight there is in the eye, that he obtained for the 
Devas by singing; but that he saw well, that was 
for himself. The Asuras knew: ‘ Verily, through this 
singer they will overcome us.’ They therefore rushed 
at the singer, and pierced him with evil. That evil 
which consists in seeing what is bad, that is that evil. 

5. Then they said to the ear: ‘Do thou sing out 
for us. ‘Yes,’ said the ear, and sang. Whatever 
delight there is in the ear, that he obtained for the 
Devas by singing ; but that he heard well, that was 
for himself. The Asuras knew: ‘Verily, through this 
singer they will overcome us.’ They therefore rushed 
at the singer, and pierced him with evil. That evil 
which consists in hearing what is bad, that is that evil. 

6. Then they said to the mind: ‘Do thou sing out 
for us. ‘Yes, said the mind, and sang. Whatever 
delight there is in the mind, that he obtained for the 
Devas by singing; but that he thought well, that 
was for himself. The Asuras knew: ‘Verily, through 
this singer they will overcome us.’ They therefore 
rushed at the singer, and pierced him with evil. That 
evil which consists in thinking what is bad, that is 
that evil. | 

Thus they overwhelmed these deities with evils, 
thus they pierced them with evil. 

7. Then they said to the breath in the mouth!?: 
‘Do thou sing for us.’ ‘Yes, said the breath, and 
sang. The Asuras knew: ‘Verily, through this singer 


1 This is the chief or vital breath, sometimes called mukhya. 
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they will overcome us, They therefore rushed at 
him and pierced him with evil. Now as a ball of 
earth will be scattered when hitting a stone, thus 
they perished, scattered in all directions. Hence 
the Devas rose, the Asuras fell. He who knows 
this, rises by his self, and the enemy who hates 
him falls. _ 

8. Then they (the Devas) said: ‘Where was he 
then who thus stuck to us??’ It was (the breath) 
within the mouth (Asye ‘ntar?), and therefore called 
Ayasya; he was the sap (rasa) of the limbs (anga), 
_and therefore called Angirasa. 

9. That deity was called Dar, because Death was 
far (ddran) from it. From him who knows this, 
Death is far off. 

10. That deity, after having taken away the evil 
of those deities, viz. death, sent it to where the 
end of the quarters of the earth is. There he 
deposited their sins. Therefore let no one go to 
a man, let no one go to the end (of the quarters 
of the earth*), that he may not meet there with 
evil, with death. 

11. That deity, after having taken away the evil of 
those deities, viz. death, carried them beyond death. 

12. Hecarried speech across first. When speech 
had become freed from death, it became (what it 
had been before) Agni (fire). That Agni, after 
having stepped beyond death, shines. 

13. Then he carried breath (scent) across. When 
breath had become freed from death, it became 


? Asakta from safig, to embrace; cf. Rig-veda I, 33, 3. Here 
it corresponds to the German anhanglich. 

2 See Deussen, Vedanta, p. 359. 

* To distant people. 
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Vayu (air). That Vayu, after having stepped beyond 
death, blows. 

14. Then he carried the eye across. When the 
eye had become freed from death, it became Aditya 
(the sun). That Aditya, after having stepped beyond 
death, burns. 

15. hen he carried the ear across. When the 
ear had become freed from death, it became the 
quarters (space). These are our quarters (space), 
which :have stepped beyond death. 

16. Then he carried the mind across. When the 
mind had become freed from death, it became the 
moon (Aandramas). That moon, after having stepped 
beyond death, shines. Thus does that deity.carry 
him, who knows this, across death. 

17. Then breath (vital), by singing, obtained for 
himself eatable food. For whatever food is eaten, 
is eaten by breath alone, and in it breath rests. 

The Devas said: ‘Verily, thus far, whatever food 
there is, thou hast by singing acquired it for thyself. 
Now therefore give us a share in that food.’ He 
said: ‘You there, enter into me.’ They said Yes, and 
entered all into him, Therefore whatever food is 
eaten by breath, by it the other senses are satisfied. 

18. If a man knows this, then his own relations 
come to him in the same manner; he becomes their 
supporter, their chief leader, their strong ruler?. And 
if ever any one tries to oppose® one who is possessed 
of such knowledge among his own relatives, then he 


1 This is done by the last nine Pavam4nas, while the first three 
were used for obtaining the reward common to all the prazas. 

* Here annada is well explained by anamay4vin, and vyadhirahita, 
free from sickness, strong. 

® Read pratipratiZ ; see Poley, and Weber, p. 1180. 
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will not be able to support his own belongings. But 
he who follows the man who is possessed of such 
knowledge, and who with his permission wishes to 
support those whom he has to support, he indeed 
will be able to support his own belongings. 

19. He was called Ay4sya Angirasa, for he is the 
sap (rasa) of the limbs (anga). Verily, breath is 
the sap of the limbs. Yes, breath is the sap of the 
limbs. Therefore from whatever limb breath goes 
away, that limb withers, for breath verily is the sap 
of the limbs. 

20. He (breath) ts:also Brzhaspati, for speech is 
Brzhatt (Rig-veda), and he is her lord; therefore he 
is Brzhaspati. 

21. He (breath) is also Brahmamzaspati, for speech 
is Brahman (Yagur-veda), and he is her lord; there- 
fore he is Brahmazaspati. 

He (breath) is also Saman (the Udgitha), for 
speech, is SAman (SA4ma-veda), and that is both 
speech (sa) and breath (ama). This is why SAman 
is called Saman. 

22. Or because he is equal (sama) toa grub, equal 
to a gnat, equal to an elephant, equal to these three 
worlds, nay, equal to this universe, therefore he is 
SaAman. He who thus knows this SAman, obtains 
union and oneness with Saman. 

23. He (breath) is Udgitha® Breath verily is Ut, 
for by breath this universe is upheld (uttabdha) ; and 
speech is Githa, song. And because he is ut and 
githa, therefore he (breath) is Udgitha. 


+ Cf. Khand. Up. V, 2, 6. 
* Not used here in the sense of song or hymn, but as an act of 
worship connected with the Saman. Comm. 
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24. And thus Brahmadatta Aaikitaneya (the 
grandson of Aikitana), while taking Soma (ragan), 
said: ‘ May this Soma strike my head off, if Aydsya 
Angirasa sang another Udgitha than this. He sang 
it indeed as speech and breath.’ 

25. He who knows what is the property of this 
Saman, obtains property. Now verily its property 
is tone only. Therefore let a priest, who is going to 
perform the sacrificial work of a SAma-singer, desire 
that his voice may have a good tone, and let him 
perform the sacrifice with a voice that is in good 
tone. Therefore people (who want a priest) for a 
sacrifice, look out for one who possesses a good 
voice, as for one who possesses property. He who 
thus knows what is the property of that SAman, 
obtains property. 

26. He who knows what is the gold of that 
S4man, obtains gold. Now verily its gold is tone 
only. He who thus knows what is the gold of that 
S4man, obtains gold. 

27. He who knows what is the support of that 
Sd4man, he is supported. Now verily its support 
is speech only. For, as supported in speech, that 
breath is sung as that Sdman. Some say the 
support is in food. 

Next follows the Abhydroha! (the ascension) of 
the Pavamdna verses. Verily the Prastotvz begins 
to sing the Saman, and when he begins, then let him 
(the sacrificer) recite these (three Yagus-verses): 

‘Lead me from the unreal to the real! Lead me 


1 The ascension is a ceremony by which the performer reaches 
the gods, or becomes a god. It consists in the recitation of three 
Yagus, and is here enjoined to take place when the Prastotr? priest 
begins to sing his hymn. 
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from darkness to light! Lead me from death to 
immortality!’ 

Now when he says, ‘ Lead me from the unreal to 
the real,’ the unreal is verily death, the real immor- 
tality. He therefore says, ‘Lead me from death to 
immortality, make me immortal.’ 

When he says, ‘Lead me from darkness to light,’ 
darkness is verily death, light immortality. He 
therefore says, ‘Lead me from death to immortality, 
make me immortal.’ 

When he says, ‘Lead me from death to immor- 
tality, there is nothing there, as it were, hidden 
(obscure, requiring explanation)’. 

28. Next come the other Stotras with which the 
priest may obtain food for himself by singing them. 
Therefore let the sacrificer, while these Stotras are 
being sung, ask for a boon, whatever desire he may 
desire. An Udgatzz priest who knows this obtains 
by his singing whatever desire he may desire either 
for himself or for the sacrificer. This (knowledge) in- 
deed is called the conqueror of the worlds. He who 
thus knows this SAman 2, for him: there is no fear of 
his pot being admitted to the worlds®. 


1 See Deussen, Vedanta, p. 86. 
. ? He knows that he is the Praza, which Prana is the SAman. 


’ That Prana cannot be defeated by the Asuras, i.e. by the senses” 


which are addicted to evil; it is pure, and the five senses finding 
refuge in him, recover there their original nature, fire, &c. The 
Prana is the Self of all things, also of speech (Azg-yaguh-samodgitha), 
and of the Sdman that has to be sung and well sung. The Praza 
pervades all creatures, and he who identifies himself with that 
Praza, obtains the rewards mentioned in the Brahmavza. Comm. 

® In connection with lokagit, lokyata is here explained, and 
may probably have been intended, as worthiness to be admitted to 
the highest world. Originally lokyat4 and alokyaté meant right 
and wrong. See also I, 5, 17. 
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FourTtTH BRAHMANA 1. 


1. Inthe beginning this was Self alone, in the shape 
of a person (purusha). He looking round saw nothing 
but his Self. He first said, ‘This is I;’ therefore 
he became I by name. Therefore even now, if a 
man is asked, he first says, ‘This is I, and then 
pronounces the other name which he may have. And 
because before (pfrva) all this, he (the Self) burnt 
down (ush) all evils, therefore he was a person 
(pur-usha). Verily he who knows this, burns down 
every one who tries to be before him. 

2. He feared, and therefore any one who is lonely 
fears. He thought, ‘As there is nothing but myself, 
why should I fear?’ Thence his fear passed away. 
For what should he have feared? Verily fear arises 
from a second only. , 

3. But he felt no delight. Therefore a man who 
is lonely feels no delight. He wished for a second. 
He was so large as man and wife together. He then 
made this his Self to fall in two (pat), and thence 
arose husband (pati) and wife (patnt). Therefore - 
YAgiavalkya said: ‘We two? are thus (each of us) 

like half a shell*.’ Therefore the void which was 


1 Called Purushavidhabrahmaza (Madhyandina-sakh4, p. 1050). 
See Muir, Original Sanskrit Texts, vol. i, p. 24. - 

2 The Comm. explains svah by Atmanas, of himself. “But see 
Boehtlingk, Sanskrit Chrestomathie, p. 357. 

5 Roer translates: ‘Therefore was this only one half of himself, as 
a split pea is of a whole.’ Brzgala is a half of anything. Muir 
(Orig. Sansk. Texts, vol. i, p. 25) translates : ‘ Yaghavalkya has said 
that this one’s self is like the half of a split pea.’ I have translated 
the sentence according to Professor Boehtlingk’s conjecture (Chres- 
tomathie, 2nd ed. p. 357), though the singular after the dual (sva/) 
_ is irregular. 
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there, is filled by the wife. He embraced her, and 
men were born. 

4. She thought, ‘How can he embrace me, after 
having produced me from himself? I shall hide 
myself.’ 

She then became a cow, the other became a 
bull and embraced her, and hence cows were born. 
The one became a mare, the other a stallion; the 
one a male ass, the other a female ass. He em- 
braced her, and hence one-hoofed animals were born. 
The one became a she-goat, the other a he-goat ; 
the one became a ewe!, the other a ram. He em- 
braced her, and hence goats and sheep were born. 
And thus he created everything that exists in pairs, 
down to the ants. 

5. He knew, ‘I indeed am this creation, for I 
created all this. Hence he became the creation, 
and he who knows this lives in this his creation. 

6. Next he thus produced fire by rubbing. From 
the mouth, as from the fire-hole, and from the hands 
he created fire?, Therefore both the mouth and the 
hands are inside without hair, for the fire-hole is | 
inside without hair. 

And when they say, ‘Sacrifice to this or sacrifice to 
that god,’ each god is but his manifestation, for he 
is all gods, 

Now, whatever there is moist, that he created 
from seed; this is Soma. So far verily is this uni- 
verse either food or eater. Soma indeed is food, 
Agni eater. This is the highest creation of Brah- 


1 The reading avir itaro, i.e. itard u, is not found in the Kazva 
text. See Boehtlingk, Chrestomathie, p. 357. 
2 He blew with the mouth while he rubbed with the hands. 
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man, when he created the gods from his better part}, 
and when he, who was (then) mortal?, created the im- 
mortals. Therefore it was the highest creation. And 
he who knows this, lives in this his highest creation. 

7. Now all this was then undeveloped. It became 
developed by form and name, so that one could say, 
‘He, called so and so, is such a one?.’ Therefore at 
present also all this is developed by name and form, so 
that one can say, ‘He, called so and so, is such a one.’ 

He (Brahman or the Self) entered thither, to the 
very tips of the finger-nails, as a razor might be 
fitted in a razor-case, or as fire in a fire-place ‘. 

He cannot be seen, for, in part only, when breath- 
ing, he is breath by name; when speaking, speech 
by name; when seeing, eye by name; when hearing, 
ear by name; when thinking, mind by name. All 
these are but the names of his acts. And he who 
worships (regards) him as the one or the other, does 
not know him, for he is apart from this (when quali- 
fied) by the one or the other (predicate). Let men 
worship him as Self, for in the Self all these are one. 


This Self is the fo gh 
it one knows everything®. And as one can find 


again by footsteps what was lost, thus he who knows 
this finds glory and praise. 


1 Or, when he created the best gods. 

? As man and sacrificer. Comm. 

> The Comm. takes asau-néma as a compound, instead of idam- 
nama. I read asau nama, he is this by name, viz. Devadatta, &c. 
Dr. Boehtlingk, who in his Chrestomathie (2nd ed. p. 31) had 
accepted the views of the Commentator, informs me that he has 
changed his view, and thinks that we should read asai nama. 

* Cf. Kaush. Br. Up. VI, 19. 

5 “As one finds lost cattle again by following their footsteps, thus 
one finds everything, if one has found out the Self.’ Comm. 
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8. This, which is nearer to us than anything, this 
Self, is dearer than a son, dearer than wealth, dearer 
than all else. 

And if one were to say to one who declares an- 
other than the Self dear, that he will lose what is dear 
to him, very likely it would be so. Let him worship 
the Self alone as dear. He who worships the Self 
alone as dear, the object of his love will never perish! 

9. Here they say: ‘If men think that by know- 
ledge of Brahman they will become everything, what 
then did that Brahfhan know, from whence all this 
sprang ?’ . 

10. Verily in the beginning this was Brahman, that 
Brahman knew (its) Self only, saying, ‘I am Brah- 
man. From it all this sprang. Thus, whatever 
Deva was awakened (so as to know Brahman), he 
indeed became that (Brahman); and the same with 


Rishis and men. The Rishi VAmadeva saw and 


understood it, singing, ‘I was Manu (moon), I was the 
sun. Therefore now also he who thus knows that 
he is Brahman, becomes all this, and even the Devas 
cannot prevent it, for he himself is their Self. 

Now if a man worships another deity, thinking 
the deity is one and he another, he does not know. 
He is like a beast for the Devas. For verily, as 
many beasts nourish a man, thus does every man 
nourish the Devas. If only one beast is taken 
away, it is not pleasant; how much more when many 
are taken! Therefore it is not pleasant to the 
Devas that men should know this. 

11. Verily in the beginning this was Brahman, one 


? On rudh, to lose, see Taitt. Samh. II, 6, 8, 5, pp. 765, 771, as 
pointed out by Dr. Boehtlingk. On fsvaro (yat) tathaiva syAt, see 
Boehtlingk, s.v. 


I ADHYAYA, 4 BRAHMANA, 14. 89 


only. That being one, was not strong enough. It 
created still further the most excellent Kshatra 
(power), viz. those Kshatras (powers) among the 
Devas,—Indra, Varuza, Soma, Rudra, Parganya, 
Yama, Mrttyu, IsAna. Therefore there is nothing 
beyond the Kshatra, and therefore at the Ragasfya 
sacrifice the Brahmaza sits down belowthe Kshatriya. 
He confers that gloryon the Kshatra alone. But Brah- 
man is (nevertheless) the birth-place of the Kshatra. 
Therefore though a king is exalted, he sits down at 
the end (of the sacrifice) below the Brahman, as his 
birth-place. He who injures him, injures his own 
birth-place. He becomes worse, because he has 
injured one better than himself. 

12. He! was not strong enough. He created the 
Vis (people), the classes of Devas which in their 
different orders are called Vasus, Rudras, Adityas, 
Visve Devas, Maruts. 

13. He was not strong enough. He created the 
Sddra colour (caste), as Pashan (as nourisher). This 
earth verily is Pashan (the nourisher) ; for the earth 
nourishes all this whatsoever. 

14. He was not strong enough. He cea still 
further the most excellent Law (dharma). Law is 
the Kshatra (power) of the Kshatra?, therefore there 
is nothing higher than the Law. Thenceforth even 
a weak man rules a stronger with the help of the 
Law, as with the help of a king. Thus the Law is 
what is called the true. And if a man declares what 
is true, they say he declares the Law; and if he 
declares the Law, they say he declares what is true. 
Thus both are the same. 


1 Observe the change from tad, it, to sa, he. 
? More powerful than the Kshatra or warrior caste. Comm. 
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15. There are then this Brahman, Kshatra, Vis, 
and Sidra. Among the Devas that Brahman existed 
as Agni (fire) only, among men as Bréhmama, as 
Kshatriya through the (divine) Kshatriya, as Vaisya 
through the (divine) Vaisya, as Sddra through the 
(divine) SQdra. Therefore people wish for their 
future state among the Devas through Agni (the 
sacrificial fire) only; and among men through the 
Brdhmaza, for in these two forms did Brahman 
exist. 

Now if a man departs this life without having 
seen his true future life (in the Self), then that 
Self, not being known, does not receive and bless 
him, as if the Veda had not been read, or as if a 
good work had not been done. Nay, even if one 
who does not know that (Self), should perform here 
on earth some great holy work, it will perish for - 
him in the end. Let a man worship the Self only 


as his true state. If a man worships the Self only as 
his true state, his work does not a3 for whatever 


he desires that he gets f 

16. Now verily this Self (of the a man) is 
the world! of all creatures. In so far as man sacri- 
fices and pours out libations, he is the world of the 
Devas; in so far as he repeats the hymns, &c., he is 
the world of the Azshis ; in so far as he offers cakes 
to the Fathers and tries to obtain offspring, he is the 
world of the Fathers ; in so far as he gives shelter and 
food to men, he is the world of men; in so far as he 
finds fodder and water for the animals, he is the world 
of the animals; in so far as quadrupeds, birds, and 
even ants live in his houses, he is their world. And 
as every one wishes his own world not to be injured, 


* Is enjoyed by them all. Comm. 
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thus all beings wish that he who knows this should 
not be injured. Verily this is known and has been 
well reasoned. 

17. In the beginning this was Self alone, one only. 
He desired, ‘Let there be a wife for me that I may 
have offspring, and let there be wealth for me that I 
may offer sacrifices.’ Verily this is the whole desire, 
and, even if wishing for more, he would not find it. 
Therefore now also a lonely person desires, ‘Let 
there be a wife for me that I may have offspring, and 
let there be wealth for me that I may offer sacrifices.’ 
And so long as he does not obtain either of these 
things, he thinks he is incomplete. Now his com- 
pleteness (is made up as follows): mind is his self 
(husband); speech the wife; breath the child; the 
eye all worldly wealth, for he finds it with the eye; 
the ear his divine wealth, for he hears it with the 
ear. The body (4tman) is his work, for with the 
body he works. ‘This is the fivefold? sacrifice, for 
fivefold is the animal, fivefold man, fivefold all this 
whatsoever. He who knows this, obtains all this. 


FirtH BrAHMANA 2, 


1. ‘When the father (of creation) had produced by 
knowledge and penance (work) the seven kinds of 
food, one of his (foods) was common to all beings, 
two he assigned to the Devas, (1) 

‘Three he made for himself, one he gave to the 
animals. In it all rests, whatsoever breathes and 
breathes not. (2) 


1 Fivefold, as consisting of mind, speech, breath, eye, and ear. 
See Taitt. Up. I, 7,1. | 
2 Madhyandina text, p. 1054. 
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‘Why then do these not perish, though they are 
always eaten? He who knows this imperishable 
one, he eats food with his face. (3) 

‘He goes even to the Devas, he lives on 
strength.’ (4) 

2. When it is said, that ‘the father produced by 
knowledge and penance the seven kinds of food, it 
is clear that (it was he who) did so. When it is 
said, that ‘one of his (foods) was common,’ then that 
is that common food of his which is eaten. He who 
worships (eats) that (common food), is not removed 
from evil, for verily that food is mixed (property)?. 
When it is-said, that ‘two he assigned to the Devas,’ 
that is the huta, which is sacrificed in fire, and the 
prahuta, which is given away at a sacrifice. But 
they also say, the new-moon and full-moon sacrifices 
are here intended, and therefore one should not offer 
them as an ish¢i or with a wish. 

When it is said, that ‘one he gave to animals,’ 
that is milk. For in the beginning (in their infancy) 
both men and animals live on milk. And therefore 
they either make a new-born child lick ghvzta 
(butter), or they make it take the breast. And 
they call a new-born creature ‘atvzwdda,’ i.e. not 
eating herbs. When it is said, that ‘in it all rests, 
whatsoever breathes and breathes not,’ we see that 
all this, whatsoever breathes and breathes not, rests 
and depends on milk. 

And when it is said (in another Brahmaza), that 
a man who sacrifices with milk a whole year ?, over- 
comes death again, let him not think so. No, on 


1 It belongs to all beings. 
2 This would imply 360 sacrificial a each with two oblations, 
i.e. 720 oblations. 
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the very day on which he sacrifices, on that day he 
overcomes death again; for he who knows this, 
offers to the gods the entire food (viz. milk). 

When it is said, ‘Why do these not perish, though 
they are always eaten, we answer, Verily, the Person 
is the imperishable, and he produces that food deus 
and again}, 

When it is said, ‘He who knows this imperishable 
one, then, verily, the Person is the imperishable 
one, for he produces this food by repeated thought, 
and whatever he does not work by his works, that 
perishes. 

When it is said, that ‘he eats food with his face,’ 
then face means the mouth, he eats it with his 
mouth. 

When it is said, that ‘he goes even to the Devas, 
he lives on strength,’ that is meant as praise. 

3. When it is said, that ‘he made three for him- 
self” that means that he made mind, speech, and 
breath for himself. As people say, ‘My mind was 
elsewhere, I did not see; my mind was elsewhere, 
I did not hear,’ it is clear that a man sees with his: 
mind and hears with his mind?. Desire, representa- 
tion, doubt, faith, want of faith, memory’, forgetful- 
ness, shame, reflexion, fear, all this is mind. There- 
fore even if a man is touched on the back, he knows 
it through the mind. 

Whatever sound there is, that is speech. Speech 
indeed is intended for an end or object, it is nothing 
by itself. 


1 Those who enjoy the food, become themselves creators. Comm. 
3 See Deussen, Vedanta, p. 358. 
* Firmness, strength. Comm. 


94 BRIHADARANYAKA-UPANISHAD. 


‘The up-breathing, the down-breathing, the back- 
breathing, the out-breathing, the on-breathing, all 
that is breathing is breath (praza) only. Verily 
that Self consists of it; that Self consists of speech, 
mind, and breath. 

4. These are the three worlds: earth is speech, 
sky mind, heaven breath. 

5. These are the three Vedas: the Rig-veda is 
speech, the Yagur-veda mind, the SAma-veda breath. 

6. These are the Devas, Fathers, and men: the 
Devas are speech, the Fathers mind, men breath. 

7.. These are father, mother, and child: the father 
is mind, the mother speech, the child breath. 

8. These are what is known, what is to be known, 
and what is unknown. 

What is known, has the form of speech, for speech 
is known. Speech, having become this, protects 
man}, 

9. What is to be known, has the form of mind, 
for mind is what is to be known. Mind, having 
become this, protects man. 

10. What is unknown, has the form of breath, for 
breath is unknown. Breath, having become this, 
protects man’, 

11. Of that speech (which is the food of Praga- 
pati) earth is the body, light the form, viz. this fire. 
And so far as speech extends, so far extends the 
earth, so far extends fire. 

12. Next, of this mind heaven is thé body, light 
the form, viz. this sun. And so far as this mind 


1 «The food (speech), having become known, can be consumed.’ 
Comm. 

* This was adhibhautika, with reference to bhfitas, beings. Next 
follows the adhidaivika, with reference to the devas, gods. Comm. 
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extends, so far extends heaven, so far extends the 
sun. If they (fire and sun) embrace each other, then 
wind is born, and that is Indra, and he is without a 
rival. Verily a second is a rival, and he who knows 
this, has no rival. 

13. Next, of this breath water is the body, light 
the form, viz. this moon. And so far as this breath 
extends, so far extends water, so far extends the 
moon. 

These are all alike, all endless. And he who wor- 
ships them as finite, obtains a finite world, but he who 
worships them as infinite, obtains an infinite world. 

14. That Pragdpati is the year, and he consists of 
sixteen digits. The nights! indeed are his fifteen 
digits, the fixed point? his sixteenth digit. He is 
increased and decreased by the nights. Having on 
the new-moon night entered with the sixteenth part 
into everything that has life, he is thence born again 
in the morning. Therefore let no one cut off the life 
of any living thing on that night, not even of a lizard, 
in honour (pfigartham) of that deity. 

15. Now verily that Pragdpati, consisting of six- 
teen digits, who is the year, is the same as a man 
who knows this. His wealth constitutes the fifteen 
digits, his Self the sixteenth digit. He is increased 
and decreased by that wealth. His Self is the nave, 
his wealth the felly. Therefore even if he loses 
everything, if he lives but with his Self, people say, 
he lost the felly (which can be restored again). 

16. Next there are verily three worlds, the world 
of men, the world of the Fathers, the world of the 
Devas. The world of men can be gained by a son 


1 Meant for nychthemera. : 
2 ‘When he is just invisible at the new moon. 
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only, not by any other work. By sacrifice the world 
of the Fathers, by knowledge the world of the Devas 
is gained. The world of the Devas is the best of 
worlds, therefore they praise knowledge. 

17. Next follows the handing over. When a man 
thinks he is going to depart, he says to his son: 
‘Thou art Brahman (the Veda, so far as acquired by 
the father); thou art the sacrifice (so far as performed 
by the father); thou art the world.’ The son answers: 
‘I. am Brahman, I am the sacrifice, I am the world.’ 
Whatever has been learnt (by the father) that, taken 
as one, is Brahman. Whatever sacrifices there are, 
they, taken as one, are the sacrifice. Whatever 
worlds there are, they, taken as one, are the world. 
Verily here ends this (what has to be done by a 
father, viz. study, sacrifice, &c.) ‘He (the son), being 
all this, preserved me from this world!, thus he 
thinks. Therefore they call a son who is instructed 
(to do all this), a world-son (lokya), and therefore 
they instruct him. 

When a father who knows this, departs this world, 
then he enters into his son together with his own 
spirits (with speech, mind, and breath). If there is 
anything done amiss by the father, of all that the son 
delivers him, and therefore he is called Putra, son? 
By help of his son the father stands firm in this 
world *. ‘Then these divine immortal spirits (speech, 
mind, and breath) enter into him. 


1 Roer seems to have read samznaya, ‘all this multitude.’ I read, 
etan m4 sarvam sann ayam ito ’bhunagad iti. 

* The Comm. derives putra from pu (pfr), to fill, and tra (tra), to 
deliver, a deliverer who fills the holes left by the father, a stop- 
gap. Others derive it from put, a hell, and tra, to protect; cf. 
Manu IX, 138. 

* «The manushya-loka, not the pitrz-loka and deva-loka.’ Comm. 
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18. From the earth and from fire, divine speech 
enters into him. And verily that is divine speech 
whereby, whatever he says, comes to be. 

19. From heaven and the sun, divine mind enters 
into him. And verily that is divine mind whereby 
he becomes joyful, and grieves no more. 

20. From water and the moon, divine breath 
(spirit) enters into him. And verily that is divine 
breath which, whether moving or not moving, does 
not tire, and therefore does not perish. He who 
knows this, becomes the Self of all beings. As that 
deity (Hirazyagarbha) is, so does he become. And 
as all beings honour that deity (with sacrifice, &c.), 
so do all beings honour him who knows this. 

Whatever grief these creatures suffer, that is 
all one! (and therefore disappears). Only what is 
good approaches him ; verily, evil does not approach 
the Devas. 

21. Next follows the consideration of the observ- 
ances? (acts). Pragdpati created the actions (active 
senses). When they had been created, they strove 
among themselves. Voice held, I shall speak; the 
eye held, I shall see; the ear held, I shall hear; 
and thus the other actions too, each according to its 
own act. Death, having become weariness, took 
them and seized them. Having seized them, death 
held them back (from their work). Therefore 
speech grows weary, the eye grows weary, the ear 
grows weary. But death did not seize the central 
breath. Then the others tried to know him, and 


1 ‘Individuals suffer, because one causes grief to another. But 
in the universal soul, where all individuals are one, their sufferings 
are neutralised.’ Comm. 

2 The upasana or meditative worship. 


[15] H 
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said: ‘Verily, he is the best of us, he who, whether 
moving or not, does not tire and does not perish. 
Well, let all of us assume his form.’ Thereupon 
they all assumed his form, and therefore they are 
called after him ‘breaths’ (spirits). 

In whatever family there is a man who knows 
this, they call that family after his name. And he 
who strives with one who knows this, withers away 
and finally dies. So far with regard to the body. 

22. Now with regard to the deities. 

Agni (fire) held, I shall burn; Aditya (the sun) 
held, I shall warm; Aandramas (the moon) held, 
I shall shine; and thus also the other deities, each 
according to the deity. And as it was with the 
central breath among the breaths, so it was with 
Vayu, the wind among those deities. The other 
deities fade, not V4yu. Vayu is the deity that 
never sets. 

23. And here there is this Sloka: 

‘He from whom the sun rises, and into whom it 
sets’ (he verily rises from the breath, and sets in 
the breath) 

‘Him the Devas made the law, he only is to-day, 
and he to-morrow also’ (whatever these Devas de- 
termined then, that they perform to-day also’). 

Therefore let a man perform one observance only, 
let him breathe up and let him breathe down, that 
the evil death may not reach him. And when he 
performs it, let him try to finish it. Then he ob- 
tains through it union and oneness Ro that deity 
(with praza). 


1 The praa-vrata and vayu-vrata. Comm. 
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SixtH BrRAHMANA}, 


1. Verily this is a triad, name, form, and work. 
Of these names, that which is called Speech is the 
Uktha (hymn, supposed to mean also origin), for 
from it all names arise, It is their Saman (song, 
supposed to mean also sameness), for it is the same 
as all names. It is their Brahman (prayer, supposed 
to mean also support), for it supports all names. 

2. Next, of the forms, that which is called Eye is 
the Uktha (hymn), for from it all forms arise. It is 
their Saman (song), for it is the same as all forms. It 
is their Brahman (prayer), for it supports all forms. 

3. Next, of the works, that which is called Body is 
the Uktha (hymn), for from it all works arise. It is 
their SAman (song), for it is the same as all works. It 
is their Brahman (prayer), for it supports all works. 

That being a triad is one, viz. this Self; and the 
Self, being one, is that triad. This is the immortal, 
covered by the true. Verily breath is the immortal, 
name and form are the true, and by them the im- 
mortal is covered. 


* Madhyandina text, p. 1058. 
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SECOND ADHYAYA). 


‘First BRAHMANA2, 


1. There® was formerly the proud Gargya Balaki¢, 
a man of great reading. He said to AgAtasatru of 
K4si, ‘Shall I tell you Brahman ?’ Ag&Atasatru said: 
‘We give a thousand (cows) for that speech (of 
yours), for verily all people run away, saying, Ganaka 
(the king of Mithila) is our father (patron)*.’ 

2. Gargya said: ‘The person that is in the sun §, 
that I adore as Brahman.’ AgAtasatru said to him: 
‘No, no! Do not speak to me on this. I adore him 


1 Madhyandina text, p. 1058. 

2 Whatever has been taught to the end of the third (according 
to the counting of the Upanishad, the first) Adhydya, refers to 
avidya, ignorance. Now, however, vidya, the highest knowledge, 
is to be taught, and this is done, first of all, by a dialogue between 
Gargya Drzptabalaki and king Agdatasatru, the former, though a 
Brahmaaa, representing the imperfect, the latter, though a Kshatriya, 
the perfect knowledge of Brahman. While Gargya worships the 
Brahman as the sun, the moon, &c., as limited, as active and passive, 
- Agatasatru knows the Brahman as the Self. 

5’ Compare with this the fourth Adhyaya of the Kaushftaki- 
upanishad, Sacred Books of the East, vol. i, p. 300; Gough, 
Philosophy of the Upanishads, p. 144. 

* Son of Balaka, of the race of the Gargyas. 

5 Ganaka, known as a wise and liberal king. There is a play 
on his name, which means father, and is understood in the sense 
of patron, or of teacher of wisdom. The meaning is obscure; and 
in the Kaush. Up. IV. 1, the construction is still more difficult. 
What is intended seems to be that Agatasatru is willing to offer 
any reward to a really wise man, because all the wise men are 
running after Ganaka and settling at his court. 

® The commentator expatiates on all these answers and brings 
them more into harmony with Vedanta doctrines. Thus he adds 
that the person in the sun is at the same time the person in the eye, 
who is both active and passive in the heart, &c. 
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verily as the supreme, the head of all beings, the 
king. Whoso adores him thus, becomes supreme, 
the head of all beings, a king.’ 

3. Gargya said: ‘The person that is in the moon 
(and in the mind), that I adore as Brahman.’ AgA- 
tasatru said to him: ‘No, no! Do not speak to me 
on this. I adore him verily as the_great, clad in 
white raiment, as Soma, the king.’ Whoso adores 
him thus, Soma is poured out and poured forth for 
him day by day, and his food does not fail ?. 

4. Gargya said: ‘The person that is in the light- 
ning (and in the heart), that I adore as Brahman.’ 
Agatasatru said to him: ‘No, no! Do not speak to 
me on this. I adore him verily as the luminous.’ 
Whoso adores him thus, becomes luminous, and his 
offspring becomes luminous. 

5. Gargya said: ‘The person that is in the ether 
(and in the ether of the heart), that I adore as Brah- 
man. Agé&tasatru said to him: ‘No, no! Do not 
speak to me on this. I adore him as what is full, 
and quiescent. Whoso adores him thus, becomes 
filled with offspring and cattle, and his offspring. does 
not cease from this world. 

6. Gargya said: ‘The person that ts in the wind 
(and in the breath), that I adore as Brahman.’ Aga- 
tasatru said to him: ‘No, no! Do not speak to me 
on this. I adore him as Indra Vaikuzdha, as the ~ 
unconquerable army (of the Maruts).’ Whoso adores 
him thus, becomes victorious, unconquerable, con- 
quering his enemies. 


* ‘We miss the annasyatmé, the Self of food, mentioned in the 
Kaush, Up., and evidently referred to in the last sentence of our 
paragraph, Suta and prasuta, poured out and poured forth, are 
explained as referring to the principal and the secondary sacrifices. 


thy 
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7. G&rgya said: ‘The person that is in the fire (and 
in the heart), that I adore as Brahman. Ag&Atasatru 
said to him: ‘No, no! Do not speak to me on this. I 
adore him as powerful.’ Whoso adores him thus, be- 
comes powerful, and his offspring becomes powerful. 

8. Gargya said: ‘The person that is in the water 
(in seed, and in the heart), that I adore as Brahman.’ 
Ag&atasatru said to him: ‘No, no! Do not speak 
‘to me on this. I adore him as likeness.’ Whoso 
adores him thus, to him comes what is likely (or 
proper), not what is improper; what is born from 
him, is like unto him}, 

9. Gargya said: ‘The person that is in the 
mirror, that I adore as Brahman. AgéAtasatru said 
to him: ‘No, no! Do not speak to me on this. 
I adore him verily as the brilliant.’ Whoso adores 
him thus, he becomes brilliant, his offspring becomes 
brilliant, and with whomsoever he comes together, 
he outshines them. 

10. Gargya said: ‘ The sound that follows a man 
while he moves, that I adore as Brahman.’ Agédta- 
satru said to him: ‘No, no! Do not speak to me 
on this. I adore him verily as life.’ Whoso adores 
him thus, he reaches his full age in this world, breath 
does not leave him before the time. 

11. Gargya said: ‘The person that is in space, 
that I adore as Brahman. AgaAtasatru said to him: 
‘No, no! Do net speak to me on this. I adore 


him verily as the second 'w Sus.’ 


1 Here the Kaush. Up. has the Self of the name, instead of 
pratiriipa, likeness. The commentator thinks that they both mean 
the same thing, because a name is the likeness of athing. Another 
text of the Kaush. Up. gives here the Self of light. Pratiripa in 
the sense of likeness comes in later in the Kaush. Up., § 11. 


II ADHYAYA, I BRAHMANA, I5. 103 


Whoso adores him thus, becomes possessed of a 
second, his party is not cut off from him. 

12. Gargya said: ‘The person that consists of the 

shadow, that I adore as Brahman.’ AgéAtasatru said 
to him: ‘No, no! Do not speak to me on this. 
I adore him verily as death.’ Whoso adores him 
thus, he reaches his whole age in this world, death 
does not approach him before the time. 
- 13. Gargya said: ‘The person that is in the body}, 
that I adore as Brahman.’ Agéatasatru said to him: 
‘No, no! Do not speak to me on this. I adore him 
verily as embodied.’ Whoso adores him thus, becomes 
embodied, and his offspring becomes embodied ”. 

Then Gargya became silent. 

14. Agdtasatru said: ‘Thus far only?’ ‘Thus far 
only, he replied. Agdtasatru said: ‘This does not 
suffice to know it (the true Brahman). Gérgya 
replied : ‘Then let me come to you, as a pupil.’ 

15. Agatasatru said: ‘ Verily, it is unnatural that 
a Brahmaza should come to a Kshatriya, hoping 
that he should tell him the Brahman. However, I 
shall make you know him clearly, thus saying he 
took him by the hand and rose. 

And the two together came to a person who was 
asleep. He called him by these names, ‘Thou, 
great one, clad in white raiment, Soma, King®” He 


1 <In the Atman, in Pragapati, in the Buddhi, and in the heart.’ 
Comm. | 

2 It is difficult to know what is meant here by 4tman and atman- 
vin. In the Kaush. Up. Agatasatru refers to Pragapati, and the 
commentator here does the same, adding, however, buddhi and 
hrzd. Gough translates 4tmanvin by ‘having peace of mind.’ 
Deussen, p. 195, passes it over. 

8 These names are given here as they occur in the Kaushitaki- 
upanishad, not.as in the Brzhadaramzyaka-upanishad, where the 


104 BRIHADARANYAKA-UPANISHAD. 


did not rise. Then rubbing him with his hand, he 


woke him, and he arose. 

16, AgAtasatru said: ‘When this man was thus 
asleep, where was then the person (purusha), the in- 
telligent ? and from whence did he thus come back?’ 
Gargya did not know this ? 

17. Ag&atasatru said: ‘When this man was thus 
asleep, then the intelligent person (purusha), having 
through the intelligence of the senses (pramas) ab- 
sorbed within himself all intelligence, lies in the 
ether, which is in the heart When he takes in 
these different kinds of intelligence, then it is said 
that the man sleeps (svapiti)@; Then the breath 
is kept in, speech is kept in, the ear is kept in, the 
eye is kept in, the mind is kept tn. 

18. But when he moves about in sleep (and 
dream), then these are his worlds. He is, as it were, 
a great king; he is, as it were, a great Brahmaza; he 
rises, as it were, and he falls. And as a great king 
might keep in his own subjects, and move about, 
according to his pleasure, within his own domain, 
thus does that person (who is endowed with intel- 
ligence) keep in the various senses (prazas) and move 
about, according to his pleasure, within his own body 
(while dreaming). 

19. Next, when he is in profound sleep, and knows 


first name was atish‘h4h sarveshim bhitanam mfrdha raga. This 
throws an important light on the composition of the Upanishads. 

* The ether in the heart is meant for the real Self. He has 
come to himself, to his Self, i.e. to the true Brahman. 

2 Svapiti, he sleeps, is explained as sva, his own Self, and 
apiti for apyeti, he goes towards, so that ‘he sleeps’ must be 
interpreted as meaning ‘he comes to his Self.’ In another passage 
it is explained by svam apito bhavati. See Sankara’s Commentary 
on the Brzh. Ar. Up. vol. i, p. 372. 
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nothing, there are the seventy-two thousand arteries 
called Hita, which from the heart spread through 
the body?. Through them he moves forth and rests 
in the surrounding body. And as a young man, ora 
great king, or a great Brahmamza, having reached the 

summit of happiness, might rest, so does he then rest. 
20. As the spider comes out with its thread, or as 
small sparks come forth from fire, thus do all senses, 
all worlds, all Devas, all beings come forth from that 
Self. The Upanishad (the true name and doctrine) 
of that Self is ‘the True of the True.’ Verily the 


senses are the true, and he is the true of the true. 


SECOND BRAHMANA ?, 

1, Verily he who knows the babe? with his place‘, 
his chamber >, his post *, and his rope’, he keeps off 
the seven relatives® who hate him. Verily by the 
young is meant the inner life, by his place this 
(body), by his chamber this (head), by his = the 
vital bread by his rope the food. 

2. Then the seven imperishable ones’ sopiondh 
him. There are the red lines in the eye, and by 
them Rudra clings to him. There is the water 


1 ‘Not the pericardium only, but the whole body.” Comm. 

? Madhyandina text, p. 1061. 

$ The lingatman, or subtle body which has entered this body in 
five ways, Comm. 

* The body. 5 The head. ~ 6 The vital breath. 

7 Food, which binds the subtle to the coarse body. 

® The seven organs of the head through which man perceives 
and becomes attached to the world. 

® The commentator remarks that while saying this, the body 
and the head are pointed out by touching them with the hand 
(pazipeshapratibodhanena). 

10 See before, I, 5,1, 2. They are called imperishable, because 
they produce imperishableness by supplying food for the praza, 
here called the babe. 
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in the eye, and by it Parganya clings to him. There 
is the pupil, and by it Aditya (sun) clings to him. 
There is the dark iris, and by it Agni clings to him. 
There is the white eye-ball, and by it Indra clings to 
him. With the lower eye-lash the earth, with the 
upper eye-lash the heaven clings to him. He who 

_knows this, his food does never perish. | 

3. On this there is this Sloka ;: 

‘There! is a cup having its mouth below and its 
bottom above. Manifold glory has been placed into 
it. On its lip sit the seven Azshis, the tongue as 
the eighth communicates with Brahman.’ What is 
called the cup having its mouth below and its bottom 
above is this head, for its mouth (the mouth) is 
below, its bottom (the skull) is above. When it is 
said that manifold glory has been placed into it, 
the senses verily are manifold glory, and he there- 
fore means the senses. When he says that the 
seven Aishis sit on its lip, the Azshis are verily the 
(active) senses, and he means the senses. And 
when he says that the tongue as the eighth com- 
municates with Brahman, it is because the tongue, 
as the eighth, does communicate with Brahman. 

4. These two (the two ears) are the Azshis Gau- 
tama and Bharadvaga; the right Gautama, the left 
Bharadvaga. These two (the eyes) are the A/shis 
Visvamitra and Gamadagni; the right Visvamitra, 
the left Gamadagni. These two (the nostrils) are 
the Azshis Vasish¢Za and Kasyapa; the right Va- 
sish¢#a, the left Kasyapa. The tongue is Atri, for 
-with the tongue food is eaten, and Atri is meant for 
Atti, eating. He who knows this, becomes an eater 
of everything, and everything becomes his food. 


1 Cf. Atharva-veda-samh. X, 8, 9. 
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THir>D BRAHMANA}!. 


1. There are two forms of Brahman, the material 
and the immaterial, the mortal and the immortal, the 
solid and the fluid, sat (being) and tya (that), (i.e. 
Ssat-tya, true) ?. 

2. Everything except air and sky is material, is 
mortal, is solid, is definite. “The essence of that 
which is material, which is mortal, which is solid, 
which is definite is the sun that shines, for he is the 
essence of sat (the definite). 

3. But air and sky are immaterial, are immortal, 
are fluid, are indefinite. The essence of that which 
is immaterial, which is immortal, which is fluid, which 
is indefinite is the person in the disk of the sun, for 
he is the essence of tyad (the indefinite). So far with 
regard to the Devas. 

4. Now with regard to the body. Everything 
except the breath and the ether within the body is 
material, is mortal, is solid, is definite. The essence 
of that which is material, which is mortal, which is 
solid, which is definite is the Eye, for it is the essence 
of sat (the definite). 

5. But breath and the ether within fie body are 
immaterial, are immortal, are fluid, are indefinite. 
The essence of that which is immaterial, which is 
immortal, which is fluid, which is indefinite is the 
person in the right eye, for he is the essence of tyad 
(the indefinite). 

6. And what is the appearance of that person? 
Like a saffron-coloured raiment, like white wool, 


1 MAdhyandina text, p. 1062. ; 
Sat is explained by definite, tya or tyad by indefinite. 
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like cochineal, like the flame of fire, like the white 
lotus, like sudden lightning. He who knows this, 
his glory is like unto sudden lightning. 

Next follows the teaching (of Brahman) by No, 
no?! for there is nothing else higher than this (if 
one says): ‘It is not so.’ Then comes the name 
‘the True of the True, the senses being the True, 
and he (the Brahman) the True of them. 


FourTH BRAHMANA®, 


1. Now when Yag#avalkya was going to enter’ 
upon another state, he said: ‘ Maitreyt, verily I am 
going away from this my house (into the forest‘). 
Forsooth, let me make a settlement between thee 
and that K4tydyant (my other wife).’ | 

2. Maitreyt said: ‘My Lord, if this whole earth, . 
full of wealth, belonged to me, tell me, should Ibe - 
immortal by it®?’ 


1 See III, 9, 26; IV, 2,4; IV, 4, 22; IV,5,15. 

2 Madhyandina text, p.1062. To the end of the third Brahmana 
of the second Adhyaya, all that has been taught does not yet impart 
the highest knowledge, the identity of the personal and the true Self, 
the Brahman. In the fourth Braéhmama, in which the knowledge 
of the true Brahman is to be set forth, the Samnydsa, the retiring 
from the world, is enjoined, when all desires cease, and no duties 
are to be performed (SamnyAsa, parivragya). The story is told again 
with slight variations in the Brzhadaramyaka-upanishad IV, 5. The 
more important variations, occurring in IV, 5,are added here, marked 
with B. There are besides the various readings of the Madhyandina- © 
sikha of the Satapatha-brahmaza. See also Deussen, Vedanta, p.185. 

5 In Brzh. Up. IV, 5, the story begins: Yagvavalkya had two wives, 
Maitreyt and Katydyant. Of these Maitreyi was conversant with 
Brahman, but Katydyani possessed such knowledge only as women 
possess. 

* Instead of udydsyan, B. gives pravragishyan, the more 
technical term. 

> Should I be immortal by it, or no? B. 


ee a 
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No, replied Yagaavalkya; ‘like the life of rich 
people will be thy life. But there is no hope of 
immortality by wealth.’ 

3. And Maitreyt said: ‘What should I do with 
that by which I do not become immortal ? What my 
Lord knoweth (of immortality), tell that to me’.’ 

4. YAgaavalkya replied : ‘ Thou who art truly dear 
to me, thou speakest dear words*. Come, sit down, 
T-will explain it to thee, and mark well what I say.’ 

_5. And he said: ‘Verily, a husband is not dear, that 
you may love the husband; but that you may love 
the Self, therefore a husband is dear. 

‘Verily, a wife is not dear, that you may love the 
wife; but that you may love the Self, therefore a 
wife is dear. 

‘Verily, sons are not dear, that you may love 
the sons; but that you may love the Self, therefore 
sons are dear. 

‘Verily, wealth is not dear, that you may love 
wealth; but that you may love the Self, therefore 
wealth is dear’. 
Verily, the Brahman-class is not dear, that you 
may love the Brahman-class; but that you may love 
the Self, therefore the Brahman-class is dear. 
Verily, the Kshatra-class is not dear, that you 
may love the Kshatra-class; but that you may love 
_the Self, therefore the Kshatra-class is dear. 
‘Verily, the worlds are not dear, that you may 
love the worlds; but that you may love the Self, 
therefore the worlds are dear. 


1 Tell that clearly tome. B. 

2 Thou who art dear to me, thou hast cree what is dear (to 
-me in this). B. 

§ B. adds, Verily, cattle are not dear, &c. 
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‘Verily, the Devas are not dear, that you may 
love the Devas; but that you may love the Self, 
therefore the Devas are dear’. | 

‘Verily, creatures are not dear, that you may love 
the creatures; but that you may love the Self, there- 
fore are creatures dear. 

‘Verily, everything is not dear that you may love 
everything; but that you may love the Self, there- 
fore everything is dear. 

‘Verily, the Self is to be seen, to be heard, to 
be perceived, to be marked, O Maitreyi! When 
we see, hear, perceive, and know the Self?, then 
all this is known. | 

6. ‘Whosoever looks for the Brahman-class else-. 
where than in the Self, was? abandoned by the 
Brahman-class. Whosoever looks for the Kshatra- 
class elsewhere than in the Self, was abandoned by 
the Kshatra-class. Whosoever looks for the worlds 
elsewhere than in the Self, was abandoned by the 
worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas‘. 
Whosoever looks for creatures elsewhere than in the 
Self, was abandoned by the creatures. Whosoever 
looks for anything elsewhere than in the Self, was 
abandoned by everything. This Brahman-class, this 
Kshatra-class, these worlds, these Devas®, these® 
creatures, this everything, all is that Self. 

7. ‘Now as’ the sounds of a drum, when beaten, 


1 B. inserts, Verily, the Vedas are not dear, &c. 

2 When the Self has been seen, heard, perceived, and known. B. 
8’ The commentator translates, ‘should be abandoned.’ 

* B. inserts, Whosoever looks for the Vedas, &c. 

5 B. adds, these Vedas. 6 B. has, all these creatures. 

7 I construe sa yatha with evam vai in § 12, looking upon 
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cannot be seized externally (by themselves), but the 
sound is seized, when the drum is seized or the beater 
of the drum; 

8. ‘And as the sounds of a conch-shell, when 
blown, cannot be seized externally (by themselves), 
but the sound is seized, when the shell is seized or 
a blower of the shell ; 

. ‘And as the sounds of a lute, when played, 
ae be seized externally (by themselves), but the 
sound is seized, when the lute is seized or the 
player of the lute; ) 

@ 10. ‘As clouds of smoke proceed by themselves 
out of a lighted fire kindled with damp fuel, thus, 
verily, O Maitreyi, has been breathed forth from 
this great Being what we have as Azg-veda, Yagur- 
veda, SAma-veda, Atharv4ngirasas, Itihdsa (legends), 
Puraza (cosmogonies), Vidya (knowledge), the Upa- 
nishads, Slokas (verses), Stras (prose rules), Anu- 
vydkhyanas (glosses), Vyakhyanas (commentaries)}. 
From him alone all these were breathed forth. 

¥ rx. ‘As all waters find their centre in the sea, 
all touches in the skin, all tastes in the tongue, all 
smells in the nose, all colours in the eye, all sounds 
in the ear, all percepts in the mind, all knowledge in 
the heart, all actions in the hands, all movements in 
the feet, and all the Vedas in speech,— 

¢ 12. ‘Asa lump of salt?, when thrown into water, 
becomes dissolved into water, and could not be taken 


§ 11 as probably a later insertion. The sa is not the pronoun, but 
a particle, as in sa yadi, sa Ret, &c, 

1 B. adds, what is sacrificed, what is poured out, food, drink, this 
world and the other world, and all creatures. 

-? See Khand. Up. VI, 13. 
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out again, but wherever we taste (the water) it is 
salt,—thus verily, O Maitreyi, does this great Being, 
endless, unlimited, consisting of nothing but know- 
ledge’, rise from out these elements, and vanish again 
in them. When he has departed, there is no more 
knowledge (name), I say, O Maitreyf.’ Thus spoke 
Yagaavalkya. | 

13. Then Maitreyi said: ‘Here thou hast be- 
wildered me, Sir, when thou sayest that having 
departed, there is no more knowledge?’ 

But Yag#avalkya replied: ‘O Maitreyi, I say nothing 
that is bewildering. This is enough, O beloved, for 

’ wisdom’, 

g ‘For when there is as it were duality, then one. 
sees the other, one smells the other, one hears the 
other‘, one salutes the other®, one perceives the 
other®, one knows the other ; but when the Self only 
is all this, how should he smell another’, how should 
he see® another?®, how should he hear?® another, how 
should he salute™ another, how should he perceive 
another ?2, how should he know another? How 
should he know Him by whom he knows all this ? 


1 As a mass of salt has neither inside nor outside, but is altogether 
a mass of taste, thus indeed has that Self neither inside nor outside, 
but is altogether a mass of knowledge. B. 

2 «Here, Sir, thou hast landed me in utter bewilderment. Indeed, 
I do not understand him.’ B. 
X ® Verily, beloved, that Self is imperishable, and of an inde- 
structible nature. B. 

* B. inserts, one tastes the other. 

5 B. inserts, one hears the other. 


6 B. inserts, one touches the other. 7 See, B. 
8 Smell, B. ® B. inserts taste. 
10 Salute, B. 11 Hear, B. 


12 B. inserts, how should he touch another? 
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How, O beloved, should he know (himself), the 
Knower??’ 


FirtH BRAHMANA 2. 


1. This earth is the honey * (madhu, the effect) of 
all beings, and all beings are the honey (madhu, the 
effect) of this earth. Likewise this bright, immortal 
person in this earth, and that bright immortal person 
incorporated in the body (both are madhu). He 
indeed is the same as that Self, that Immortal, that 
Brahman, that All. 

2. This water is the honey of all beings, and all 
beings are the honey of this water. Likewise this 
bright, immortal person in this water, and that 
bright, immortal person, existing as seed in the body 
(both are madhu). He indeed is the same as that 
Self, that Immortal, that Brahman, that All. 


1 Instead of the last line, B. adds (IV, 5, 15): ‘That Self is to 
be described by No, no! He is incomprehensible, for he cannot 
be comprehended; he is imperishable, for he cannot perish; he 1s" 
unattached, for he does not attach himself; unfettered, he does 
not suffer, he does not fail. How, O beloved, should he know the 
Knower? Thus, O Maitrey?, thou hast been instructed. Thus 
far goes immortality.’ Having said so, Yagfavalkya went away 
(into the forest). 15. See also Khand. Up. VI, 24, 1. 

? Madhyandina text, p. 1064. 

* Madhu, honey, seems to be taken here as an instance of some- 
thing which is both cause and effect, or rather of things which are 
mutually dependent on each other, or cannot exist without one 
other. As the bees make the honey, and the honey makes or 
supports the bees, bees and honey are both cause and effect, 
or at all events are mutually dependent on one other. In the same 
way the earth and all living beings are looked upon as mutually 
dependent, living beings presupposing the earth, and the earth 
presupposing living beings. This at all events seems to be the 
general idea of what is called the Madhuvidya, the science of honey, 
which Dadhya& communicated to the Asvins. 


[15] I 
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3. This fire is the honey of all beings, and all 
beings are the honey of this fire. Likewise this 
bright, immortal person in this fire, and that bright, 
immortal person, existing as speech in the body (both 
are madhu). He indeed is the same as that Self, 
that Immortal, that Brahman, that All. 

4. This air is the honey of all beings, and all 
beings are the honey of this air. Likewise this 
bright, immortal person in this air, and that bright, 
immortal person existing as breath in the body (both 
are madhu). He indeed is the same as that Self, 
that Immortal, that Brahman, that All. 

5. This sun is the honey of all beings, and all 
beings are the honey of this sun. Likewise this 
bright, immortal person in this sun, and that bright, 
immortal person existing as the eye in the body 
(both are madhu). He indeed is the same as that 
Self, that Immortal, that Brahman, that All. 

6. This space (disaZ, the quarters) is the honey of 
all beings, and all beings are the honey of this 
space. Likewise this bright, immortal person in this 
space, and that bright, immortal person existing as 
the ear in the body (both are madhu). He indeed 
is the same as that Self, that Immortal, that Brah- 
man, that All. 

7. This moon is the honey of all beings, and all 
beings are the honey of this moon. Likewise this 
bright, immortal person in this moon, and that bright, 
immortal person existing as mind in the body (both 
are madhu). He indeed is the same as that Self, 
that Immortal, that Brahman, that All. 

8. This lightning is the honey of all beings, and 
all beings are the honey of this lightning. Likewise 
this bright, immortal person in this lightning, and 
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that bright, immortal person existing as light in the 
body (both are madhu). He indeed is the same as 
that Self, that Immortal, that Brahman, that All. 

g. This thunder? is the honey of all beings, and all 
_beings are the honey of this thunder. Likewise this 
bright, immortal person in this thunder, and that 
bright, immortal person existing as sound and voice 
in the body (both are madhu). He indeed is the 
same as that Self, that Immortal, that Brahman, 
that All. 

10. This ether is the honey of all beings, and all 
beings are the honey of this ether. Likewise this 
bright, immortal person in this ether, and that bright, 
immortal person existing as heart-ether in the body 
(both are madhu). He indeed is the same as that 
Self, that Immortal, that Brahman, that All. 

11. This law (dharma) is the honey of all beings, 
and all beings are the honey of this law. Likewise 
this bright, immortal person in this law, and that 
bright, immortal person existing as law in the body 
(both are madhu). He indeed is the same as that 
Self, that Immortal, that Brahman, that All. 

12. This true? (satyam) is the honey of all beings, 
and all beings are the honey of this true. Likewise 


this bright, immortal person in what is true, and that 


bright, immortal person existing as the true in the 
body (both are madhu). He indeed is the same as 
that Self, that Immortal, that Brahman, that. All. 

13. This mankind is the honey of all beings, and 
all beings are the honey of this mankind. Likewise 


1 Stanayitnu, thunder, is explained by the commentator as 
Parganya. 
* Satyam, the true, the real, not, as it is generally translated, the 
truth. | 
I 2 
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this bright, immortal person in mankind, and that 
bright, immortal person existing as man in the body 
(both are madhu). He indeed is the same as that 
Self, that Immortal, that Brahman, that All. 

14. This Self is the honey of all beings, and all 
beings are the honey of this Self. Likewise this 
bright, immortal person in this Self, and that bright, 
immortal person, the Self (both are madhu). He 
indeed is the same as that Self, that Immortal, that 
Brahman, that All. 

15. And verily this Self is the lord of all beings, 
the king of all beings. And as all spokes are con- 
tained in the axle and in the felly of a wheel, all 
beings, and all those selfs (of the earth, water, &c.) 
are contained in that Self. | 

16. Verily Dadhyaé Atharvaza proclaimed this 
honey (the madhu-vidya) to the two Asvins, and a 
Rishi, seeing this, said (Rv. I, 116, 12): 

‘O ye two heroes (Asvins), I make manifest that 
fearful deed of yours (which you performed) for the 
sake of gain}, like as thunder? makes manifest the 
rain. The honey (madhu-vidy4) which Dadhyaé 
Atharvaza proclaimed to you through the head of 
a horse, ... 

17. Verily Dadhyaé Atharvana? proclaimed this 
honey to the two Asvins, and a “shi, seeing this, 
said (Rv. I, 117, 22); 

‘O Asvins, you fixed a horse’s head on Atharvana 
Dadhyaé, and he, wishing to be true (to his promise), 


' The translation here follows the commentary. 
* Tanyatu, here explained as Parganya. 


§ Sankara distinguishes here between Atharvana and Atharvaaa, 
if the text is correct. 
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proclaimed to you the honey, both that of Tvashér7} 
and that which is to be your secret, O ye strong 
ones.’ 

18. Verily Dadhyaé Atharvama proclaimed this 
honey to the two Asvins, and a Ashi, seeing this, | 
said : 

‘He (the Lord) made bodies with two feet, he 
made bodies with four feet. Having first become 
a bird, he entered the bodies as purusha (as the 
person). This very purusha is in all bodies the puri- 
saya, i.e. he who lies in the body (and is therefore 
called purusha). There is nothing that is not 
covered by him, nothing that is not filled by him. 

19. Verily Dadhya& Atharvaza proclaimed this 
honey to the two Asvins, and a Azshi, seeing this, 
said (Rv. VI, 47, 18): 

‘He (the Lord) became like unto every form?, and 
this is meant to reveal the (true) form of him (the 
Atman). Indra(the Lord) appears multiform through 
the Mays (appearances), for his horses (senses) are 
yoked, hundreds and ten.’ 

This (Atman) is the horses, this (Atman) is the 
ten, and the thousands, many and endless. This is 
the Brahman, without cause and without effect, with- 
out anything inside or outside; this Self is Brahman, 
omnipresent and omniscient. This is the teaching 
(of the Upanishads). 


1 Sankara explains Tvash/r? as the sun, and the sun as the head 
of the sacrifice which, having been cut off, was to be replaced by 
the pravargya rite. The knowledge of this rite forms the honey 
of Tvash/rz. The other honey which is to be kept secret is the 
knowledge of the Self, as taught before in the Madhu-brahmaaa. 

2 He assumed all forms, and such forms, as two-footed or four- 
footed animals, remained permanent. Comm. 
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SixtH BRAHMANA. 


1. Now follows the stem!: 

1. Pautimdshya from Gaupavana, 

2. Gaupavana from Pautimashya, 

3. Pautimashya from Gaupavana, 

4. Gaupavana from Kausika, 

5. Kausika from Kauzdinya, 

6. Kauzdinya from Sazdilya, 

7. SAndilya from Kausika and Gautama, 

8. Gautama 

.2. from | Agnivesya, 

9. Agnivesya from Sandilya and Anabhimlata, 
10. Sazdilya and Anabhimlata from Anabhimlata, 
11. Anabhimlata from Anabhimlata, 

12. Anabhimlata from Gautama, 

13. Gautama from Saitava and Piatinayooya: 
14. Saitava and Pré#inayogya from Parasarya, 
15. P4rasarya from Bharadvaga, 

16. Bhdradvaga from Bharadvaga and Gautama, 
17. Gautama from Bharadvaga, 


1 The line of teachers and pupils by whom the Madhukanda 
(the fourth Brahmaza) was handed down. The Madhyandina-sakha 
begins with ourselves, then 1. Saurpazayya, 2. Gautama, 3. Vatsya, 
4. Vatsya and Parasarya, 5. Sankvztya and Bharadvaga, 6. Auda- 
vahi and Sandilya, 7. Vaigavapa and Gautama, 8. Vaigavapayana 
and Vaish/apureya, 9. Saudilya and Rauhizayana, to. Saunaka, 
Atreya, and Raibhya, 11. Pautimashy4yava and Kaundiny ayana, 
12, Kaundinya, 13. Kaundinya, 14. Kaundinya and Agnivesya, 
15. Saitava, 16. Pardsarya, 17. Gatukarmya, 18. Bharadvaga, 19. Bha- 
radvaga, Asuray ana, and Gautama, 20. Bharadvaga, 21. Vaigavapa- 
yana. ‘Then the same as the K4zvas to Gatukarnya, who learns 
from Bharadvaga, who learns from Bharadvaga, AsurAyana, and 
Yaska. Then Traivami &c. as in the Kanva-vamsa. 
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18, 
19. 


Bharadvaga from Pardsarya, 
Parasarya from Vaigavdpayana, 


20. Vaigavapayana from Kausikayani, 
211. Kausikayani 


Al. 
42. 
43. 
44. 
45. 


. from Ghvztakausika, 
22, 
23. 
24. 
25. 
26. 
27. 
28. 
20. 
30. 
31. 
22. 
33: 
34: 
35: 
36. 
37: 
38. 
39. 
40. 


Ghvetakausika from Pardsaryayana, 

Paradsaryayaza from P4rdsarya, 

Parasarya from Gatdkarzya?, | 

Gatikarnya from AsurAyama and YAska : - 

Asurfyama and YAska from Traivazi, 

Traivamzi from Aupagandhani, 

Aupagandhani from Asuri, 

Asuri from Bharadvaga, 

Bharadvaga from Atreya, 

Atreya from MAzii, 

Mazzi from Gautama, 

Gautama from Gautama, 

Gautama from VAtsya, 

Vatsya from Sazdilya, 

Sazdilya from Kaisorya K4pya, 

Kaisorya Kapya from Kumérahfrita, 

Kumiéarahfrita from G4lava, 

Gdlava from Vidarbhi-kauzdinya, 

Vidarbhi-kauzdinya from Vatsanapat Baé- 
bhrava, 

Vatsanapat Babhrava from Pathi Saubhara, 

Pathi Saubhara from Ayasya Angirasa, 

Ayasya Angirasa from Abhati TvAshéra, 

Abhati Tvdsh¢ra from Visvartipa Tv4shéra, 

Visvaripa Tvash/ra from Asvinau, 


1 From here the Vamsa agrees with the Vamsa at the end of 


IV, 6. 


* Bharadvaga, in Madhyandina text. 
5 Bharadvaga, Asurayana, and Yaska, in Madhyandina text. 
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46. Asvinau from Dadhyaé Atharvana, 

47. Dadhyaé Atharvama from Atharvan Daiva, 
48. Atharvan Daiva from Mrztyu Pradhvamsana, 
49. Mvztyu Pradhvamsana from Pradhvamsana, 
50. Pradhvamsana from Ekarshi, 

51. Ekarshi from Vipraitti}, 

52. Viprafitti from Vyashdi, 

53. Vyashdi from Sanéru, 

54. Sandru from Sanatana, 

55. Sandtana from Sanaga, 

56. Sanaga from Paramesh/Zin, 

57. Paramesh¢din from Brahman, 

58. Brahman is Svayambhu, self-existent. 
Adoration to Brahman 2, 


1 Vipragitti, in MAadhyandina text. 
? Similar genealogies are found Brth. Ar. Up. IV, 6, and VI, 5. 
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THIRD ADHYAYA. 


First BrRAHMANA 1, 


Adoration to the Highest Self (ParamAtman) ! 

1, Ganaka Vaideha (the king of the Videhas) sacri- 
ficed with a sacrifice at which many presents were | 
offered to the priests of(the Asvamedha). Brahmazas 
of the Kurus and the Pa#alas had come thither, 
and Ganaka Vaideha wished to know, which of those 
Brahmazas was the best read. So he enclosed a \ 
thousand cows, and ten padas (of gold)? were fastened 
to each pair of horns. 

2. And Ganaka spoke to them: ‘ Ye venerable 
Brahmazas, he who among you is the wisest, let 
him drive away these cows.’ 

Then those Brahmazas durst not, but Yagviavalkya 
said to his pupil: ‘Drive them away, my dear.’ 

He replied: ‘O glory of the Sdman, and drove 
them away. 

The Brahmazas became angry and said: ‘How 
could he call himself the wisest among us ?’ 

Now there was Asvala, the Hot77 priest of Ganaka 
Vaideha. He asked him: ‘Are you indeed the 


1 Madhyandina text, p. 1067. 

2 Palakaturbhagah padah suvarmasya. Comm. 

* One expects iti after udaga, but Sdmasravas is applied to 
Yagnavalkya, and not to the pupil. Ydgziavalkya, as the com- 
mentator observes, was properly a teacher of the Yagur-veda, but 
as the pupil calls him Samasravas, he shows that Yagziavalkya 
knew all the four Vedas, because the Samans are taken from the 
Rig-veda, and the Atharva-veda is contained in the other three 
Vedas. Regnaud, however, refers it to the pupil, and translates, 
‘0 toi qui apprends le S4ma-veda.’ 
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wisest among us, O YAg#avalkya ?’ He replied: ‘I 
bow before the wisest (the best knower of Brahman), 
but I wish indeed to have these cows.’ 

Then Asvala, the Hots priest, undertook to 
question him. 

3. ‘ VAgiavalkya, he said, ‘everything here (con- 
nected with the sacrifice) is reached by death, every- 
thing is overcome by death. By what means then 
is the sacrificer freed beyond the reach of death ?’ 

Yagaavalkya said: ‘ By the Hotvz priest, who is 
Agni (fire), who is speech. For speech is the Hotrz 
of the sacrifice (or the sacrificer), and speech is 
Agni, and he is the Hotvz. This constitutes free- 
dom, and perfect freedom (from death),’ 

4. ‘YAg#avalkya, he said, ‘everything here is 
ache by day and night, everything is overcome by — 
day and night. By what means then is the sacrificer 
freed beyond the reach of day and night ?’ 

YAgvavalkya said: ‘ By the Adhvaryu priest, who 
is the eye, who is Aditya (the sun). For the eye is 
the Adhvaryu of the sacrifice, and the eye is the sun, 
and he is the Adhvaryu. This constitutes freedom, 
and perfect freedom.’ 

5. ‘ YAg#avalkya,’ he said, ‘everything here is 
reached by the waxing and waning of the moon, 
everything is overcome by the waxing and waning 
of the moon. By what means then ts the sacrificer 
freed beyond the reach of the waxing and waning 
of the moon?’ 

YAg#avalkya said; ‘By the Udgatzz priest, who 
is Vayu (the wind), who is the breath. For the 


* One expects 4dityena 4akshusha, instead of fakshush4dityena, 
but see § 6. 
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breath is the Udgatvz of the sacrifice, and the breath 


is the wind, and he is the Udgatzz. This constitutes 
freedom, and perfect freedom.’ 

6. ‘ Yagvavalkya, he said, ‘this sky is, as it were, 
without an ascent (staircase.) By what approach 
does the sacrificer approach the Svarga world?’ 


YAgvavalkya said: ‘By the Brahman priest, who’ 


is the mind (manas), who is the moon. For the 
mind is the Brahman of the sacrifice, and the mind 
is the moon, and he is the Brahman. This consti- 
tutes freedom, and perfect freedom. These are the 
complete deliverances (from death).’ 

Next follow the achievements. 

7. ‘ Yagvavalkya,’ he said, ‘how many /zé verses 
will the Hotvz priest employ to-day at this sacrifice?’ 

‘Three,’ replied Yag#avalkya. 

‘And what are these three?’ 

‘Those which are called Puronuvakya, Yagya, sa 
thirdly, Sasy4 t’ 

‘What does he gain by them ?’ 

‘All whatsoever has breath.’ 

8. ‘ Y4gziavalkya, he said, ‘how many oblations 
(ahuti) will the Adhvaryu priest employ to-day at 
this sacrifice ?’ 

‘Three,’ replied Yag#avalkya. 

‘And what are these three?’ 

‘Those which, when offered, flame up ; those which, 
when offered, make an excessive noise; and those 
which, when offered, sink down 2.’ 


1 The Puronuvakyas are hymns employed before the actual 


sacrifice, the Yagy4s accompany the sacrifice, the Sasyas are used 
for the Sastra. All three are called Stotriyas. 

* These oblations are explained as consisting of wood and oil, 
of flesh, and of milk and Soma. The first, when thrown on the 
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‘What does he gain by them?’ 

‘By those which, when offered, flame up, he gains 
the Deva (god) world, for the Deva world flames 
up, as it were. By those which, when offered, make 
an excessive noise, he gains the Pitvz (father) world, 
for the Pit~z world is excessively (noisy)!. By those 
which, when offered, sink down, he gains the Manu- 
shya (man) world, for the Manushya world is, as it 
were, down below.’ 

9. ‘ Yag#avalkya, he said, ‘with how many deities 
does the Brahman priest on the right protect to-day 
this sacrifice ?’ 

‘By one, replied Yag#avalkya. 

‘And which is it?’ 

‘The mind alone; for the mind is endless, and the 
Visvedevas are endless, and he thereby gains the 
endless world.’ 

10, ‘ Yag#avalkya,’ he said, ‘how many Stotriya 
hymns will the Udgatvz priest employ to-day at this 
sacrifice ?’ 

‘Three, replied Yag#avalkya. 

‘And what are these three ?’ 

‘Those which are called Puronuvakya, YAgy4, and, 
thirdly, Sasy&.’ 

‘And what are these with regard to the body 
(adhyatmam) ?’ 

‘The Puronuvakya is Praza (up-breathing), the 
Y4gya the Apdna (down-breathing), the Sasyd the 
Vyana (back-breathing),’ 


fire, flame up. The second, when thrown on the fire, make a 
loud hissing noise. The third, consisting of milk, Soma, &c., sink 
down into the earth. 

1 On account of the cries of those who wish to be delivered out 
of it. Comm. 
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‘What does he gain by them ?’ 

‘He gains the earth by the Puronuvakyd, the sky 
by the Y4gy4, heaven by the Sasyé.’ 

After that Asvala held his peace, 


SECOND BRAHMANA}, 


/1, Then GAratkdrava Artabhaga? asked. ‘ YAg#a- 
valkya,’ he said, ‘how many Grahas are there, and 
how many Atigrahas $?’ 

‘Eight Grahas,’ he replied, ‘and eight Atigrahas.’ 

‘And what are these eight Grahas and eight 
Atigrahas ?’ | 

2. ‘Prdza (breath) is one Graha, and that is seized 
by Apana (down-breathing) as the Atigr4ha ‘, for one 
smells with the Apdna.’ 

3. ‘Speech (v4&) is one Graha, and that is seized 
by name (naman) as the Atigraha, for with speech 
one pronounces names.’ 

4. ‘The tongue is one Graha, and that is seized 
by taste as the Atigraha, for with the tongue one 
perceives tastes,’ 

5. ‘The eye is one Graha, and that is seized by form 
as the Atigraha, for with the eye one sees forms.’ 

6. “The ear is one Graha, and that is seized by sound 
as the Atigraha, for with the ear one hears sounds.’ 

47. ‘The mind is one Graha, and that is seized by 


1 Madhyandina text, p. 1069. 

* A descendant of Aztabhaga of the family of Garatk4ru. 

* Graha is probably meant originally in its usual sacrificial sense, 
as a vessel for offering oblations. But its secondary meaning, 
in which it is here taken, is a taker, a grasper, i.e. an organ of 
sense, while atigraha is intended for that which is grasped, i.e. an 
object of sense. 

* Here the 4 is long, £2andasatvat. 
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desire as the Atigraha, for with the mind one desires 
desires.’ 

8. ‘The arms are one Graha, and these are seized 
by work as the Atigraha, for with the arms one 
works work.’ 


9. ‘The skin is one Graha, and that is seized by. 


touch as the Atigr&ha, for with the skin one per- 
ceives touch. These are the eight Grahas and the 
eight Atigrahas.’ 

10, ‘ Yag#avalkya, he said, ‘everything is the food 
of death. What then is the deity to whom death is 
food ?’ 

‘Fire (agni) is death, and that is the food of water. 
Death is conquered again.’ 

11. ‘ Yagg#avalkya,’ he said, ‘when such a person 
(a sage) dies, do the vital breaths (prazas) move out 
of him or no ?’ 

‘No,’ replied Yag#avalkya ; ‘they are gathered up 
in him, he swells, he is inflated, and thus inflated the 
dead lies at rest. 

12. ‘YAgiavalkya, he said, ‘when such a man 
dies, what does not leave him ?’ 

Q ‘The name,’ he replied; ‘for the name is endless, 
the Visvedevas are endless, and by it he gains the 
endless world.’ 

13. ‘ Yagz#avalkya,’ he said, ‘when the speech of 
this dead person enters into the fire’, breath into the 
air, the eye into the sun, the mind into the moon, 
the hearing into space, into the earth the body, into 
the ether the self, into the shrubs the hairs of the 


body, into the trees the hairs of the head, when the 


1 The commentator explains purusha here by asamyagdarsin, 
one who does not know the whole truth. See also Deussen, 
Vedanta, p. 405, and p. 399, note. 


- 
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blood and the seed are deposited in the water, where 
is then that person ?’ | 

Yagvavalkya said: ‘Take my hand, my friend. 
We two alone shall know of this; let this question 
of ours not be (discussed) in public.’ Then these 
two went out and argued, and what they said was 
karman (work), what they praised was karman}, 
viz. that a man becomes good by good work, and 
bad by bad work. After that GAratkdérava Arta- 
bh4ga held his peace. | 


Tuoirp BRAHMANA 2, 


"1. Then Bhugyu Lahydyani asked. ‘YAgzavalkya,’ 
he said, ‘we wandered about as students?, and came to 
the house of Patazkala Kapya. He had a daughter 
who was possessed by a Gandharva. We asked 
him, ‘Who art thou?’ and he (the Gandharva) replied: 
‘Iam Sudhanvan, the Angirasa.’ And when we 
asked him about the ends of the world, we said to 
him, ‘Where were the P4arikshitas¢? Where then 
were the P4arikshitas, I ask thee, Yag#avalkya, where 
were the Parikshitas ?’ 

2. YAgiavalkya said: ‘ He said to thee, I suppose, 
that they went where those go who have performed 
a horse-sacrifice.’ | 

He said: ‘And where do they go who have per- 
formed a horse-sacrifice ?’ - 


1 What is intended is that the samsara continues by means of 
karman, while karman by itself never leads to moksha. 

2 Madhyandina text, p: 1070. 

* The commentator explains farak4z as adhyayanartham vrata- 
karanak karakah, adhvaryavo va. See Professor R. G. Bhandarkar, 
in Indian Antiquary, 1883, p. 145. 

* An old royal race, supposed to have vanished from the earth. 
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YAgzavalkya replied : ‘ Thirty-two journeys of the 
car of the sun is this world. The earth surrounds 
it on every side, twice as large, and the ocean 
surrounds this earth on every side, twice as large. 
Now there is between! them a space as large as the 
edge of a razor or the wing of a mosquito. Indra, 
having become a bird, handed them (through the 
space) to Vayu (the air), and Vayu (the air), holding 
them within. himself, conveyed them to where they 
dwell who have performed a horse-sacrifice. Some- 
what in this way did he praise Vayu indeed. There- 
fore Vayu (air) is everything by itself, and Vayu is 
all things together. He who knows this, conquers 
death. After that Bhugyu Léahydyani held his 


peace. 


FourTH BRAHMANA 2, 


«rt, Then Ushasta AKAakrayava asked. ‘ YAgzaval- 
kya,’ he said, ‘tell me the Brahman which is visible, 
not invisible’, the Self (Atman), who is within all,’ 

YAgvavalkya replied: ‘This, thy Self, who is 
within all.’ 

‘Which Self, O YAgzavalkya, is within all ?’ 

YAgvavalkya replied: ‘He who breathes in the 
up-breathing, he is thy Self, and within all. He who 
breathes in the down-breathing, he is thy Self, and 
within all. He who breathes in the on-breathing, 
he is thy Self, and within all. He who breathes in 


1 The commentator explains that this small space or hole is 
between the two halves of the mundane egg. 

@ Madhyandina text, p. 1071. It follows after what is here 
the fifth Brahmaza, treating of Kahoda Kaushitakeya. : 
§ Deussen, Vedanta, p. 163, translates, ‘das immanente, nicht 
transcendente Brahman,’ which is right, but too modern. 


io 
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the out-breathing, he is thy Self, and within all. 
This is thy Self, who is within all.’ | 

2. Ushasta Kakrayaza said: ‘As one might say, 
this is a cow, this is a horse, thus has this been 
explained by thee. Tell me the Brahman which is 
visible, not invisible, the Self, who is within all.’ 

Yag#avalkya replied: ‘This, thy Self, who is | 
within all.’ | 

Which Self, O YAgé#avalkya, is within all ?’ 

Y4g#avalkya replied: ‘Thou couldst not see the 
(true) seer of sight, thou couldst not hear the (true) 
hearer of hearing, nor perceive the perceiver of per- 
ception, nor know the knower of knowledge. This 
is thy Self, who is within all... Everything also is of ~ 
evil.’ After that Ushasta KAkrdyama held his peace. _ 


“FirtH BrAumawa}, 

1. Then Kahola Kaushitakeya asked. ‘ Y4gfa- 
valkya,’ he said, ‘tell me the Brahman which is visible, 
not invisible, the Self (Atman), who is within all.’ 

YAgiavalkya replied: ‘This, thy Self, who is 
within all.’ 

‘Which Self, O Y4g#avalkya, is within all ?’ 

Yagaavalkya replied: ‘ He who overcomes hunger 
and thirst, sorrow, passion, old age, and death. 
When Brahmazas know that Self, and have risen 
above the desire for sons’, wealth, and (new) worlds 3, 
they wander about as mendiecants. For a desire for 
sons is desire for wealth, a desire for wealth is desire 
for worlds. Both these are indeed desires. There- 
fore let a Brahmawza, after he has done with learning, 

* Madhyandina text, p. 1071, standing before the fourth Brahmaza. 


3 See Brzh. Ar. Up. IV, 4, 22. 
° Life in the world of the Fathers, or in the world of the Gods. 


(15] K | 
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wish to stand by real strength’; after he has done 
with that strength and learning, he becomes a Muni 
(a Yogin); and after he has done with what is not 
the knowledge of a Muni, and with what is the 
knowledge of a Muni, he is a Brahmaza. By what- 
ever means he has become a Brahmaza, he 1s such 
indeed*, Everything else is of evil.’ After that 
Kahola Kaushitakeya held his peace. 


S1xTH BrAuMana’, 

1. Then Gargt Vadaknavi asked. ‘ Yag#avalkya,’ 
she said, ‘everything here is woven, like warp and 
woof, in water. What then is that in which water is 
woven, like warp and woof ?’ 

‘In air, O GAargt,’ he replied. 

‘In what then is air woven, like warp and woof ?’ 

‘In the worlds of the sky, O GAargt,’ he replied. 

‘In what then are the worlds of the sky woven, 
like warp and woof?’ 

‘In the worlds of the Gandharvas, O Gargit, he 
replied. 


~ * Knowledge of the Self, which enables us to dispense with all 
other knowledge. 

* Mr. Gough proposes as an alternative rendering: ‘Let a 
Brahmaza renounce learning and become as a child; and after 
renouncing learning and a childlike mind, let him become a 
quietist; and when he has made an end of quietism and non- 
quietism, he shall become a Brahmama, a Brahmama_ indeed.’ 
Deussen takes a similar view, but I doubt whether ‘the knowledge 
of babes’ is not a Christian rather than an Indian idea, in spite of 
Sankara’s remarks on Ved. Sftra, III, 4, 50, which are strangely at 
variance with his commentary here. Possibly the text may be cor- 
rupt, for tish/4aset too is a very peculiar form. We might conjecture 
balyena, as we have abalyam, in IV, 4,1. In Kaush. Up. III, 3, 
Abalyam stands for 4balyam, possibly for 4b&lyam. The construc- 
tion of kena sydd yena syat tenedrzsa eva, however, is well known. 

* Madhyandina text, p. 1072. 
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‘In what then are the worlds of the Gandharvas 
woven, like warp and woof ?’ 

‘In the worlds of Aditya (sun), O Gargt,’ he replied. 
_ ‘In what then are the worlds of Aditya (sun) 
woven, like warp and woof ?’ 

‘In the worlds of a (moon), O Gargt,’ he 
replied. | 

‘In what then are the worlds of Kandra (moon) 
woven, like warp and woof ?’ | 

‘In the worlds of the Nakshatras (stars), O Gargt,’ 
he replied. 

‘In what then are the worlds of the Nakshatras 
(stars) woven, like warp and woof ?’ ’ 

‘In the worlds of the Devas (gods), O Gargt,’ he 
replied. 

‘In what then are the worlds of the Devas (gods) 
woven, like warp and woof ?’ 
~ *TIn the worlds of Indra, O Gargt,’ he replied. 

‘In what then are the worlds of Indra woven, like 
warp and woof ?’ 

‘In the worlds of Pragdpati,O Gargt,’ he replied. 

‘In what then are the worlds of Pragapati woven, 
like warp and woof ?’ 

‘In the worlds of Brahman, O Gargt, he replied. 

‘In what then are the worlds of Brahman woven, 
like warp and woof ?’ 

Yagvavalkya said: ‘O Géargt, Do not ask too 
much, lest thy head should fall off. Thou askest 
too much about a deity about which we are not to 
ask too much’, Do not ask too much, O Gafrgt.’ 
After that Gargi Vadaknavi held her peace. 


1 According to the commentator questions about Brahman are 
to be answered from the Scriptures only, and not to be settled by 
argument. 

K 2 
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SEVENTH BRAHMANA }, 


1. Then Uddalaka Arumi? asked. ‘ YAg#avalkya,’ 
he said, ‘we dwelt among the Madras in the houses 
of Pata#kala Kapya, studying the sacrifice. His 
wife was possessed of a Gandharva, and we asked 
him: “Who art thou?” He answered: “I am 
Kabandha Atharvama.” And he said to Pata#éala 


K4pya and to (us) students : “ Dost thou know, K 4pya,. 


that thread by which this world and the other world, 
and all beings are strung together?” And Pata#sala 
K4pya replied: “Ido not know it, Sir.” He said 
again to Pata#éala KApya and to (us) students: 
“Dost thou know, K4apya, that puller (ruler) within 
(antary4min), who within pulls (rules) this world and 
the other world and all beings?” And Pata#hala 
Kapya replied: “I do not know it, Sir.” He said 
again to Pata#sala Kapya.and to (us) students: 
“He, O Kapya, who knows that thread and him who 
pulls (it) within, he knows Brahman, he knows the 
worlds, he knows the Devas, he knows the Vedas, 
he knows the Bhatas (creatures), he knows the Self, 
he knows everything.”” Thus did he (the Gandharva) 
say to them, and I knowit. If thou, O Y4g#avalkya, 
without knowing that string and the puller within, 


drivest away those Brahma-cows (the cows offered 


as a prize to him who best knows Brahman), thy 
head will fall off’ : 

- -YAgiavalkya said: ‘O Gautama, I believe I know 

that thread and the puller within.’ 


1 Madhyandina text, p. 1072. 
? Afterwards addressed as Gautama; see before, p. 1, note. 
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The other said: ‘Anybody may say, I know, I 
know. Tell what thou knowest.’ 

2. Yag#avalkya said: ‘V4yu (air) is that thread, 
O Gautama. By air, as by a thread, O Gautama, 
this world and the other world, and all creatures are 
strung together. Therefore,O Gautama, people say 
of a dead person that his limbs have become unstrung; 
for by air, as by a thread, O Gautama, they were 
strung together.’ 

The other said: ‘So it is, O YAag#avalkya. Tell 

now (who is) the puller within.’ 
3. YAgviavalkya said : ‘He who dwells in the earth, 
and within the earth!, whom the earth does not 
know, whose body the earth is, and who pulls (rules) 
the earth within, he is thy Self, the puller (ruler) 
within, the immortal.’ 

4. ‘He who dwells in the water, and within the 
water, whom the water does not know, whose body 
the water is, and who pulls (rules) the water within, 
he is thy Self, the puller (ruler) within, the immortal.’ 

5. ‘He who dwells in the fire, and within the frre, 
- whom the fire does not know, whose body the fire 
is, and who pulls (rules) the fire within, he is thy 
Self, the puller (ruler) within, the immortal.’ 

6. ‘He who dwells in the sky, and within the 
sky, whom the sky does not know, whose body the 
sky is, and who pulls (rules) the sky within, he is thy 
Self, the puller (ruler) within, the immortal.’ 

7. ‘He who dwells in the air (vayu), and within the 
air, whom the air does not know, whose body the 


1 I translate antara by ‘within,’ according to the commentator, 
who explains it by abhyantara, but I must confess that I should 
prefer to translate it by ‘ different from,’ as Deussen does, |. c. p. 160, 
particularly as it governs an ablative. 
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air is, and who pulls (rules) the air within, he is thy 
Self, the puller (ruler) within, the immortal.’ 

8. ‘ He who dwells in the heaven (dyu), and within 
the heaven, whom the heaven does not know, whose 
body the heaven is,and who pulls (rules) the heaven 
within, he is thy Self, the puller (ruler) within, the 
a 

‘He who dwells in the sun (Aditya), and within 
rd sun, whom the sun does not know, whose body 
the sun is, and who pulls (rules) the sun within, he 
is thy Self, the puller (ruler) within, the immortal.’ 

10. ‘He who dwells in the space (disah), and 
within the space, whom the space does not know, 
whose body the space is, and who pulls (rules) the 
space within, he is thy Self, the — — within, 
the immortal.’ 

11. ‘He who dwells in the moon and stars (ee: 
dra-térakam), and within the moon and stars, whom 
the moon and stars do not know, whose body the 
moon and stars are, and who pulls (rules) the moon 
and stars within, he is thy Self, the puller (ruler) 
within, the immortal.’ 

12. ‘He who dwells in the ether (4k4sa), and 
within the ether, whom the ether does not know, 
whose body the ether is,and who pulls (rules) the 
ether within, he is thy Self, the puller (ruler) within, 
the immortal.’ 

13. ‘He who dwells in the darkness (tamas), and 
within the darkness, whom the darkness does not 
know, whose body the darkness is, and who pulls 
(rules) the darkness within, he is thy Self, the puller 
(ruler) within, the immortal.’ 

14. ‘He who dwells in the light (tegas), and within 
the light, whom the light does not know, whose 
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body the light is, and who pulls (rules) the light 
within, he is thy Self, the puller (ruler) within, the 
immortal.’ 

So far with respect to the gods (adhidaivatam) ; 
now with respect to beings (adhibhfitam). 

15. Yag#avalkya said: ‘He who dwells in all 
beings, and within all beings, whom all beings do 
not know, whose body all beings are, and who pulls 
(rules) all beings within, he is thy Self, the puller 
(ruler) within, the immortal.’ 

16. ‘He who dwells in the breath (prada), and 
within the breath, whom the breath does not know, 
whose body the breath is, and who pulls (rules) the 
breath within, he is thy Self, the puller (ruler) within, 
the immortal.’ 

17. ‘He who dwells in the tongue (vaé), and 
within the tongue, whom the tongue does not know, 
whose body the tongue is, and who pulls (rules) the 
tongue within, he is thy Self, the puller (ruler) within, 
the immortal.’ 

18. ‘He who dwells in the eye, and within the 
eye, whom the eye does not know, whose hody the 
eye is, and who pulls (rules) the eye within, he is thy 
Self, the puller (ruler) within, the immortal,’ 

19. ‘He who dwells in the ear, and within the 
ear, whom the ear does not know, whose body the 
ear is, and who pulls (rules) the ear within, he is thy 
Self, the puller (ruler) within, the immortal.’ 

20. ‘He who dwells in the mind, and within the 
mind, whom the mind does not know, whose body 
the mind is, and who pulls (rules) the mind within, 
he is thy Self, the puller (ruler) within, the immortal.’ 

21. ‘He who dwells in the skin, and within the 
skin, whom theskin does not know, whose body the 
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skin is, and who pulls (rules) the skin within, he is 
thy Self, the puller (ruler) within, the immortal.’ 

22. ‘He who dwells in knowledge’, and within 
knowledge, whom knowledge does not know, whose 
body knowledge is, and who pulls (rules) knowledge 
within, he is thy Self, the puller (ruler) within, the 
immortal.’ 

23. ‘He who dwells in the seed, and within 
the seed, whom the seed does not know, whose 
‘body the seed is, and who pulls (rules) the seed 
within, he is thy Self, the puller (ruler) within, 
the immortal; unseen, but seeing; unheard, but 
hearing ; unperceived, but perceiving ; unknown, but 
knowing. There is no other seer but he, there 
is no other hearer but he, there is no other per- 
ceiver but he, there is no other knower but he. 
This is thy Self, the ruler within, the immortal. 
Everything else is of evil.’ After that Uddalaka 
Aruni held his peace. 


E1GHTH BRAHMANA 2. 


1. Then Vasaknavi® said: ‘Venerable Brahmawzas, 
I shall ask him two questions. If he will answer 
them, none of you, I think, will defeat him in any 
argument concerning Brahman.’ 

—Yagnavalkya said: ‘ Ask, O GArgt.’ 

2. She said: ‘O Yag#avalkya, as the son of a 
warrior from the Kasts or Videhas might string his 
loosened bow, take two pointed foe-piercing arrows 
in his hand and rise to do battle, I have risen to 


’ Self, i.e. the individual Self, according to the Madhyandina 
school; see Deussen, p. 161. 

* Madhyandina text, p. 1075. 
 § Garg, not the wife of Yagfavalkya. 


III ADHYAYA, 8 BRAHMANA, 8. 137 


fight thee with two questions. Answer me these 
questions.’ 

Yagvavalkya said: ‘Ask, O GArgt.’ 

3. She said: ‘O Yag#avalkya, that of which they 
say that it is above the heavens, beneath the earth, 
embracing heaven and earth, past, present, and future, 
tell me in what is it woven, like warp and woof ?’ 

4. Y4gdavalkya said: ‘That of which they say 
that it is above the heavens, beneath the earth, 
embracing heaven and earth, past, present, and 
future, that is woven, like warp and woof, in the 
ether (Ak4sa),’ 

5. She said: ‘I bow to thee, O YAag#avalkya, who 
hast solved me that question. Get thee ready for 
the second. 

YAgfavalkya said?: ‘Ask, O Gargt.’ 

6. She said: ‘O YAg#avalkya, that of which they 
say that it is above the heavens, beneath the earth, 
embracing heaven and earth, past, present, and future, 
tell me in what is it woven, like warp and woof?’ 

7. Yagnavalkya said: ‘That of which they say 
that it is above the heavens, beneath the earth, 
embracing heaven and earth, past, present, and future, 
that is woven, like warp and woof, in the ether.’ 

Gargt said : ‘In what then is the ether woven, like 
warp and woof ?’ | 

8. He said: ‘O GAargt, the Brahmamas call this 
the Akshara (the imperishable). It is neither coarse 
nor fine, neither short nor long, neither red (like fire) 
nor fluid (like water); it is without shadow, with- 
out darkness, without air, without ether, without 


_ 7 Deussen, p. 143, translates, ‘between heaven and earth,’ but 
that would be the antariksha. 
* This repetition does not occur in the MAdhyandina text. 
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attachment!, without taste, without smell, without 
eyes, without ears, without speech, without mind, 
without light (vigour), without breath, without a 
mouth (or door), without measure, having no within 
and no without, it devours nothing, and no one 
devours it.’ 

9. ‘By the command of that Akshara (the im- 
perishable), O GArgt, sun and moon stand apart? 
By the command of that Akshara, O GéArgl, 
heaven and earth stand apart. By the command of 
that Akshara, O Gargit, what are called moments 
(nimesha), hours (muhfrta), days and nights, half- 
months, months, seasons, years, all stand apart. 
By the command of that Akshara, O Gargi, some 
rivers flow to the East from the white mountains, 
others to the West, or to any other quarter. By 
the command of that Akshara, O Gargt, men praise 
those who give, the gods follow the sacrificer, the 
fathers the Darvi-offering.’ 

10. ‘Whosoever, O Gargt, without knowing that 
Akshara (the imperishable), offers oblations in this 
world, sacrifices, and performs penance for a thou- 
sand years, his work will have an end. Whosoever, 
O GArgt, without knowing this Akshara, departs this 
world, he is miserable (like a slave)*. But he, O 
Gargi, who departs this world, proms this Akshara, 
he is a Brahmaza.’ 

it. ‘That Brahman, O GéArgt, ‘is unseen, but 
seeing; unheard, but hearing; unperceived, but per- 
ceiving; unknown, but knowing. There is nothing 


1 Not adhering to anything, like lac or gum. 

3 Each follows its own course. 

* ‘He stores up the effects from work, like a miser his riches,’ 
Roer. ‘Hei is Se Gough. 
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that sees but it, nothing that hears but it, nothing 
that perceives but it, nothing that knows but it. In 
that Akshara then, O Gargt, the ether is woven, 
like warp and woof.’ ) 

12. Then said Gargt: ‘Venerable Brahmans, you 
may consider it a great thing, if you get off by bowing 
before him. No one, I believe, will defeat him in 
any argument concerning Brahman.’ After that 

Vazaknavt held her peace. 


NintH BrAHMAWA}, 


1. Then Vidagdha Sakalya asked him?: ‘How many 
gods are there, O YAg#avalkya?’ He replied with 
this very Nivid®: ‘As many as are mentioned in the 
Nivid of the hymn of praise addressed to the Vis- 
vedevas, viz. three and three hundred, three and 
three thousand ‘¢,’ 

‘Yes,’ he said, and asked again : ‘How many gods 
are there really, O Yagz#avalkya ?’ 

‘Thirty-three,’ he said. 


1 Madhyandina text, p. 1076, . 

2 This disputation between YAgfavalkya and Vidagdha Sakalya 
occurs in a simpler form in the Satapatha-brahmama, XI, p. 873. 
He is here represented as the first who defies Yagvavalkya, and 
whom Y4gfavalkya asks at once, whether the other Brahmans 
had made him the ulmukavakshayaaa, the cat’s paw, literally one 
who has to take a burning piece of wood out of the fire (ardha- 
dagdhakash‘ham ulmukam; tasya vahirnirasanam avakshayazam 
vinasah). The end, however, is different, for on asking the nature 
of the one god, the Prawa, he is told by Yagfavalkya that he has 
asked for what he ought not to ask, and that therefore he will die 
and thieves will carry away his bones. 
- § Nivid, old and short invocations of the gods ; devatésankhyé- 
vakakani mantrapadani kanifid vaisvadeve sastre sasyante. Sankara 
and Dvivedaganga. | 

* This would make 3306 devatas. 
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‘Yes,’ he said, and asked again : ‘ How many gods 
are there really, O Yag#avalkya ?’ 

‘Six, he said. 

‘Yes,’ he said, and asked again :‘ How many gods 
are there really, O YAg#avalkya ?’ 

‘Three,’ he said. 

‘Yes,’ he said, and asked again: ‘ How many gods 
are there really, O YAg#avalkya?’ 

‘Two,’ he said. 

‘Yes,’ he said, and asked again : ‘How many gods 
are there really, O YAg#avalkya?’ 

‘One and a half (adhyardha),’ he said. 

‘Yes,’ he said, and asked again : ‘How many gods 
are there really, O Yag#avalkya?’ 

‘One,’ he said. 

“Yes, he said, and asked: ‘Who are these three 
and three hundred, three and three thousand?’ 

2. Yagvavalkya replied: ‘They are only the 
various powers of them, in reality there are only 
thirty-three gods?’ 

He asked: ‘ Who are those thirty-three?’ 

Yag#avalkya replied : ‘The eight Vasus,the eleven 
Rudras, the twelve Adityas. They make thirty-one, 
and Indra and Pragdpati make the thirty-three ®.’ 

3. He asked: ‘Who are the Vasus.’ 

Yagvavalkya replied: ‘Agni (fire), Pvzthivi 
(earth), VAyu (air), Antariksha (sky), Aditya (sun), 
Dyu (heaven), Kandramas (moon), the Nakshatras 
(stars), these are the Vasus, for in them all that 
dwells (this world)® rests; and therefore they are 
called Vasus.’ 


1 ‘The glories of these are three and thirty.’ Gough, p. 172. 
* Trayastrimsau, i.e. trayastrimsatahk pirazau. 
* The etymological explanation of Vasu is not quite clear, and 
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4. He asked: ‘Who are the Rudras ?’ 

Yagiavalkya replied : ‘These ten vital breaths 
(prazas, the senses, i.e. the five g#Anendriyas, and 
the five karmendriyas), and Atman}, as the eleventh. 
When they depart from this mortal body, they make 
us cry (rodayanti), and because they make us cry, © 
they are called Rudras.’ 

5. He asked: ‘Who are the Adityas?’ 

Yaghavalkya replied: ‘The twelve months of the 
year, and they are Adityas, because they move along 
(yanti), taking up everything ? (AdadanaZ). Because 
they move along, taking up everything, therefore 
they are called Adityas.’ 

6. He asked: ‘And who is Indra, and who is 
Pragapati ?’ | | 

Yagwavalkya replied: ‘ Indra is thunder, Pragapati 
is the sacrifice.’ 

He asked: ‘And what is the thunder ?’ 

Y4g#avalkya replied : ‘The thunderbolt.’ 

He asked ; ‘And what is the sacrifice?’ 

YAag#avalkya replied: ‘ The (sacrificial) animals,’ 

7. He asked: ‘Who are the six ?’ 

Yag#avalkya replied : ‘Agni (fire), Przthivt (earth), 
Vayu (air), Antariksha (sky), Aditya (sun), Dyu 
(heaven), they are the six, for they are all? this, 
the six.’ 

8. He asked: ‘Who are the three gods?’ 


the commentator hardly explains our text. Perhaps vasu is meant 
for the world or the dwellers therein. The more usual explanation 
occurs in the Satap. Brah. p. 1077, ete hidam sarvam vasayante 
tadyad idam sarvam vdsayante tasmad vasava iti; or on p. 874, 
where we read te yad idam sarvam &c. 

1 Atman is here explained as manas, the common sensory. 

2 The life of men, and the fruits of their work. 

5 They are the thirty-three gods, 
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YAgiavalkya replied: ‘These three worlds, for in 
them all these gods exist.’ 

- He asked: ‘Who are the two Sas, a 

Y4gé#avalkya replied: ‘Food and breath.’ 

He asked : ‘Who is the one god and a half?’ 

YAgwavalkya replied: ‘ He that blows.’ 

9. Here they say: ‘How is it that he who blows 
like one only, should be called one and a half (adhyar- 
dha)?’ And the answer is: ‘ Because, when the wind 
was blowing, everything grew (adhyardhnot),’ 

- He asked: ‘Who is the one god ?’ 

YAgiavalkya replied: ‘Breath (prdza), and he is 

Brahman (the Sdtratman), and they call him: That 


(tyad). 

10, SAkalya said?: ay Nesseves knows that person 
(or god) whose dwelling (body) is the earth, whose 
sight (world) is fire’, whose mind is light,—the prin- 


1 I prefer to attribute this to Sakalya, who is still the questioner, 
and not Yagiiavalkya; but I am not quite satisfied that 1 am right 
in this, or in the subsequent distribution of the parts, assigned to 
each speaker. If Sakalya is the questioner, then the sentence, veda 
v4 aham tam purusham sarvasyatmanah paradyazam yam attha, must 
belong to Yagiiavalkya, because he refers to the words of another 
speaker. Lastly, the sentence vadaiva has to be taken as addressed 
to Sakalya. The commentator remarks that, he being the ques- 
’ tloner, one expects przkkha instead of vada. But Yagvavalkya 
may also be supposed to turn round on Sakalya and ask hima 
question in turn, more difficult than the question addressed: by 
Sakalya to Yagfavalkya, and in that case the last sentence must 
be taken as an answer, though an imperfect one, of Sakalya’s. 
The commentator seems to think that after Yagnavalkya told 
Sakalya to ask this question, Sakalya was frightened and asked 
it, and that then Yagfiavalkya answered in turn. 

2 The MAdhyandina text varies considerably. It has the first 
time, Aashur loka’ for agnir loka#. I keep to the same construc- 
tion throughout, taking mano gyotif#, not as a compound, but like 
agnir loko yasya, as a sentence, i.e. mano gyotir yasya. 
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ciple of every (living) self, he indeed is a teacher, 
O Yagiavalkya.’ 

Yag#avalkya said: ‘I know that person, the prin- 
ciple of every self, of whom thou speakest. This 
corporeal (material, earthy) person, “he-is he.” But 
tell me!, Sadkalya, who is his devat4 ? (deity) ?’ 

SAakalya replied: ‘The Immortal.’ 

11, Sakalya said : ‘Whosoever knows that person 
whose dwelling is love (a body capable of sensual 
love), whose sight is the heart, whose mind is light,— 
the principle of every self, he indeed is a teacher, 
O Yagviavalkya.’ 

Yagiavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. This 
love-made (loving) person, “he is he.” But tell me, 
SAkalya, who is his devata ?’ 

Sakalya replied : ‘The women 4,’ 

12, SAkalya said : ‘Whosoever knows that person 
whose dwelling are the colours, whose sight is the 
eye, whose mind is light,—the principle of every self, 
he indeed is a teacher, O YAag#avalkya.’ 

Yagvavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. That 
person in the sun, “he is he.” But tell me, Sakalya, 
who is his devaté ?” 

SAkalya replied: ‘The True®.’ . 

13. SAkalya said: ‘Whosoever knows that person 


? Ask me. Comm. 

3 That from which he is produced, that is his devata. Comm. 

5 According to the commentator, the essence of food, which 
produces blood, from which the germ receives life and becomes an 
embryo and a living being. 

* Because they excite the fire of love. Comm. 

5 The commentator explains satya, the true, by the eye, because 
the sun owes its origin to the eye. 
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whose dwelling is ether, whose sight is the ear, whose 
mind is light,—the principle of every self, he indeed 
is a teacher, O Y4g#avalkya.’ 

Yagvavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. The 
person who hears’ and answers, “he is he.” But 
tell me, SAkalya, who is his devaté?’ 

Sakalya replied : ‘Space.’ 

14. Sakalya said: ‘Whosoever knows that person 
whose dwelling is darkness, whose sight is the heart, 
whose mind is light,—the principle of every self, he 
indeed is a teacher, O Yag“#avalkya.’ 

Yagiavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. The 
shadowy? person, “he is he.” But tell me, Sakalya, 
who is his devata ?’ 

Sakalya replied: ‘Death.’ 

15. Sakalya said: ‘Whosoever knows that person 
whose dwelling are (bright) colours, whose sight is 
the eye, whose mind is light,—the principle of every 
self, he indeed is a teacher, O Yag#avalkya.’ 

Yagvavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. The 
person in the looking-glass, “he is he.” But tell 
me, Sakalya, who is his devata ?’ 

Sakalya replied: ‘Vital breath’ (asu). 

16. Sakalya said: ‘Whosoever knows that person 
whose dwelling is water, whose sight is the heart, 
whose mind is light,—the principle of every self, he 
indeed is a teacher, O Y4g#avalkya,’ 


1 Read srautra instead of srotra; see Brzh. Ar. Up. II, 5, 6. 
2 Shadow, A#aya, is explained here by agfana, ignorance, not 
by gvana, knowledge. 
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YAgvavalkya replied: ‘I know that person, the 
principle of every self, of whom thou speakest. The 
person in the water, “he is he.” But tell me, Sakalya, 
who is his devat4?’ 

Sakalya replied: ‘Varuza.’ 

17. SAkalya said: ‘Whosoever knows that person 
whose dwelling is seed, whose sight is the heart, 
whose mind is light,—the principle of every self, he 
indeed is a teacher, O YAg#avalkya.’ 

Yagvavalkya replied: ‘1 know that person, the 
principle of every self, of whom thou speakest. The 
filial person, “he is he.” But tell me, Sakalya, who 
is his devata ?’ 

Sakalya replied : ‘ Pragdpati.’ 

18. Yag#avalkya said: ‘ SAkalya, did those Brah- 
mazas (who themselves shrank from the contest) 
make thee the victim! ?’ 

Sakalya said: ‘Y4g#avalkya, because thou hast 
decried the Brahmazas of the Kuru-PazZ4las, what 2 
Brahman dost thou know?’ 

19. Yag#avalkya said: ‘I know the quarters with 
their deities and their abodes.’ 


1 Angaravakshayama is explained as a vessel in which coals are 
extinguished, and Anandagiri adds that Yagvavalkya, in saying that 
Sakalya was made an angaravakshayaza by his fellow Brahmans, 
meant that he was given up by them as a victim, in fact that 
he was being burnt or consumed by Y4agwtavalkya. I should prefer 
to take angaravakshayaza in the sense of ulmukavakshayaaa, an 
instrument with which one takes burning coals from the fire to 
extinguish them, a pair of tongs. Read sandamsa instead of sandesa. 
Kshi with ava means to remove, to take away. We should call 
an ahgarfvakshayama a cat’s paw. The Brahmamas used Sakalya 
as a cat's paw. 

* It seems better to take kim as the interrogative pronoun than 
as an interrogative particle. 


[75] L 
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Sakalya said: ‘If thou knowest the quarters with 
their deities and their abodes, 

20. ‘Which is thy deity in the Eastern quarter?’ 

VAgaavalkya said: ‘ Aditya (the sun).’ 7 

Sakalya said: ‘In what does that Aditya abide ?’ 

Yagé#avalkya said: ‘In the eye.’ 

SAkalya said: ‘In what does the eye abide?’ 

YAgiiavalkya said: ‘In the colours, for with the 
eye he sees the colours.’ 

Sakalya said: ‘And in what then do the colours 
abide?’ 

YAgiiavalkya said: ‘In the heart', for we know 
colours by the heart, for colours abide in the heart?.’ 
Sakalya said: ‘So it is indeed, O YAag#avalkya,’ 

21. Sakalya said: ‘Which is thy deity in the 
Southern quarter ?’ 

Yagwavalkya said: ‘ Yama.’ 

Sakalya said: ‘In what does that Yama abide?’ 

YAg#avalkya said: ‘In the sacrifice.’ 

Sakalya said: ‘In what does the sacrifice abide?’ 

Yagzavalkya said: ‘In the Dakshiva (the gifts to 
be given to the priests).’ 

Sakalya said : ‘In what does the Dakshié abide ?’ 

Yag#avalkya said: ‘In Sraddha (faith), for if a 
man believes, then he gives Dakshiva, and Dakshina 
truly abides in faith.’ 

Sakalya said: ‘And in what then does faith abide?’ 

Yagvavalkya said: ‘In the heart, for by the heart 
faith knows, and therefore faith abides in the heart.’ 

SAkalya said : ‘So it is indeed, O Yag#avalkya.’ 


? Heart stands here for buddhi and manas together. Comm, 

2 In the text, published by Dr. Roer in the Bibliotheca Indica, a 
sentence is left out, viz. hrzdaya ity uvaka, hridayena hi rfip4zi 
ganati, hridaye hy eva rfip4ai pratish/Aitani bhavanttty. 
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22, SAakalya said: ‘Which is thy deity in the 
Western quarter ?’ 
YAgwavalkya said : ‘Varuma,’ 

Sakalya said: ‘In what does that Varuza abide?’ 
 -YAgviavalkya said: ‘In the water.’ : 
SAkalya said: ‘In what does the water abide ?” 

YAaggiavalkya said : ‘In the seed.’ 

Sakalya said: ‘And in what does the seed abide?’ 

YAgiavalkya said: ‘Inthe heart. And therefore 
also they say of a son who is like his father, that he 
seems as if slipt from his heart, or made from his 
heart; for the seed abides in the heart.’ 

Sakalya said: ‘So it is indeed, O Yagitavalkya’ 

23. Sdkalya said: ‘Which is thy deity in the 
Northern quarter?’ 

YAgziavalkya said: ‘Soma.’ 

Sakalya said: ‘In what does that Soma abide?’ 

YAgé#avalkya said: ‘In the Diksha 1’ 

Sakalya said: ‘In what does the Diksha abide?’ 

YAagvavalkya said: ‘In the True; and therefore 
they say to one who has performed the Diksha, 
Speak what is true, for in the True indeed the 
Diksh4 abides.’ 

Sakalya said : ‘And in what does the True abide?’ 

Y4gvavalkya said: ‘In the heart, for with the heart 
do we know what is true, and in the heart indeed 
the True abides.’ 

SAkalya said : ‘So it is indeed, O Yag#avalkya.’ 

24. Sakalya said: ‘Which is thy deity in the 
zenith ?’ 


1 Diksha is the initiatory rite for the Soma sacrifice. Having 
sacrificed with Soma which has to be bought, the sacrificer becomes 
endowed with wisdom, and wanders to the North, which is the 
quarter of Soma. 

L 2 
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YAg#avalkya said: ‘Agni.’ 

Sakalya said: ‘In what does that Agni abide.’ 

Yagvavalkya said: ‘In speech.’ 

Sakalya said: ‘And in what does speech abide ?’ 

Y4g#avalkya said: ‘In the heart.’ 

Sakalya said: ‘And in what does the heart abide?’ 

25. Yag#avalkya said: ‘O Ahallika', when you 
think the heart could be anywhere else away from 
us, if it were away from us, the dogs might eat it, 
or the birds tear it. 

26. Sakalya said: ‘And in what dost thou (thy 
body) and the Self (thy heart) abide?’ — 

Yagvavalkya said: ‘In the Praza (breath).’ 

Sakalya said: ‘In what does the Praza abide ?’ 

Yagnavalkya said: ‘In the Apdna (down- 
breathing)?’ 

Sakalya said: ‘In what does the Ap4na abide?’ 

YAgaavalkya said: ‘In the VyAna(back-breathing)®.’ 

Sakalya said: ‘In what does the Vy4na abide ?’ 

Yagnavalkya said: ‘In the Udana (the out-breath- 
ing)*,’ 

Sakalya said : ‘In what does the Ud4na abide ?’ 

YAgnavalkya said: ‘In the Sam4na®, That Self 


* A term of reproach, it may be a ghost or preta, because ahani 
liyate, it disappears by day. 

* Because the praza would run away, if it were not held back by 
the ap4na. 

® Because the apana would run down, and the praza up, if they 
were not held back by the vyana. 

* Because all three, the praza, apana, and vyana, would run 
away in all directions, if they were not fastened to the udana. 

®5 The Samana can hardly be meant here for one of the five 
prazas, generally mentioned before the udAna, but, as explained by 
Dvivedaganga, stands for the Sfitratman. This Sfitratman abides 
in the Antaryamin, and this in the Brahman (Kfi/astha), which is 
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(atman) is to be described by No, no!! He is in- 
comprehensible, for he cannot be (is not) compre- 
hended ; he is imperishable, for he cannot perish; he’ 
is unattached, for he does not attach himself; unfet- 
tered, he does not suffer, he does not fail.’ 

‘These are the eight abodes (the earth, &c.), the 
eight worlds (fire, &c.), the eight gods (the immortal 
food, &c.), the eight persons (the corporeal, &c.) 
He who after dividing and uniting these persons 2, 
went beyond (the Samana), that person, taught in 
the Upanishads, I now ask thee (to teach me). 
If thou shalt not explain him to me, thy head 
will fall.’ 

Sakalya did not know him, and his head fell, nay, 
thieves took away his bones, mistaking them for 
something else. 

27. Then YAg#avalkya said: ‘Reverend Brah- 
mazas, whosoever among you desires to do so, may 
now question me. Or question me, all of you. Or 
whosoever among you desires it, I shall question 
him, or I shall question all of you. 

But those Brahmazas durst not (say anything). 

28. Then YAg#avalkya questioned them with 
these Slokas: — 

1. ‘As a mighty tree in the forest, so in truth is 
man, his hairs are the leaves, his outer skin is 
the bark. 

2. ‘From his skin flows forth blood, sap from 
the skin (of the tree); and thus from the wounded 


therefore described next. Could Samana be here the same as in 
IV, 3, 7? 

1 See before, II, 3, 6; also IV, 2, 4; IV, 4, 22; IV, 5,15. 

2 Dividing them according to the different abodes, worlds, and 
persons, and uniting them at last in the heart. 
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man! comes forth blood, as from a tree that is 
struck, 

3. ‘The lumps of his flesh are (in the tree) the 
layers of wood, the fibre is strong like the ten- 
dons*. The bones are the (hard) wood within, the 
marrow is made like the marrow of the tree. 

4. ‘But, while the tree, when felled, grows up 
again more young from the root, from what root, 
tell me, does a mortal grow up, after he has been 
felled by death ? 

5. ‘Do not say, “from seed,” for seed is produced - 
from the living*®; but a tree, springing from a grain, 
clearly * rises again after death °. 

6. ‘If a tree is pulled up with the root, it will not 
grow again; from what root then, tell me, does a. 
mortal grow up, after he has been felled by death ? 

7. ‘Once born, he is not born (again); for who 
should create him again®?’ 


1 In the Madhyandina-sakh4, p. 1080, tasmat tadatunnat, instead 
of tasmat tadatrznat. 

2 Sankara seems to have read snavavat, instead of snava tat 
sthiram, as we read in both Sakhas. 

* Here the Madhyandinas (p. 1080) add, gata eva na gayate, ko 
nv enam ganayet puna, which the Kazvas place later. 
* Instead of afigasa, the Madhyandinas have anyatas. 
5 The Madhyandinas have dhanaruha u vai, which is better than 
_iva vai, the iva being, according to Sankara’s own confession, use- 
less. The thread of the argument does not seem to have been 
clearly perceived by the commentators. What the poet wants to 
say is, that a man, struck down by death, does not come to life 
again from seed, because human seed comes from the living only, 
while trees, springing from grain, are seen to. come to life after the 
tree (which yielded the grain or the seed) is dead. Pretya-sam- 
bhava, like pretya-bhava, means life after death, and pretyasam- 
bhava, as an adjective, means coming to life after death. 

* This line too is taken in a different sense by the commentator. 
According to him, it would mean: ‘If you say, He has been born 
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‘Brahman, who is knowledge and bliss, he is the 
principle, both to him who gives gifts!, and also to 
him who stands firm, and knows.’ 


(and there is an end of all questioning), I say, No; he is born 
again, and the question is, How?’ This is much too artificial. The 
order of the verses in the Madhyandina-sakha is better on the 
whole, leading up more naturally to the question, ‘ From what root 
then does a mortal grow up, after he has been felled by death ?’ 
When the Brahmans cannot answer, Yagfavalkya answers, or the 
Sruti declares, that the root from whence a mortal springs again, 
after death, is Brahman. 

1 Sankara explains ratir datu’ as rater datuh, a reading adopted 
by the Madhyandinas. He then arrives at the statement that 
Brahman is the principle or the last source, also the root of a new 
life, both for those who practise works and for those who, having 
relinquished works, stand firm in knowledge. Regnaud (II, p. 138) 
translates: ‘C’est Brahma (qui est) l’intelligence, le bonheur, la 
richesse, le but supréme de celui qui offre (des sacrifices), et de 
celui qui réside (en lui), de celui qui connait.’ 
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FOURTH ADHYAYA. ; 


- First BRAHMANA. 


1, When Ganaka Vaideha was sitting (to give 
audience), Y4g#avalkya approached, and Ganaka 
Vaideha said: ‘ YAg#avalkya, for what object did 

_you come, wishing for cattle, or for subtle ques- 
tions 1?’ 

YAgiavalkya replied: ‘For both, Your Majesty ; 

2. ‘Let us hear what anybody may have told you.’ 

Ganaka Vaideha replied: ‘ Gitvan Sailini told me 
that speech (v4£) is Brahman.’ 

Yag#avalkya said: ‘As one who had (the benefit 
of a good) father, mother, and teacher might tell, so 
did Sailini? tell you, that speech is Brahman; for 
what is the use of a dumb person? But did he tell 
you the body (Ayatana) and the resting-place (pra- 
tish¢#4) of that Brahman?’ 

Ganaka Vaideha said: ‘ He did not tell me.’ 

Yagvavalkya said: ‘ Your Majesty, this (Brahman) 
stands on one leg only®’ 

Ganaka Vaideha said: ‘Then tell me, Yag#avalkya.’ 


1 Anv-anta, formed like Sfitranta, Siddhanta, and probably Ve- 
danta, means subtle questions. 

2 Roer and Poley give here Sailina; Weber also (pp. 1080 and 
1081) has twice Sailina (Silinasyapatyam). 

* This seems to mean that Gitvan’s explanation of Brahman is 
lame or imperfect, because there are four padas of that Brahman, 
and he taught one only. The other three are its body, its place, 
and its form of worship (prag#etiyam upanishad brahmazas fatur- 
tha padah). See also Maitr. Up. VII, p. 221. 


IV ADHYAYA, I BRAHMANA, 3. 153 


YAguavalkya said: ‘The tongue is its body, ether 
its place, and one should worship it as knowledge.’ | 
Ganaka Vaideha said: ‘ What is the nature of that 

knowledge ?’ 

YAgiavalkya replied: ‘Your Majesty, speech itself ~ 
(is knowledge). For through speech, Your Majesty, 
a friend is known (to be a friend), and likewise the 
Rig-veda, Yagur-veda, Sama-veda, the Atharvéngi- 
rasas, the Itihdsa (tradition), Purdza-vidy4 (know- 
ledge of the past), the Upanishads, Slokas (verses), 
Sdtras (rules), Anuvy4khyanas and Vyakhydnas’ 
(commentaries!, &c.); what is sacrificed, what is 
poured out, what is (to be) eaten and drunk, this 
world and the other world, and all creatures. By 
speech alone, Your Majesty, Brahman is known, speech 
indeed, O King, is the Highest Brahman. Speech 
does not desert him who worships that (Brahman) 
with such knowledge, all creatures approach him, 
and having become a god, he goes to the gods.’ 

Ganaka Vaideha said: ‘I shall give you (for 
this) a thousand cows with a bull as big as an 
elephant.’ 

YAgivavalkya said: ‘My father was of opinion that 
one should not accept a reward without having fully 
instructed a pupil.’ 

3. YAgz#avalkya said: ‘ Let us hear what anybody 
may have told you. 

Ganaka Vaideha replied: ‘Udanka Saulbdyana 
told me that life (praza)? is Brahman. 7 
Y4g#avalkya said: ‘As one who had (the benefit of 

a good) father, mother, and teacher might tell, so did 


1 See before, II, 4, 10; and afterwards, IV, 5,11. 
* See Taitt. Up. III, 3. 
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Udanka Saulbayana tell you that life is Brahman ; 
for what is the use of a person without life? But 
did he tell you the body and the resting-place of 
that Brahman?’ 
Ganaka Vaideha said: ‘ He did not tell me.’ 
Yagnavalkya said: ‘Your Majesty, this (Brahman) 
stands on one leg only.’ 
Ganaka Vaideha said; ‘Then tell me, YAg#a- 
valkya.’ 
YAgwavalkya said: ‘ Breath is its body, ether its 
tetice and one should worship it as what is dear.’ 
Ganaka Vaideha said: ‘What is the nature of that 
which is dear ?’ 
YAagavalkya replied: ‘Your Majesty, life itself 
(is that which is dear);’ because for the sake of life, 
Your Majesty, a man sacrifices even for him who its 
unworthy of sacrifice, he accepts presents from him 
who is not worthy to bestow presents, nay, he goes 
to a country, even when there is fear of being hurt}, 
for the sake of life. Life, O King, is the Highest 
Brahman. Life does not desert him who worships 
that (Brahman) with such knowledge, all creatures 
approach him, and having become a god, he goes to 
the gods.’ 
Ganaka Vaideha said: ‘I shall give you (for this) 
a thousand cows with a bull as big as an elephant.’ 
Yagé#avalkya said: ‘My father was of opinion that 
- one should not accept a reward without having fully 
instructed a pupil.’ 
4. Yagavalkya said: ‘ Let us hear what anybody 
may have told you.’ 


? Or it may mean, he is afraid of being hurt, to whatever country 
he goes, for the sake of a livelihood. 
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Ganaka Vaideha replied; ‘Barku Varshza told me 
that sight (£akshus) is Brahman.’ 

YAg#iavalkya said: ‘As one who had (the benefit 
of a good) father, mother, and teacher might tell, so 
did Barku V4rshza tell you that sight is Brahman; 
for what is the use of a person who cannot see ? 
But did he tell you the body and the resting-place 
of that Brahman ?’ 

Ganaka Vaideha said: ‘ He did not tell me.’ 

YAgavavalkya said: ‘ Your Majesty, this (Brahman) 
stands on one leg only.’ 

Ganaka Vaideha said: ‘Then tell me, YAgéa- 
valkya.’ 

Yagviavalkya said: ‘The eye is its body, ether its _ 
place, and one should worship it as what is true.’ 

Ganaka Vaideha said: ‘ What is the nature of that 
which is true ?’ 

YAgvavalkya replied: ‘Your Majesty, sight itself 
(is that.which is true); for if they say to a man who 
sees with his eye, “‘ Didst thou see ?” and he says, “I 
saw, then it is true. Sight, O King, is the Highest 
Brahman, Sight does not desert him who worships 
that (Brahman) with such knowledge, all creatures 
approach him, and having become a god, he goes to 
the gods.’ 

Ganaka Vaideha said: ‘I shall give you (for this) 
a thousand cows with a bull as big as an elephant.’ 

YAgaavalkya said: ‘My father was of opinion that 
one should not accept a reward without having fully 
instructed a pupil.’ | 

5. YAg#avalkya said: ‘Let us hear what anybody 
may have told you.’ 

Ganaka Vaideha replied: ‘Gardabhivibhita Bha- 
radvaga told me that hearing (srotra) is Brahman.’ 
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Yagvavalkya said: ‘As one who had (the benefit 
of a good) father, mother, and teacher might tell, so 
did Gardabhivibhita Bharadvaga tell you that hear- 
ing is Brahman; for what is the use of a person who 
cannot hear? But did he tell you the body and the 
resting-place of that Brahman?’ 

Ganaka Vaideha said: ‘ He did not tell me.’ 

YAaggavalkya said : ‘Your Majesty, this (Brahman) 
stands on one leg only.’ 

Ganaka Vaideha said: ‘Then tell me, YAgéa- 
valkya,’ 

- Yagwavalkya said: ‘The ear is its body, ether its 
place, and we should worship it as what is endless.’ 

Ganaka Vaideha said: ‘What is the nature of that 
which is endless ?’ 

Yagvavalkya replied: ‘Your Majesty, space 
(disaZ) itself (is that which is endless), and therefore 
to whatever space (quarter) he goes, he never comes 
to the end of it. For space is endless. Space indeed, 
O King, is hearing !, and hearing indeed, O King, is 
the Highest Brahman. Hearing does not desert 
him who worships that (Brahman) with such know- 
ledge, all creatures approach him, and having become 
a god, he goes to the gods.’ 

Ganaka Vaideha said: ‘I shall give you (for this) 
a thousand cows with a bull as big as an elephant.’ 

Yagaavalkya said: ‘My father was of opinion that 
one should not accept a reward without having fully 
instructed a pupil.’ 

6. Yag#avalkya said : ‘Let us hear what anybody 
may have told you.’ 


1 Dvivedaganga states, digbhago hi parthivadhish/2anavakshin- 
na srotram ity ufyate, atas tayor ekatvam. 
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-  Ganaka Vaideha replied: ‘Satyakama GAbAla told 
me that mind? (manas) is Brahman.’ 

Yagaavalkya said: ‘As one who had (the benefit 
of a good) father, mother, and teacher might tell, so 
did Satyakama GA4bdla tell you that mind is Brah- 
man ; for what is the use of a person without mind ? 
But did he tell you the body and the resting-place of 
that Brahman ?’ 

Ganaka Vaideha said: ‘ He did not tell me.’ 

Yag#avalkya said : ‘Your Majesty, this (Brahman) 
stands on one leg only.’ 

Ganaka Vaideha said: ‘Then tell me, YAag#avalkya.’ 

Yagvavalkya said: ‘ Mind itself is its body, ether 
its place, and we should worship it as bliss.’ 

Ganaka Vaideha said: ‘What is the nature of bliss ?’ 

Yag#avalkya replied: ‘ Your Majesty, mind itself; 
for with the mind does a man desire a woman, and 
a like son is born of her, and he is bliss. Mind 
indeed, O King, is the Highest Brahman. Mind 
does not desert him who worships that (Brahman) 
with such knowledge, all creatures approach him, and 
having become a god, he goes to the gods.’ 

Ganaka Vaideha said: ‘I shall give you (for this) 
a thousand cows with a bull as big as an elephant.’ 

YAagiavalkya said: ‘My father was of opinion that 
one should not accept a reward without having fully 
instructed a pupil.’ 

7. Yagdavalkya said: ‘ Let us hear what anybody 
may have told you.’ 

Ganaka Vaideha replied: ‘Vidagdha Sakalya told 
me that the heart (hvzdaya) is Brahman.’ 

YAg#avalkya said: ‘As one who had (the benefit 


1 See also Taitt. Up. III, 4. 
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of a good) father, mother, and teacher might tell, so 
did Vidagdha Sakalya tell you that the heart is 
Brahman ; for what is the use of a person without a 
heart ? But did he tell you the body and the resting- 
place of that Brahman ?’ 

Ganaka Vaideha said: ‘ He did not tell me.’ 

YAgfavalkya said: ‘ Your Majesty, this (Brahman) 
stands on one leg only.’ 

Ganaka Vaideha said: ‘Then tell me, Yag#avalkya.’ 

Yagvavalkya said: ‘The heart itself is its body, 
ether its place, and we should worship it as certainty 
(sthiti).’ 

Ganaka Vaideha said: ‘What is the nature of 
certainty ?’ | | | 

Yag#avalkya replied: ‘Your Majesty, the heart 
itself; for the heart indeed, O King, is the body of 
all things, the heart is the resting-place of all things, 
for in the heart, O King, all things rest. The heart 
indeed, O King, is the Highest Brahman. The 
heart does not desert him who worships that (Brah- 
man) with such knowledge, all creatures approach 


| _ him, and having become a god, he goes to the gods.’ 


Ganaka Vaideha said: ‘I shall give you (for this) 
a thousand cows with a bull as big as an elephant.’ 

YAgfavalkya said: ‘My father was of opinion 
that one should not accept a reward without having 
fully instructed a pupil.’ 


SECOND BRAHMANA, 
1. Ganaka Vaideha, descending from his throne, 
said: ‘I bow to you, O Yag#avalkya, teach me.’ 
Yagwavalkya said: ‘Your Majesty, as a man who 
wishes to make a long journey, would furnish him- 
self with a chariot or a ship, thus is your mind well 
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furnished by these Upanishadst. You are honour- 
able, and wealthy, you have learnt the Vedas and 
been told the Upanishads. Whither then will you 
go when departing hence ?’ | 

Ganaka Vaideha said: ‘Sir, I do not know whither 
I shall go.’ 

Yag#avalkya said: ‘Then I shall tell you this, 
whither you will go.’ 

Ganaka Vaideha said: ‘ Tell it, Sir.’ 

2. Yag#avalkya said: ‘ That person who is in the 
right eye *, he is called Indha, and him who is Indha 
they call indeed’ Indra mysteriously, for the gods love 
what is mysterious, and dislike what is evident. 

3. ‘ Now that which in the shape of a person is in 
the right eye, is his wife, Virag+. Their meeting- 
place ® is the ether within the heart, and their food 
the red lump within the heart. Again, their 
covering * is that which is like net-work within the 
heart, and the road on which they move (from sleep 
to waking) is the artery that rises upwards from the 
heart. Like a hair divided into a thousand parts, so 
are the veins of it, which are called Hita’, placed 


* This refers to the preceding doctrines which had been commu- 
nicated to Ganaka by other teachers, and particularly to the upasanas 
of Brahman as knowledge, dear, true, endless, bliss, and cae 

* See also Maitr. Up. VII, p. 216. 

* The Madhyandinas read parokshezeva, but the commentator 
explains iva by eva. See also Ait. Up. I, 3, 14. 

* Indra is called by the commentator Vaisvanara, and his wife 
Virag. This couple, in a waking state, is Visva; in sleep, Taigasa. 

5 Samstava, lit. the place where they sing praises together, that 
is, where they meet. » 

6 Pravaraza may also mean hiding-place, retreat. 

” Hita, a name frequently given to these nadis; see IV, 3, 20; 
Khand. Up. VI, 5, 3, comm.; Kaush. Up. IV, 20. See also Kasha 
Up. VI, 16. 
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firmly within the heart. Through these indeed that 
(food) flows on flowing, and he (the Taigasa) receives 
as it were purer food! than the corporeal Self (the 
Vaisvanara). 

4. ‘His (the Taigasa’s) Eastern quarter are the 
prazas (breath) which go to the East; 

‘His Southern quarter are the prazas which go 
to the South; | 

‘His Western quarter are the prazas which go to 
the West; 

‘His Northern quarter are the prazas which go to 
the North; 

‘His Upper (Zenith) quarter are the prazas which 
go upward ; 

‘His Lower (Nadir) quarter are the prazas which 
go downward ; 

‘All the quarters are all the prazas. And he (the 
Atman in that state) can only be described by No?, 
no! He is incomprehensible, for he cannot be com- 
prehended; he is undecaying, for he cannot decay; 
he is not attached, for he does not attach himself; 
he is unbound, he does not suffer, he does not perish. 
O Ganaka, you have indeed reached fearlessness, — 
thus said YAg#avalkya. 

Then Ganaka said: ‘May that fearlessness come 
to you also who teachest us fearlessness. I bow to 
you. Here are the Videhas, and here am I (thy 
slave).’ 


1 Dvivedaganga explains that food, when it is eaten, is first of 
all changed ingo the coarse food, which goes away downward, and 
into the subtler food. This subtler food is again divided into the 
middle juice that feeds the body, and the finest, which is called 
the red lump. 

? See Brzh. Up. II, 3, 6; IV, 9, 26. 
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Oo. 


1. Yag#avalkya came to Ganaka Vaideha, and he 
did not mean to speak with him'. But when formerly 


Tutrp BRAHMANA. 


? The introduction to this Brahmava has a very peculiar interest, | 
as showing the close coherence of the different portions which 
together form the historical groundwork of the Upanishads. Ganaka 
Vaideha and Yagfiavalkya are leading characters in the Brrhada- 
ranyaka-upanishad, and whenever they meet they seem to converse 
quite freely, though each retains his own character, and YAgita- 
valkya honours Ganaka as king quite as much as Ganaka honours 
Yagnavalkya as a Bréhmavza. Now in our chapter we read that 
Yagiiavalkya did not wish to enter on a discussion, but that Ganaka 
was the first to address him (pfirvam papraksha). This was evi- 
dently considered not quite correct, and an explanation is given, 
that Ganaka took this liberty because on a former occasion Yagiia- 
valkya had granted him permission to address questions to him, 
whenever he liked. It might be objected that such an explanation 
- looks very much like an after-thought, and we find indeed that in 
India itself some of the later commentators tried to avoid the diffi- 
culty by dividing the words sa mene na vadishya iti, into sam enena 
vadishya iti, so that we should have to translate, ‘ Yagwavalkya came 
to Ganaka intending to speak with him.’ (See Dvivedaganga’s 
Comm. p.1141.) This is, no doubt, a very ingenious conjecture, 
which might well rouse the envy of European scholars. But it is 
no more. The accents decide nothing, because they are changed 
by different writers, according to their different views of what the 
Pada text ought to be. What made me prefer the reading which 
is supported by Sankara and Dvivedaganga, though the latter 
alludes to the other padakkheda, is that the tmesis, sam enena 
vadishye, does not occur again, while sa mene is a common phrase. 
But the most interesting point, as I remarked before, is that this 
former disputation between Ganaka and Yagiavalkya and the per- 
mission granted to the King to ask any question he liked, is not a 
mere invention to account for the apparent rudeness by which 
Yagnavalkya is forced to enter on a discussion against his will, 
but actually occurs in a former chapter. In Satap. Br. XI, 6, 2, 10, 
we read: tasmai ha Yagfiavalkyo varam dadau; sa hovaka, kama- 


[15] | M 


162 BRIHADARANYAKA-UPANISHAD. 


Ganaka Vaideha and YAg#avalkya had a disputation 
on the Agnihotra, Yag#avalkya had granted him a 
boon, and he chose (for a boon) that he might be 
free to ask him any question he liked. YAg#a- 
valkya granted it, and thus the King was the first to 
ask him a question. 

2. ‘ YAgvavalkya,’ he said, ‘what is the light of 
man??? — 

Yagnavalkya replied: ‘The sun, O King; for, 
having the sun alone for his light, man sits, moves 
about, does his work, and returns.’ 

Ganaka Vaideha said: ‘So indeed it is, O Yagia- 
valkya.,’ 

3. Ganaka Vaideha said: ‘When the sun has set, 
O Yag#avalkya, what is then the light of man?’ 

YAgiavalkya replied: ‘The moon indeed is his 
light ; for, having the moon alone for his light, man 
sits, moves about, does his work, and returns.’ 

Ganaka Vaideha said: ‘So indeed it is, O YAagi#a- 
valkya.’ 

4. Ganaka Vaideha said: ‘When the sun has set, 
O Yag#avalkya, and the moon has set, what is the 
light of man ?’ 

YAagwavalkya replied: ‘Fire indeed is his light; 


prasma eva me tvayi Yagvavalkyasad iti, tato brahma Ganaka 4sa. 
This would show that Ganaka was considered almost like a Brah- 
mavza, or at all events enjoyed certain privileges which were sup- 
posed to belong to the first caste only. See, for a different view, 
Deussen, Vedanta, p. 203 ; Regnaud (Matériaux pour servir a l/his- 
toire de la philosophie de l’Inde), Errata; and Sacred Books of 
the East, vol. i, p. 1xxiil. 

1 Read kimgyotir as a Bahuvrihi. Purusha is difficult to trans- 
late. It means man, but also the true essence of man, the soul, 
as we should say, or something more abstract still, the person, as 
I generally translate it, though a person beyond the Ego. 
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for, having fire alone for his light, man sits, moves 
about, does his work, and returns.’ 

5. Ganaka Vaideha said: ‘When the sun has set, 
O Y4gziavalkya, and the moon has set, and the fire 
is gone out, what is then the light of man?’ 

YAgzavalkya replied: ‘Sound indeed is his light; 
for, having sound alone for his light, man sits, moves 
about, does his work, and returns. Therefore, O 
King, when one cannot see even one’s own hand, 
yet when a sound is raised, one goes towards it.’ 

Ganaka Vaideha said: ‘So indeed it is, O Yagva- 
valkya.’ 

6. Ganaka Vaideha said: ‘ When the sun has set, 
O Yag#avalkya, and the moon has set, and the fire 
is gone out, and the sound hushed, what is then the 
light of man ?’ 

Yag#avalkya said: ‘The Self indeed is his light; 
for, having the Self alone as his light, man sits, 

_moves about, does his work, and returns.’ 

7. Ganaka Vaideha said: ‘Who is that Self?’ 

Yagvavalkya replied: ‘He who is within the 
heart, surrounded by the PrAzas1 (senses), the person 
of light, consisting of knowledge. He, remaining the 
same, wanders along the two worlds?, as if* thinking, 
as if moving. During sleep (in dream) he tran- 
scends this world and all the forms of death (all that 
falls under the sway of death, all that is perishable). 

8. ‘On being born that person, assuming his body, 


1 SAmipyalakshamw4 saptami, Dvivedaganga. See Brzh. Up. IV, 
4, 22. , | 

2 In this world, while awake or dreaming; in the other wo ld, 
while in deep sleep. 

$ The world thinks that he thinks, but in reality he does not, he 
only witnesses the acts of buddhi, or thought. 
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becomes united with all evils; when he departs and 


dies, he leaves all evils behind. 


g. ‘And there are two states for that person, the 
one here in this world, the other in the other world, 
and as a third! an intermediate state, the state of 
sleep. When in that intermediate state, he sees 
both those states together, the one here in this 


world, and the other in the other world. Now what- 


ever his admission to the other world may be, 
having gained that admission, he sees both the evils 


.. and the blessings ”. 


‘And when he falls asleep, then after having 


taken away with him the material from the whole 


world, destroying* and building it up again, he 
sleeps (dreams) by his own light. In that state the 
person is self-illuminated. 

10. ‘ There are no (real) chariots in that state, no 
horses, no roads, but he himself sends forth (creates) 
chariots, horses, and roads. There are no blessings. 
there, no happiness, no joys, but he himself sends 


forth (creates) blessings, happiness, and joys. There 


1 There are really two sthanas or states only; the place where 
they meet, like the place where two villages meet, belongs to both, 
but it may be distinguished as a third. Dvivedaganga (p. 1141) 
uses a curious argument in support of the existence of another 
world. In early childhood, he says, our dreams consist of the 
impressions of a former world, later on they are filled with the 
impressions of our senses, and in old age they contain visions of a 
world to come. 

2 By works, by knowledge, and by remembrance of former 
things; see Brzh. Up. IV, 4, 2. 

> Dividing and separating the material, i.e. the impressions 
received from this world. The commentator explains matra as a 
portion of the impressions which are taken away into sleep. 
‘ Destroying’ he refers to the body, which in sleep becomes sense- 
Jess, and ‘building up’ to the imaginations of dreams. 
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are no tanks there, no lakes, no rivers, but he him- 
self sends forth (creates) tanks, lakes, and rivers. 
He indeed is the maker. 

11. ‘On this there are these verses: 

‘After having subdued by sleep all that belongs 
to the body, he, not asleep himself, looks down 
upon the sleeping (senses). Having assumed light, 
he goes again to his place, the golden person}, the 
lonely bird. (1) 

12. ‘Guarding with the breath (praza, life) the 
lower nest, the immortal moves away from the nest ; 
that immortal one goes wherever he likes, the golden 
person, the lonely bird. (2) 

13. ‘Going up and down in his dream, the god 
makes manifold shapes for himself, either rejoicing 
together with women, or laughing (with his friends), 
or seeing terrible sights. (3) 

14. ‘People may see his playground ?, but himself 
no one ever sees. Therefore they say, “ Let no one 
wake a man suddenly, for it is not easy to remedy, 
if he does not get back (rightly to his body).” 

‘Here some people (object and) say: “ No, this 
(sleep) is the same as the place of waking, for what 
he sees while awake, that only he sees when asleep*.”’ 


1 The MAdhyandinas read paurusha, as an adjective to ekahamsa, 
but Dvivedaganga explains paurusha as a synonym of purusha, 
which is the reading of the Kazvas. 

2 Cf. Susruta ITI, 7, 1. 

8 [ have translated this according to the commentator, who says: 
‘Therefore the Self is self-illuminated during sleep. But others 
say the state of waking is indeed the same for him as sleep; there 
is no other intermediate place, different from this and from the 
other world... . And if sleep is the same as the state of waking, 
then is this Self not separate, not cause and effect, but mixed with 
them, and the Self therefore not self-illuminated. What he means 
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No, here (in sleep) the person is self-illuminated (as 
we explained before).’ 

Ganaka Vaideha said: ‘I give you, Sir, a thousand. 
Speak on for the sake of (my) emancipation.’ 

15. Y4g#avalkya said: ‘ That (person) having en- 
joyed himself in that state of bliss (samprasada, deep 
sleep), having moved about and seen both good and 
evil, hastens back again as he came, to the place 
from which he started (the place of sleep), to dream 1. 
And whatever he may have seen there, he is not 
followed (affected) by it, for that person is not 


attached to anything. 
Ganaka Vaideha said: ‘So it is indeed, YAg%a- 


is that others, in order to disprove the self-illumination, say that this 
sleep is the same as the state of waking, giving as their reason that 
we see in sleep or in dreams exactly what we see in waking. But 
this is wrong, because the senses have stopped, and only when the 
senses have stopped does one see dreams. ‘Therefore there is no 
necessity for admitting another light in sleep, but: only the light 
inherent in the Self. This has been proved by all that went before.’ 
Dr. Roer takes the same view in his translation, but Deussen (Ve- 
danta, p. 205) takes an independent view, and translates: ‘ There- 
fore it is said: It (sleep) is to him a place of waking only, for 
what he sees waking, the same he sees in sleep. Thus this spirit 
serves there for his own light.’ Though the interpretations of 
Sankara and Dvivedaganga sound artificial, still Dr. Deussen’s 
version does not remove all difficulties. If the purusha saw in 
sleep no more than what he had seen before in waking, then the 
whole argument in favour of the independent action, or the inde- 
pendent light of the purusha, would go; anyhow it would be no 
argument on Yagviavalkya’s side. See also note to paragraph 9, 
before. 

1 The Madhyandinas speak only of his return from svapnanta 
to buddhanta, from sleep to waking, instead of his going from 
samprasada (deep sleep) to svapna (dream), from svapna to bud- 
dhanta, and from buddhanta again to svapndnta, as the Kazvas 
have it. In § 18 the Kazvas also mention svapnanta and buddhanta 
only, but the next paragraph refers to sushupti. 
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valkya. I give you, Sir, a thousand. Speak: on for 
the sake of emancipation.’ 

16. Yag#avalkya said: ‘ That (person) having en- 
joyed himself in that sleep (dream), having moved 
about and seen both good and evil, hastens back 
again as he came, to the place from which he started, 
to be awake. And whatever he may have seen 
there, he is not followed (affected) by it, for that 
person is not attached to anything.’ 

Ganaka Vaideha said: ‘So it is indeed, YAgva- 
valkya. I give you, Sir, a thousand. Speak on for 
the sake of emancipation.’ 

17. Yag#avalkya said: ‘That (person) having en- 

joyed himself in that state of waking, having moved 
about and seen both good and evil, hastens back 
again as he came, to the place from which he started, 
to the state of sleeping (dream). 
_ 18, ‘In fact, as a large fish moves along the two 
' banks of a river, the right and the left, so does that 
person move along these two states, the state of 
sleeping and the state of waking. 

19. ‘And as a falcon, or any other (swift) bird, 
after he has roamed about here in the air, becomes 
tired, and folding his wings is carried to his nest, so 
does that person hasten to that state where, when 
asleep, he desires no more desires, and dreams no 
more dreams. 

20. ‘ There are in his body the veins called Hita, 
which are as small as a hair divided a thousandfold, 
full of white, blue, yellow, green, and red'. Now 


1 Dvivedaganga explains that if phlegm predominates, qualified 
by wind and bile, the juice in the veins is white; if wind predomi- 
nates, qualified by phlegm and bile, it is blue; if bile predominates, 
qualified by wind and phlegm, it is yellow; if wind and phlegm 
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when, as it were, they kill him, when, as it were, 
they overcome him, when, as it were, an elephant 
chases him, when, as it were, he falls into a well, 
he fancies, through ignorance, that danger which he 
(commonly) sees in waking. But when he fancies 
that he is, as it were, a god, or that he is, as it 
were, a king?, or “I am this altogether,” that is his 
highest world *. 

21. ‘This indeed is his (true) form, free from 
desires, free from evil, free from fear?, Now asa 
man, when embraced by a beloved wife, knows 
nothing that is without, nothing that is within, thus 
this person, when embraced by the intelligent (pragza) 
Self, knows nothing that is without, nothing that is 
within. This indeed is his (true) form, in which 
his wishes are fulfilled, in which the Self (only) is 


predominate, with little bile only, it is green; and if the three ele- 
ments are equal, it is red. See also Anandagiri’s gloss, where 
Susruta is quoted. Why this should be inserted here, is not quite 
clear, except that in sleep the purusha is supposed to move about 
in the veins. 

1 Here, again, the commentator seems to be right, but his inter- 
pretation does violence to the context. The dangers which a man 
sees in his sleep are represented as mere imaginations, so is his 
idea of being of god or a king, while the idea that he is all this 
(aham evedam sarvaf, i. e. idam sarvam, see Sankara, p. 873, |. 11) 
is represented as the highest and real state. But it is impossible to 
begin a new sentence with aham evedam sarvam, and though it is 
true that all the preceding fancies are qualified by iva, I prefer to 
take deva and ragan as steps leading to the sarvatmatva. 

* The Madhyandinas repeat here the sentence from yatra supto 
to pasyati, from the end of § 19. 

’ The Kamva text reads atikkhanda apahatapapma. Sankara 
explains ati#&handa by atiékhandam, and excuses it as svadhyAya- 
dharmah pathah. The Madhyandinas read atik&fando, but place 


the whole sentence where the Kazvas put A4ptakamam &c., at the 
end of § 21. 
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his wish, in which no wish is left,—free from any 
sorrow /. 

22. ‘Then a father is not a father, a mother not 
a mother, the worlds not worlds, the gods not gods, 
the Vedas not Vedas. Thena thief is not a thief, a 
murderer not a murderer?, a AMzdAla? not a RAndala, 
a Paulkasa‘* not a Paulkasa, a Sramaza® not a Sra- 
maza, a Tapasa® not a Tapasa. He is not followed 
by good, not followed by evil, for he has then over- 
come all the sorrows of the heart 7. 

23. ‘And when (it is said that) there (in the 
Sushupti) he does not see, yet he is seeing, though 
he does not see*. For sight is inseparable from the 


1 The Kazvas read sokantaram, the Madhyandinas asokantaram, 
but the commentators arrive at the same result, namely, that it 
means sokasfinyam, free from grief. Sankara says: sokantaram 
sokakkhidram sokastinyam ityetak, khokamadhyaman iti va; sar- 
vathapy asokam. Dvivedaganga says: na vidyate soko ’ntare 
madhye yasya tad asokantaram (ra, Weber) sokasfinyam. 

* Bhriwahan, varish‘tabrahmahanta. 

* The son of a Sfidra father and a Brahmaza mother. 

* The son of a Sidra father and a Kshatriya mother. 

5 A mendicant. 

6 A Vanaprastha, who performs penances. 

7 I have translated as if the text were ananvagatah pumyena 
ananvagatah papena. We find anvagata used in a similar way in 
§§ 15,16, &c. But the Kamvas read ananvagatam pumyena anan- 
vagatam papena, and Sankara explains the neuter by referring it 
to riipam (rfipaparatvan napumsakalingam). The Madhyandinas, if 
we may trust Weber’s edition, read ananvagatah pumyendnvaga- 
tak papena. The second anvagatah may be a mere misprint, but 
Dvivedaganga seems to have read ananvagatam, like the Kazvas, 
for he says: ananvagatam iti ripavishayo napumsakanirdesah. 

® This is the old Upanishad argument that the true sense is the 
Self, and not the eye. Although therefore in the state of profound 
sleep, where the eye and the other senses rest, it might be said 
that the purusha does not see, yet he is a seer all the time, though 
he does not see with the eye. The seer cannot lose his character 
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seer, because it cannot perish. But there is then 
no second, nothing else different from him that he 
could see. 

24. ‘And when (it is said that) there (in the 
Sushupti) he does not smell, yet he is smelling, though 
he does not smell. For smelling is inseparable from 
the smeller, because it cannot perish. But there is 
then no second, nothing else different from him that 
he could smell. 

25. ‘And when (it is said that) there (in the 
Sushupti) he does not taste, yet he is tasting, though 
he does not taste. For tasting is inseparable from 
the taster, because it cannot perish. But there is 
then no second, nothing else different from him that 
he could taste. 

26. ‘And when (it is said that) there (in the 
Sushupti) he does not speak, yet he is speaking, 
though he does not speak. For speaking is inse- 
parable from the speaker, because it cannot perish. 
But there is then no second, nothing else different 
from him that he could speak. 

27. ‘And when (it is said that) there (in the 
Sushupti) he does not hear, yet he is hearing, though 
he does not hear. For hearing is inseparable from 
the hearer, because it cannot perish. But there is 
then no second, nothing else different from him that 
he could hear. 

28. ‘And when (it is said that) there (in the 
Sushupti) he does not think, yet he is thinking, 
though he does not think. For thinking 1s inse- 
parable from the thinker, because it cannot perish. 


of seeing, as little as the fire can lose its character of burning, so | 
long as it is fire. The Self sees by its own light, like the sun, even 
where there is no second, no object but the Self, that could be seen. 
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But there is then no second, nothing else different 
from him that he could think. 

29. ‘And when (it is said that) there (in the 
Sushupti) he does not touch, yet he is touching, 
though he does not touch. For touching is inse- 
parable from the toucher, because it cannot perish. 
But there is then no second, nothing else different 
from him that he could think. 

30. ‘And when (it is said that) there (in the 
Sushupti) he does not know, yet he is knowing, 
though he does not know. For knowing is inse- 
parable from the knower, because it cannot perish. 
But there is then no second, nothing else different 
from him that he could know. 

31. ‘When (in waking and dreaming) there is, as 
it were, another, then can one see the other, then 
can one smell the other, then can one speak to the 
‘other, then can one hear the other, then can one 
think the other, then can one touch the other, then 
can one know the other. ~~ 

32. ‘An ocean! is that one seer, without any 
duality; this is the Brahma-world’?,O King. Thus 
did Yag#avalkya teach him. This is his highest 
goal, this is his highest success, this is his highest 
world, this is his highest bliss. All other creatures 
live on a small portion of that bliss. 

33. ‘If a man is healthy, wealthy, and lord of 
others, surrounded by all human enjoyments, that 


’ Salila is explained as salilavat, like the ocean, the seer being 
one like the ocean, which is one only. Dr. Deussen takes salila as 
a locative, and translates it ‘In dem Gewoge,’ referring to Sveta- 
svatara-upanishad VI, r5. 

2 Or this seer is the Brahma-world, dwells in Brahman, or is 
Brahman. 
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is the highest blessing of men. Now a hundred 
of these human blessings make one blessing of the 
fathers who have conquered the world (of the fathers). 
A hundred blessings of the fathers who have con- 
quered this world make one blessing in the Gan- 
dharva world. A hundred blessings in the Gandharva 
world make one blessing of the Devas by merit 
(work, sacrifice), who obtain their godhead by merit. 
A hundred blessings of the Devas by merit make 
one blessing of the Devas by birth, also (of) a 
Srotriya? who is without sin, and not overcome by 
desire. A hundred blessings of the Devas by birth 
make one blessing in the world of Prag4pati, also 
(of) a Srotriya who is without sin, and not overcome 
by desire. A hundred blessings in the world of 
Pragdpati make one blessing in the world of Brah- 
man, also (of) a Srotriya who is without sin, and 
not overcome by desire. And this is the highest 
blessing 2. 

‘This is the Brahma-world, O king,’ thus spake 
Yagnavalkya. 

Ganaka Vaideha said: ‘I give you, Sir, a thousand. 
Speak on for the sake of (my) emancipation.’ 

Then YAag#avalkya was afraid lest the King, 
having become full of understanding, should drive 
him from all his positions *. 

34. And Yag#avalkya said: ‘That (person), having 

enjoyed himself in that state of sleeping (dream), 


? An accomplished student of the Veda. 

2 See Taitt. Up. IT, 8, p.59; AAand. Up. VIII, 2,1-10; Kaush. - 
Up. I, 3-5; Regnaud, II, p. 33 seq. 

* Sankara explains that Yagfiavalkya was not afraid that his 
own knowledge might prove imperfect, but that the king, having 
the right to ask him any question he liked, might get all his know- 
ledge from him. 
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having moved about and seen both good and bad, 
hastens back again as he came, to the place from 
which he started, to the state of waking’. 

35. ‘Now as a heavy-laden carriage moves along 
groaning, thus does this corporeal Self, mounted by 
the intelligent .Self, move along groaning, when a 
man is thus going to expire *. 

36. ‘And when (the body) grows weak through 
old age, or becomes weak through illness, at that 
time that person, after separating himself from his 
members, as an Amra (mango), or Udumbara (fig), 
or Pippala-fruit is separated from the stalk, hastens 
back again as he came, to the place from which he 
started, to (new) life. 

37. ‘And as policemen, magistrates, equerries, 
and governors wait for a king who is coming back, 
with food and drink, saying, “ He comes back, he 
approaches,” thus do all the elements wait on him 
who knows this, saying, “ That Brahman comes, that 
Brahman approaches.” 

38. ‘And as policemen, magistrates, equerries, and 
governors gather round a king who is departing, 
thus do all the senses (prazas) gather round the Self 
at the time of death, when a man ts thus going to 
expire.’ 


Soh ie 


1. YAg#avalkya continued: ‘ Now when that Self, 
having sunk into weakness §, sinks, as it were, into 


FourtH BRAHMANA. 


1 See § 17, before. 

2 Sankara seems to take uf#&fvdst as a noun. He writes: 
yatraitad bhavati; etad iti kriyaviseshazam firdhvéksAvasi yatror- 
dhvoskAvasitvam asya bhavatityarthah. 

8 In the Kaush. Up. III, 3, we read yatraitat purusha Arto 
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unconsciousness, then gather those senses (prdzas) 
around him, and he, taking with him those elements 
of light, descends into the heart. When that person 
in the eye! turns away, then he ceases to know any 
forms. 

2. ‘“ He has become one,’ they say, “he does not 
see*,” “He has become one,’ they say, “he does 
not smell.” “He has become one,” they say, “he 
does not taste.” ‘He has become one,” they say, 
“he does not speak.” “He has become one,” they 
say, “he does not hear.” “ He has become one,” they 
say, “he does not think.” “He has become one,” 
they say, “he does not touch.” “He has become 
one, they say, “he does not know.” The point of his 
heart® becomes lighted up, and by that light the Self 
departs, either through the eye‘, or through the 
skull®, or through other places of the body. And 
when he thus departs, life (the chief praza) departs 
after him, and when life thus departs, all the other 


marishyan 4balyam etya sammohati. Here Abalyam should cer- 
tainly be 4balyam, as in the commentary; but should it not be 
abalyam, as here. See also Brzh. Up. III, 5, 1, note. 

1 Kakshusha purusha is explained as that portion of the sun 
which is in the eye, while it is active, but which, at the time of 
death, returns to the sun. 

? Ekibhavati is probably a familiar expression for dying, but it 
is here explained by Sankara, and probably was so intended, as 
meaning that the organs of the body have become oné with the 
Self (lingatman). The same thoughts are found in the Kaush. Up. 
III, 3, praza ekadha bhavati. | 

° The point where the nadis or veins go out from the heart. 

* When his knowledge and deeds qualify him to proceed to the 
sun. Sankara. 

* When his knowledge and deeds qualify him to proceed to the 
Brahma-world. 
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vital spirits (prazas) depart after it. He is conscious, 
and being conscious he follows! and departs. 

‘Then both his knowledge and his work take hold | 
of him, and his acquaintance with former things 2.’ 

3. ‘And as a caterpillar, after having reached the 
end of a blade of grass, and after having made another 
approach (to another blade) *, draws itself together 
towards it, thus does this Self, after having thrown 
off this body‘ and dispelled all ignorance, and after 


making another approach (to another body), draw, 
himself together towards it. 


4. ‘And as a goldsmith, taking a piece of gold, 
turns it into another, newer and more beautiful shape, 
so does this Self, after having thrown off this body 


1? This is an obscure passage, and the different text of the 

Madhyandinas shows that the obscurity was felt at an early time. 
The MAdhyandinas read: Samgfanam anvavakrfmati sa esha gitah 
savignano bhavati. This would mean, ‘Consciousness departs 
after. He the knowing (Self) is self-conscious.’ The Kazvas read: 
Savigfano bhavati, savigvidanam evanvavakramati. Roer translates: 
‘It is endowed with knowledge, endowed with knowledge it departs ;’ 
and he explains, with Sankara, that the knowledge here intended is 
such knowledge as one has in a dream, a knowledge of impressions 
referring to their respective objects, a knowledge which is the 
effect of actions, and not inherent in the self. Deussen translates: 
‘Sie (die Seele) ist von Erkenntnissart, und was von Erkenntnissart 
ist, ziehet ihr nach.’ The Persian translator evidently thought that 
self-consciousness was implied, for he writes : ‘Cum quovis corpore 
addictionem sumat.... in illo corpore aham est, id est, ego sum,’ 

2 This acquaintance with former things is necessary to explain 
the peculiar talents or deficiencies which we observe in children. 
The three words vidya, karman, and pfirvapragiia often go toge- 
ther (see Sankara on Brzh. Up. IV, 3, 9). Deussen’s conjecture, 
aptirvapragwa, is not called for. 

§ See Brzh. Up. IV, 3, 9, a passage which shows how .difficult 
it would be always to translate the same Sanskrit words by the 
same words in English; see also Brahmopanishad, p. 245. 

* See Brzh. Up. IV, 3, 9, and IV, 3, 13. 
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and dispelled all ignorance, make unto himself an- 
other, newer and more beautiful shape, whether it be 
like the Fathers, or like the Gandharvas, or like the 
Devas, or like Pragdpati, or like Brahman, or like 
other beings. 

5. ‘That Self is indeed Biahinaty, consisting of 
knowledge, mind, life, sight, hearing, earth, water, 
wind, ether, light and no light, desire and no desire, 
anger and no anger, right or wrong, and all things. 
Now as a man is like this or like that, according as 
he acts and according as he behaves, so will he be :-— 
a man of good acts will become good, a man of bad 
acts, bad. He pecomics pure by pure deeds, bad by 
bad deeds. 

‘And here they say that a person consists of 
desires. And as is his desire, so is his will; and as is 
his will, so is his deed; and whatever deed he does, 
that he will reap. 

6. ‘And here there is this verse: “To whatever 
object a man’s own mind is attached, to that he goes 
strenuously together with his deed; and having 
obtained the end (the last results) of whatever deed 
he does here on earth, he returns again from that 
world (which is the temporary reward of his deed) to 
this world of action.” 

‘So much for the man who desires. But as to 
the man who does not desire, who, not desiring, 
freed from desires, is satisfied in his desires, or 
desires the Self only, his vital spirits do not depart 
elsewhere,— being Brahman, he goes to Brahman. 

7. ‘On this there is this verse: “When all desires 


1 The iti after adomaya is not clear to me, but it is quite clear 
that a new sentence begins with tadyadetat, which Regnaud, Il, 
p. 101 and p. 139, has not observed. 
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which once entered his heart are undone, then does 
the mortal become immortal, then he obtains Brah- 
man.” 

‘And as the slough of a snake lies on an ant-hill, 
dead and cast away, thus lies this body ; but that dis- 
embodied immortal spirit (praza, life) is Brahman 
only, is only light.’ 

Seger Vaideha said: ‘Sir, I give you a heal 

1, ‘On this there are these verses : 

the small, old path stretching far away” has been 
found by me. On it sages who know Brahman move 
on to the Svarga-loka (heaven), and thence higher 
on, as entirely free 8, 

g. ‘On that path they say that there is white, or 
blue, or yellow, or green, or red ‘*; that path was found 
by Brahman, and on it goes whoever knows Brahman, 
and who has done good, and obtained splendour. 

10. ‘All who worship what is not knowledge 
(avidy4) enter into blind darkness: those who delight 
in knowledge, enter, as it were, into greater darkness°. 

11. ‘There are® indeed those unblessed worlds, 


1 This may be independent matter, or may be placed again into 
the mouth of Yagfiavalkya. 

2 Instead of vitataz, which perhaps seemed to be in contradiction 
with azu, there is a Madhyandina reading vitara, probably intended 
originally to mean leading across, The other adjective mam- 
sprish/a I cannot explain. Sankara explains it by mam sprishéaf, 
maya labdhad. 

* That this is the true meaning, is indicated by the various 
readings of the Madhyandinas, tena dhira apiyanti brahmavida 
utkramya svargam lokam ito vimukta#. The road is not to lead 
to Svarga only, but beyond. 

ta See the colours of the veins as given before, IV, 3, 20. | 

5 Sée Vag. Up. 9. Sankara in our place explains avidya by 
works, and vidya by the Veda, excepting the Upanishads. 

® See Vag. Up. 3; Kasha Up. I, 3. 


[15] N 
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covered with blind darkness. Men who are ignorant 
and not enlightened go after death to those worlds. 

12, ‘Ifa man understands the Self, saying, “I am 
He,” what could he wish or desire that he should 
pine after the body?. 

13. ‘Whoever has found and understood the Self 
that has entered into this patched-together hiding- 
place 2, he indeed is the creator, for he is the maker 
of everything, his is the world, and he is the world 
itself *. 

14. ‘While we are here, we may know this; if not, 
] am ignorant‘, and there is great destruction, Those 
who know it, become immortal, but others suffer pain 
indeed. 

15. ‘If a man clearly beholds this Self as God, 
and as the lord of all that is and will be, then he is 
no more afraid. 

16. ‘He behind whom the year revolves with the 
days, him the gods worship as the light of lights, as 
immortal time. | 

17. ‘He in whom the five beings® and the ether 
rest, him alone I believe to be the Self,—I who 


1 That he should be willing to suffer once more the pains 

inherent in the body. The Madhyandinas read sarfram anu 
‘samfaret, instead of safgvaret. 
“* 2 The body is meant, and is called deha from the root dih, to 
knead together. Roer gives samdehye gahane, which Sankara 
explains by samdehe. Poley has samdeghe, which is the right 
Kanva reading. The Madhyandinas read samdehe. Gahane might 
be taken as an adjective also, referring to samdehe. 

8 Sankara takes loka, world, for 4tma, self. 

* I have followed Sankara in translating avediz by ignorant but 
the text seems corrupt. 

5 The five ganas, i. e. the Gandharvas, Pitr7s, Devas, Asuras, and 
Rakshas; or the four castes with the Nish&das ; or breath, eye, 
ear, food, and mind. 
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know, believe him to be Brahman; I who am im- 
mortal, believe him to be immortal. 

18. ‘They who know the life of life, the eye of the 
eye, the ear of the ear, the mind of the mind, they 
have comprehended the ancient, primeval Brahman". 

19. ‘By the mind alone it is to be perceived ?, 
there is in it no diversity. He who perceives therein 
any diversity, goes from death to death. 

20. ‘ This eternal being that can never be proved, 
is to be perceived in one way only; it is spotless, 
beyond the ether, the unborn Self, great and eternal. 

21. ‘Let a wise Brahmavza, after he has discovered 
him, practise wisdom’, Let him not seek after many 
words, for that is mere weariness of the tongue. 

22. ‘And he is that great unborn Self, who consists 
of knowledge, is surrounded by the PrAwas, the ether 
within the heart‘, In it there reposes the ruler of all, ~ 
the lord of all, the king of all, He does not become 
greater by good works, nor smaller by evil works. 
He is the lord of all, the king of all things, the pro- -« 
tector of all things. He is a bank® and a boundary, 
so that these worlds may not be confounded. Brdah- 
mavas seek to know him by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting, and he who 
knows him, becomes a Muni. Wishing for that: 
world (for Brahman) only, mendicants leave their" 
homes. 

_ ‘Knowing this, the people of old did not wish for 
offspring. What shall we do with offspring, they said, 


* See Talavak. Up. I, 2. 
_ * See Kasha Up. IV, ro—r1, 

* Let him practise abstinence, patience, &c., which are the means 
of knowledge. 


* See Brth. Up. IV, 3, 7. 5 See K#And. Up. VIII, 4. 
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we who have this Self and this world (of Brahman)! ? 
And they, having risen above the desire for sons, 
wealth, and new worlds, wander about as mendicants. 
For desire for sons is desire for wealth, and desire 
for wealth is desire for worlds. Both these are indeed 
desires only. He, the Self, is to be described by No, 
no?! He is incomprehensible, for he cannot be com- 
prehended; he is imperishable, for he cannot perish ; 
he is unattached, for he does not attach himself; 
unfettered, he does not suffer, he does not fail. Him 
(who knows), these two do not overcome, whether 
he says that for some reason he has done evil, or for 
some reason he has done good—he overcomes both, 
and neither what he has done, nor what he has 
omitted to do, burns (affects) him. 

23. ‘This has been told by a verse (Az&): “ This 
eternal greatness of the Brahmaza does not grow 
larger by work, nor does it grow smaller. Let man 
try to find (know) its trace, for having found (known) 
it, he is not sullied by any evil deed.” 

‘He therefore that knows it, after having become 
quiet, subdued, satisfied, patient, and collected *, sees 
self in Self, sees all as Self. Evil does not overcome 
him, he overcomes all evil. Evil does not burn him, 
he burns all evil. Free from evil, free from spots, 
free from doubt, he becomes a (true) Brahmaza ; this 
is the Brahma-world, O King,—thus spoke Yaga- 
valkya. | 

Ganaka Vaideha said : ‘ Sir, I give you the Videhas, 
and also myself, to be together your slaves.’ 

24. This* indeed is the great, the unborn Self, the 


1 Cf. Brzh. Up.III,5,1. 2 See Brzh. Up. IIL, 9, 26; IV, 2, 4. 
* See Deussen, Vedanta, p. 85. 
* As described in the dialogue between Ganaka and Yagnavalkya. 
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strong!, the giver of wealth. He who knows this 
obtains wealth. | 

25. This great, unborn Self, undecaying, undying, 
immortal, fearless, is indeed Brahman. Fearless is 
_ Brahman, and he who knows this becomes verily the 
fearless Brahman, | 


FirtH BRAHMANA 2. 


1. Yagw#avalkya had two wives, Maitreyit and 
Katyayant. Of these Maitreyt was conversant with 
Brahman, but Katydyant possessed such knowledge 
only as women possess. And Yag#avalkya, when 
he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and 
retire into the forest), 

2. Said, ‘Maitrey?, verily I am going away from 
this my house (into the forest). Forsooth, let me 
make a settlement between thee and that Katyayani.’ 

3. Maitreyi said: ‘My Lord, if this whole earth, 
full of wealth, belonged to me, tell me, should I be 
immortal by it, or no ?’ 

‘No, replied YAg#avalkya, ‘like the life of rich 


people will be thy life. But there is no hope of. 


a oe ee 


immortality by wealth.’ 
4. And Maitreyt said: ‘What should I do with 
that by which I do not become immortal? What 


my Lord knoweth * (of immortality), tell that clearly © 


to me.’ 
5. Yag#avalkya replied: ‘Thou who art truly dear 
to me, thou hast increased what is dear (to me in 


? Annada is here explained as ‘ dwelling in all beings, and eating 
all food which they eat.’ 

2 See before, II, 4. 

* The Kazva text has vettha instead of veda. 
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thee)?. Therefore, if you like, Lady, I will explain it 
to thee, and mark well what I say.’ 

~ 6. And he said: ‘Verily, a husband is not dear, 
that you may love the husband; but that you may 
love the Self, therefore a husband is dear. 

‘Verily, a wife is not dear, that you may love the 
wife; but that you may love the Self, therefore a 
wife is dear. 

‘Verily, sons are not dear, that you may love the 
sons; but that you may love the Self, therefore sons 
are dear. 

‘Verily, wealth is not dear, that you may love 
wealth ; but that you may love the Self, therefore 
wealth is dear. 

-*Verily, cattle? are not dear, that you may love 
cattle; but that you may love the Self, therefore 
cattle are dear. 

‘Verily, the Brahman-class is not dear, that you 
may love the Brahman-class; but that you may love 
the Self, therefore the Brahman-class is dear. 

‘Verily, the Kshatra-class is not dear, that you 
may love the Kshatra-class; but that you may love 
‘the Self, therefore the Kshatra-class is dear. 

‘Verily, the worlds are not dear, that you may 
love the worlds; but that you may love the Self, 
therefore the worlds are dear. 

‘Verily, the Devas are not dear, that you may 
love the Devas; but that you may love the Self, 
therefore the Devas are dear. 


1 The Kava text has avrrdhat, which Sankara explains by 
vardhitavat? nirdharitavaty asii The Madhyandinas read avr‘ttat, 
which the commentator explains by avartayat, vartitavaty asi. 

* Though this is added here, it is not included in the summing 
up in § 6. 
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‘Verily, the Vedas are not dear, that you may / 
love the Vedas; but that you may love the Self, | 


therefore the Vedas are dear. 

‘Verily, creatures are not dear, that you may love 
_ the creatures; but that you may love the Self, there- 
fore are creatures dear. 

‘Verily, everything is not dear, that you may love 
everything ; but that you may love the Self, there- 
fore everything is dear. 


‘Verily, the Self is to be seen, to be heard, to be. 
perceived, to be marked, O Maitreyi! When the 


Self has been seen, heard, perceived, and known, 
then all this is known, 

7. ‘Whosoever looks for the Brahman-class else- 
where than in the Self, was abandoned by the 


Brahman-class. Whosoever looks for the Kshatra-— 


class elsewhere than in the Self, was abandoned by 
the Kshatra-class. Whosoever looks for the worlds 
elsewhere than in the Self, was abandoned by the 
worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. 
Whosoever looks for the Vedas elsewhere than in 
the Self, was abandoned by the Vedas. Whosoever 
looks for the creatures elsewhere than in the Self, 
was abandoned by the creatures. Whosoever looks 
for anything elsewhere than in the Self, was aban- 
doned by anything. 

‘This Brahman-class, this Kshatra-class, these 
worlds, these Devas, these Vedas, all these beings, 
this everything, all is that Self. 

8. ‘Now as the sounds of a drum, when beaten, 
cannot be seized externally (by themselves), but the 
sound is seized, when the drum is seized, or the 
beater of the drum; 


Teme 
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9. ‘And as the sounds of a conch-shell, when blown, 
cannot be seized externally (by themselves), but the 
sound is seized, when the shell is seized, or the blower 
of the shell; 

10. ‘And as the sounds of a lute, when played, 
cannot be seized externally (by themselves), but the 
sound is seized, when the lute is seized, or the player 
of the lute; 

11. ‘As clouds of smoke proceed by themselves 
out of lighted fire kindled with damp fuel, thus 
verily, O Maitreyi, has been breathed forth from 
this great Being what we have as Azg-veda, Yagur- 
‘veda, SAma-veda, Atharvangirasas, Itihdsa, Purdza, 
Vidya, the Upanishads, Slokas, Satras, Anuvyda- 
khyanas, Vydkhy4nas, what is sacrificed, what is 
poured out, food, drink’, this world and the other 
world, and all creatures. From him alone all these 
were breathed forth. | 

12. ‘As all waters find their centre in the sea, 
all touches in the skin, all tastes in the tongue, all 
smells in the nose, all colours in the eye, all sounds 
in the ear, all percepts in the mind, all knowledge in 
the heart, all actions in the hands, all movements in 
the feet, and all the Vedas in speech,— 

13. ‘As a mass of salt has neither inside nor 
outside, but is altogether a mass of taste, thus indeed 
has that Self neither inside nor outside, but is alto- 
gether a mass of knowledge; and having risen from 
out these elements, vanishes again in them. When 
he has departed, there is no more knowledge (name), 
I say, O Maitreyi,—thus spoke Yag#avalkya. 


+ Explained by annadananimittam and peyadananimittam dhar- 
magatam. See before, IV, 1, 2. 
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14. Then Maitreyi said: ‘Here, Sir, thou hast 
landed me in utter bewilderment. Indeed, I do not 
understand him.’ 

But he replied: ‘O Maitreyt, I say nothing that is 
bewildering. Verily, beloved, that Self is imperish- 
able, and of an indestructible nature. 

15. ‘For when there is as it were duality, then 
one sees the other, one smells the other, one tastes 
the other, one salutes the other, one hears the other, 
one perceives the other, one touches the other, one 
knows the other; but when the Self only is all this, 
how should he see another, how should he smell 
another, how should he taste another, how should 
he salute another, how should he hear another, how 
should he touch another, how should he know 
another? How should he know Him by whom he 
knows all this? That Self is to be described by No, 
no?! He is incomprehensible, for he cannot be 
comprehended; he is imperishable, for he cannot 
perish; he is unattached, for he does not attach 
himself; unfettered, he does not suffer, he does not 
fail. How, O beloved, should he know the Knower ? 
Thus, O Maitreyi, thou hast been instructed. ‘Thus 
far goes immortality.’ Having said so, Yag#avalkya 
went away (into the forest). 


SixtH BRAHMANA. 


1. Now follows the stem ?: 
1. (We) from Pautimdshya, 
2. Pautimashya from Gaupavana, 
3. Gaupavana from Pautim4shya, 


* See Brzh. Up. III, 9, 26; IV, 2, 4; IV, 4, 22. 
2 The line of teachers and pupils by whom the Yagiiavalkya- 
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Pautimashya from Gaupavana, 
Gaupavana from Kausika, 
Kausika from Kauzdinya, 
Kauzdinya from Sandilya, 
Sazdilya from Kausika and Gautama, 
9g. Gautama 
2. from Agnivesya, 
10. Agnivesya from Gargya, 
11. Gdrgya from GAargya, 
12, Gargya from Gautama, 
13. Gautama from Saitava, 
14. Saitava from P4rdsaryayama, 
15. Pardsarydyaza from Gargyéyama, 
16. Gargyd4yava from Uddalakayana, 
17. Uddélak4yana from Gabélayana, 
18. GAbalayana from MAdhyandinayana, 
19. Madhyandind4yana from Saukaréyaza, 
20. Saukarfyama from KAashAyaza, 
21. KAshdyaza from SéyakAéyana, 
22, SAyak4yana from Kausikéyant}, 
23. Kausikdyani 
3. from Ghvztakausika, 
24. Ghvztakausika from PArdsary4yaza, 


COSY OV 


kanda was handed down. From 1-10 the Vamsa agrees with the 
Vamsa at the end of II, 6. 

The Madhyandina text begins with vayam, we, and proceeds to 
1, Saurpaw4yya, 2. Gautama, 3. Vatsya, 4. Parasarya, &c., as in the 
Madhukazda, p. 118, except in 10, where it gives Gaivantayana for 
Atreya. Then after 12. Kaundinydyana, it gives 13. 14. the two 
Kaundinyas, 15. the Aurnavabhas, 16. Kaumdinya, 17. Kauzdinya, 
18. Kauzdinya and Agnivesya, 19. Saitava, 20. Parasarya, 21. Gatu- 
karnya, 22. Bharadv4ga, 23. Bharadvaga, Asurayana, and Gautama, 
24. Bharadvaga, 25. Valakakausika, 26. Kashayana, 27. Saukara- 
yana, 28. Traivami, 29. Aupagandhani, 30. Sayakayana, 31. Kausi- 
kayani, &c., as in the K4ava text, from No. 22 to Brahman. 

1 From here the Vamsa agrees again with that given at the end 
of II, 6. 
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25. Pardsaryayaza from P4ardsarya, 

26. Pardsarya from GAtukarzya, 

27. Gatukarzya from Asurayama and YAska}, 

28. Asurdyama from Travawi, 

29. Travami from Aupagandhani, 

30. Aupagandhani from Asuri, 

31. Asuri from Bharadvaga, 

32. Bharadvaga from Atreya, 

33. Atreya from MAzti, 

34. Mazzi from Gautama, 

35. Gautama from Gautama, 

36. Gautama from Vatsya, 

37. Vatsya from SAzdilya, 

38. Saxdilya from Kaisorya Kapya, 

39. Kaisorya K&apya from Kuméarah§frita, 

40. Kumérahfrita from Galava, 

41. Galava from Vidarbht-kauzainya, 

42. Vidarbhi-kauzdinya from Vatsanapat Bé- 
bhrava, 

43. Vatsanapat Babhrava from Pathi Saubhara, 

44. Pathi Saubhara from AyAsya Angirasa, 

45. Ayasya Angirasa from Abhati TvAsh¢ra, 

46. Abhati TvAsh¢ra from Visvardpa TvAsh¢ra, 

47. Visvaripa TvA4sh¢ra from Asvinau, 

48. Asvinau from Dadhyaé Atharvaza, 

49. Dadhyaé Atharvaza from Atharvan Daiva, 

50. Atharvan Daiva from Mvztyu Pradhvamsana, 

51. Mvztyu Pradhvamsana from Pradhvamsana, 

52. Pradhvamsana from Ekarshi, 

53. Ekarshi from Vipra4itti ?, 

54. Viprafitti from Vyashéi, 


1 The Madhyandina text has, 1. Bharadvaga, 2. Bharadvaga, 
Asurdyana, and Yaska. 
? Vipragitti, Madhyandina text. 
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. Vyashdi from Sanaru, 

. San4ru from SanA4tana, 

. Sanatana from Sanaga, 

. Sanaga from Paramesh/Zin, | 
. ParameshZzfin from Brahman, 
60. 


Brahman is Svayambhu, self-existent. 


Adoration to Brahman. 


V ADHYAYA, 2 BRAHMANA, 2. 189 


“FIFTH ADHYAYA. 


First BrAuManal, 

1. That (the invisible Brahman) is full, this (the 
visible Brahman) is full? This full (visible Brah- 
man) proceeds from that full (invisible Brahman). 
On grasping the fulness of this full (visible Brah- 
man) there is left that full (invisible Brahman)§. 

Om (is) ether, (is) Brahman‘. ‘There is the old 
ether (the invisible), and the (visible) ether of the 
atmosphere, thus said Kauravyéyaztputra. This 
(the Om) is the Veda (the means of knowledge), 
thus the Brahmazas know. One knows through it 
all that has to be known. 


SECOND BRAHMANA. 

1. The threefold descendants of Pragdpati, gods, 
men, and Asuras (evil spirits), dwelt as Brahmafé- 
rins (students) with their father Pragapati. Having 
finished their studentship the gods said: ‘Tell us 
(something), Sir.’ He told them the syllable Da. 
Then he said: ‘Did you understand?’ They said: 
‘We did understand. You told us “D&myata,” Be 
subdued.’ ‘Yes,’ he said, ‘you have understood.’ 

2. Then the men said to him: ‘Tell us something, 


1 This is called a Khila, or supplementary chapter, treating of 
various auxiliary means of arriving at a knowledge of Brahman. 

2 Full and filling, infinite. 

® On perceiving the true nature of the visible world, there remains, 
i.e. there is perceived at once, as underlying it, or as being it, the 
invisible world or Brahman. This and the following paragraph 
are called Mantras. | 

* This is explained by Sankara as meaning, Brahman is Kha, the 
ether, and called Om, i.e.Om and Kha are predicates of Brahman. 
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Sir” He told them the same syllable Da. Then he 
said: ‘Did you understand?’ They said: ‘We did 
understand. You told us, “ Datta,” Give.’ ‘Yes,’ he 
said, ‘you have understood.’ 

3. Then the Asuras said to him: ‘ Tell us some- 
thing, Sir.’ He told them the same syllable Da. 
Then he said: ‘ Did you understand ?’ They said: 
‘We did understand. You told us, “ Dayadham,” Be 
merciful.’ ‘Yes,’ he said, ‘ you have understood.’ 

The divine voice of thunder repeats the same, 
Da Da Da, that is, Be subdued, Give, Be merciful. 
Therefore let that triad be taught, Subduing, Giving, 
and Mercy. 

Tuirp BRAHMANA. 


1. Pragdpati is the heart, is this Brahman, is all this. 
The heart, hvzdaya, consists of three syllables. One 
syllable is hyz, and to him who knows this, his own 
people and others bring offerings!, One syllable is 
da, and to him who knows this, his own people and 
others bring gifts. One syllable is yam, and he who 
knows this, goes to heaven (svarga) as his world. 


FourTH BRAHMANA. 


1, This (heart) indeed is even that; it was indeed 
the true? (Brahman). And whosoever knows this 
great glorious first-born as the true Brahman, he 
conquers these worlds, and conquered likewise may 
that (enemy) be*! yes, whosoever knows this great 


? Sankara explains that with regard to the heart, i.e. buddhi, the 
senses are ‘its own people,’ and the objects of the senses ‘the others.’ 

3 The true, not the truth; the truly existing. ‘The commentator 
explains it as it was explained in II, 3, 1, as sat and tya, containing 
both sides of the Brahman. 

* An elliptical expression, as explained by the commentator: 
‘May that one (his enemy) be conquered, just as that one was 
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glorious first-born as the true Brahman; for Brahman 
is the true. 


FirtH BRAHMANA. 


. In the beginning this (world) was water. 
Water produced the true’, and the true is Brahman. _ 
rahman produced Pragapati® PragApati the Devas 
(gods), The Devas adore the true (satyam) alone. 
This satyam consists of three syllables. One sy]- 
lable is sa, another t(i), the third? yam. The first 
and last syllables are true, in the middle there is the 
untrue‘, This untrue is on both sides enclosed by 
the true, and thus the true preponderates. The 
untrue does not hurt him who knows this. 

2. Now what is the true, that is the Aditya (the 
sun), the person that dwells in yonder orb, and the 
person in the right eye. These two rest on each 
other, the former resting with his rays in the latter, 
the latter with his prazas (senses) in the former. 
When the latter is on the point of departing this life, 
he sees that orb as white only, and those rays (of the 
sun) do not return to him. 


conquered by Brahman. If he conquers the world, how much 
more his enemy!’ It would be better, however, if we could take 
gita in the sense of vasikrzta or danta, because we could then go 
on with ya evam veda. 

1 Here explained by the commentatoras Patratmaka Hiranyagarbha. 

* Here explained as Virag. 

5 Satyam is often pronounced satiam, as trisyllabic. Sankara, how- 
ever, takes the second syllable as t only, and explains the i after it as 
ananubandha. The Kazva text gives the three syllables as:sa, ti, am, 
which seems preferable; cf. KAand. Up.VIII, 3, 5; Taitt. Up. I, 6. 

‘ This is explained by a mere play on the letters, sa and ya 
having nothing in common with mrztyu, death, whereas t occurs in 
mrityu and anvita. Dvivedaganga takes sa and am as true, be- 
cause they occur in satya and amrtta, and not in mrityu, while ti 
is untrue, because the t occurs in mrétyu and anrvta. 
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3. Now of the person in that (solar) orb Bhd is 
the head, for the head is one, and that syllable is 
one; Bhuvas the two arms, for the arms are two, 
and these syllables are two; Svar the foot, for the 
feet are two, and these syllables are twol. Its 
secret name is Ahar (day), and he who knows this, 
destroys (hanti) evil and leaves (gahati) it. 

4. Of the person in the right eye Bhdz is the head, 
for the head is one, and that syllable is one; Bhuvak 
the two arms, for the arms are two, and these sylla- 
bles are two; Svar the foot, for the feet are two, and 
these syllables are two. Its secret name is Aham 
(ego), and he who knows this, destroys (hanti) evil 
and leaves (gahati) it. 


SixtH BRAHMANA. 


1. That person, under the form of mind (manas), 
being light indeed 2, is within the heart, small like a 
grain of rice or barley. He is the ruler of all, the 
lord of all—he rules all this, whatsoever exists. 


SEVENTH BRAHMANA. 


1. They say that lightning is Brahman, because 
lightning (vidyut) is called so from cutting off 
(vidanat)*, Whosoever knows this, that lightning 
is Brahman, him (that Brahman) cuts off from evil, 
for lightning indeed is Brahman. 


1 Svar has to be pronounced suvar. 

2 Bhahsatya must be taken as one word, as the commentator 
says, bha eva satyam sadbhavah svarfipam yasya so ’yam bhahsatyo 
bhasvarah. 

* From do, avakhazdane, to cut ; the lightning cutting through the 
darkness of the clouds, as Brahman, when known, cuts through 
the darkness of ignorance. 
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EIGHTH BRAHMANA. 


1. Let him meditate on speech as a cow. Her 
four udders are the words Svaha, Vasha/¢, Hanta, 
and Svadh4!. The gods live on two of her udders, 
the Sv4ha and the Vasha/, men on the Hanta, the 
fathers on the Svadha. The bull of that cow is 
breath (préza), the calf the mind. 


NinTtTH BRAHMANA. 


1. Agni Vaisvanara is the fire within man by 
which the food that is eaten is cooked, i.e. digested. 
Its noise is that which one hears, if one covers one’s 
ears. When he is on the point of departing this 
life, he does not hear that noise. 


[ TEenTH BRAHMANA. 


“1, When the person goes away from this world, 
he comes to the wind. Then the wind makes room 
for him, like the hole of a carriage wheel, and 
through it he mounts higher. He comes to the sun. 
Then the sun makes room for him, like the hole 
of a Lambara?, and through it he mounts higher. 

' He comes to the moon. Then the moon makes 
room for him, like the hole of a drum, and through 
it he mounts higher, and arrives at the world where 
there is no sorrow, no snow* There he dwells 
eternal years. 


1 There are two udders, the Svah4 and Vashaé, on which the 
gods feed, i.e. words with which oblations are given to the gods. 
With Hanta they are given to men, with Svadha to the fathers. 

? A musical instrument. : 

3 The commentator explains hima by bodily pain, but snow is 
much more characteristic. 


[15] O 
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ELEVENTH BRAHMANA. 


1. This is indeed the highest penance, if a man, 
laid up with sickness, suffers pain'. He who knows 
this, conquers the highest world. 

This is indeed the highest penance, if they carry 
a dead person into the forest*. He who knows this, 
conquers the highest world. 

This is indeed the highest penance, if they place a 
dead person on the fire’. He who knows this, con- 
quers the highest world. 


TWELFTH BRAHMAMA. 


1. Some say that food is Brahman, but this is not 
so, for food decays without life (praza), Others say 
that life (praza) is Brahman, but this is not so, for life 
dries up without food. Then these two deities (food 
and life), when they have become one, reach that 
highest state (i.e. are Brahman). Thereupon Pra- 
tvida said to his father: ‘Shall I be able to do any 
good to one who knows this, or shall I be able to do 
him any harm‘?’ The father said to him, beckoning 
with his hand: ‘Not so, O Pratvzda; for who could 
reach the highest state, if he has only got to the 
oneness of these two?’ He then said to him: ‘Vi; 


1 The meaning is that, while he is suffering pain from illness, he 
should think that he was performing penance. If he does that, 
he obtains the same reward for his sickness which he would have 
obtained for similar pain inflicted on himself for the sake of per- 
forming penance. | 

2 This is like the penance of leaving the village and living in 
the forest. 

® This is like the penance of entering into the fire. 

* That is, is he not so perfect in knowledge that nothing can 
harm him? 
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verily, food is Vi, for all these beings rest (vish/4n1) 
on food.’ He then said: ‘Ram; verily, life is Ram, 
for all these beings delight (ramante) in life. All 
beings rest on him, all beings delight in him who 
knows this.’ Oey, 


THIRTEENTH BRAHMANA. \ 


1. Next follows the Uktha!. Verily, breat 
is Uktha, for breath raises up (utthdpayati) all this. 
From him who knows this, there is raised a wise son, 
knowing the Uktha; he obtains union and oneness 
with the Uktha. 

-2. Next follows the Yagus. Verily, breath 1s 
Yagus, for all these beings are joined in breath”. 
For him who knows this, all beings are joined to 
procure his excellence; he obtains union and one- 
ness with the Yagus. 

3. Next follows the SAman. Verily, breath is the 
Saman, for all these beings meet in breath. For him 
who knows this, all beings meet to procure his excel- 
lence ; he obtains union and oneness with the SAman. 

4. Next follows the Kshatra. Verily, breath 1s 
the Kshatra, for breath is Kshatra, i.e. breath pro- 
tects (trdyate) him from being hurt (kshazitof). 
He who knows this, obtains Kshatra (power), which 
requires no protection; he obtains union and one- 
ness with Kshatra’, 


1 Meditation on the hymn called uktha. On the uktha, as the 
principal part in the Mahavrata, see Kaush. Up. III, 3; Ait. Ar. II, 1,2. 
The uktha, yagus, siman, &c. are here represented as forms under 
which praza or life, and indirectly Brahman, is to be meditated on. 

3 Without life or breath nothing can join anything else; there- 
fore life is called yagus, as it were yugus. 

® Instead of Kshatram atram, another Sakha, i.e. the Madhyan- 
dina, reads Kshatramatram, which Dvivedaganga explains as, he 


O 2 
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FOURTEENTH BRAHMANA. 


1. The words Bhdmi (earth), Antariksha (sky), and 
Dyu! (heaven) form eight syllables. One foot of the 
Gayatri consists of eight syllables. This (one foot) 
of it is that (i.e. the three worlds). And he who thus 
knows that foot of it, conquers as far as the three 
worlds extend. - 

2. The Azkas, the Yagdmshi, and the SAmAani form 
eight syllables. One foot (the second) of the Gayatrt 
consists of eight syllables. This (one foot) of it is 
that (i.e. the three Vedas, the Azg-veda, Yagur-veda, 
and Sama-veda). And he who thus knows that foot 
of it, conquers as far as that threefold knowledge 
extends. 

3. The Praza (the up-breathing), the Apdna (the 
down-breathing), and the Vydna (the back-breathing) 
form eight syllables. One foot (the third) of the 
GA4yatri consists of eight syllables. This (one foot) 
of it is that (i.e. the three vital breaths). And he who 
thus knows that foot of it, conquers as far as there 
is anything that breathes. And of that (GAyatrt, 
or speech) this indeed is the fourth (turtya), the 
bright (darsata) foot, shining high above the skies’. 
What is here called turtya (the fourth) is meant for 
Raturtha (the fourth); what is called darsatam 
padam (the bright foot) is meant for him who is 
as it were seen (the person in the sun); and what 
is called paroragas (he who shines high above the 


obtains the nature of the Kshatra, or he obtains the Kshatra which 
protects (Kshatram atram). 

? Dyu, nom. Dyaus, must be pronounced Diyaus. 

* Paroragas, masc., should be taken as one word, like paroksha, 
viz. he who is beyond all ragas, all visible skies. 


ae 
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skies) is meant for him who shines higher and higher 
above every sky. And he who thus knows that foot 
of the Gayatri, shines thus himself also with hap- 
piness and glory. 

4. That Gdyatri (as described before with its three 
feet) rests on that fourth foot, the bright one, high 
above the sky. And that again rests on the True (sa- 
tyam), and the True is the eye, for the eye is (known 
to be) true. And therefore even now, if two persons 
come disputing, the one saying, I saw, the other, 
I heard, then we should trust the one who says, I 
saw. And the True again rests on force (balam), 
and force is life (praza), and that (the True) rests on 
life’. Therefore they say, force is stronger than the 
True. Thus does that Gayatri rest with respect to 
the self (as life). That Gayatri protects (tatre) the 
vital breaths (gayas); the gayas are the prdzas 
(vital breaths), and it protects them. And because 
it protects (tatre) the vital breaths (gayas), therefore 
it is called Gayatri. And that Savitri verse which 
the teacher teaches?, that is it (the life, the praza, and 
indirectly the GAyatri) ; and whomsoever he teaches, 
he protects his vital breaths. 

5. some teach that Savitri as an Anush/ubh® verse, 
saying that speech is Anush¢ubh, and that we teach 


1 Sankara understood the True (satyam) by tad, not the balam, 
the force. 

* The teacher teaches his pupil, who is brought to him when 
eight years old, the Savitri verse, making him repeat each word, 
and each half verse, till he knows the whole, and by teaching him 
that Savitri, he is supposed to teach him really the prama, the life, 
as the self of the world. 

8 The verse would be, Rig-veda V, 82,1: 

Tat savitur vr7zimahe vayam devasya bhoganam 
Sreshéham sarvadhatamam turam bhagasya dhimahi. 
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that speech. Let no one do this, but let him teach 
the Gayatri as SAvitri?. And even if one who knows 
this receives what seems to be much as his reward 
(as a teacher), yet this is not equal to one foot of the 
Gayatri. | 

6. If a man (a teacher) were to receive as his fee 
these three worlds full of all things, he would obtain 
that first foot of the Gayatri. And if a man were to 
receive as his fee everything as far as this threefold 
knowledge extends, he would obtain that second 
foot of the Gayatri. And if a man were to receive 
as his fee everything whatsoever breathes, he would 
obtain that third foot of the Gayatri. But ‘that fourth 
bright foot, shining high above the skies?’, cannot 
be obtained by anybody— whence then could one 
receive such a fee? 

7. The adoration’ of that (Gayatri) : 

‘O GA4yatrt, thou hast one foot, two feet, three 
feet, four feet*. Thou art footless, for thou art not 
known. Worship to thy fourth bright foot above 
the skies. If> one (who knows this) hates some 


1 Because Gayatr? represents life, and the pupil receives life when 
he learns the Gayatri. 

2 See before, § 2. 

’ Upasthana is the act of approaching the gods, mpocxuryars, 
Angehen, with a view of obtaining a request. Here the application 
is of two kinds, abhifarika, imprecatory against another, and, 
abhyudayika, auspicious for oneself. The former has two formulas, 
the latter one. An upasthana is here represented as effective, if 
connected with the Gayatri. 

* Consisting of the three worlds, the threefold knowledge, the 
threefold vital breaths, and the fourth foot, as described before. 

* I have translated this paragraph very freely, and differently 
from Sankara. The question is, whether dvishyat with iti can be 
used in the sense of abhifara, or imprecation. If not, I do not see 
how the words should be construed. The expression yasm4 upa- 
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one and says, ‘ May he not obtain this,’ or ‘ May this 
wish not be accomplished to him, then that wish is 
not accomplished to him against whom he thus prays, 
or if he says, ‘ May I obtain this.’ 

8. And thus Ganaka Vaideha spoke on this point 
to Budila Asvatar4svi!: ‘How is it that thou who 
spokest thus as knowing the Gdyatri, hast become 
an elephant and carriest me?’ He answered: ‘Your 
Majesty, I did. not know its mouth. Agni, fire, is 
indeed its mouth ; and if people pile even what seems 
much (wood) on the fire, it consumes it all. And 
thus a man who knows this, even if he commits what 
seems much evil, consumes it all and becomes pure, 
clean, and free from decay and death.’ 


FIFTEENTH BRAHMANA. 


1. ? The face of the True (the Brahman) is covered 
with a golden disk*. Open that, O Pfishan‘, that we 
may see the nature of the True®. 

2. O Pfshan, only seer, Yama (judge), Sarya (sun), 
son of Pragdpati®, spread thy rays and gather them! 


tish‘kate is rightly explained by Dvivedaganga, yadartham evam 
upatish/hate. 

1 Asvatarasyasvasyapatyam, Sankara. 

2 These verses, which are omitted here in the Madhyandina 
text, are found at the end of the Vagasaneyi-upanishad 15-18. 
They are supposed to be a prayer addressed to Aditya by a dying 
person. 

® Mahidhara on verse 17: ‘The face of the true (purusha in the 
sun) is covered by a golden disk.’ Sankara explains here mukha, 
face, by mukhya svarfipam, the principal form or nature. 

* Pfishan is here explained as a name of Savitr7, the sun; like- 
wise all the names in the next verse. 

§ Cf. Maitr. Up. VI, 35. 

¢ Of Isvara or Hiranyagarbha. 
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The light which is thy fairest form, I see it. I am 
what he is (viz. the person in the sun). 

3. Breath to air and to the immortal! Then this 
my body ends in ashes. Om! Mind, remember! 
Remember thy deeds! Mind, remember! Remem- 
ber thy deeds?! 

4. Agni, lead us on to wealth (beatitude) by a good 
path’, thou, O God, who knowest all things! Keep 
far from us crooked evil, and we shall offer thee the 
fullest praise! (Rv. I, 189, 1.) 


1 The Vagasaneyi-samhité reads: Om, krato smara, k/be smara, 
kritam smara. Uva/a holds that Agni, fire, who has been wor- 
shipped in youth and manhood, is here invoked in the form of 
mind, or that kratu is meant for sacrifice. ‘Agni, remember me] 
Think of the world! Remember my deeds!’ Kdrbe is explained 
by Mahidhara as a dative of k/p, kp meaning loka, world, what 
is made to be enjoyed (kalpyate bhog4ya). 

2 Not by the Southern path, the dark, from which there is a 
fresh return to life. 
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SIXTH ADHYAYA. 


First BRAHMANA}, 


1. Hariz, Om. He who knows the first and 
the best, becomes himself the first and the best 
among his people. Breath is indeed the first and 
the best. He who knows this, becomes the first 
and the best among his people, and among whom- 
soever he wishes to be so. 

2. He who knows the richest?, becomes himself 
the richest among his people. Speech is the richest. 
He who knows this, becomes the richest among his 
people, and among whomsoever he wishes to be so. 

3. He who knows the firm rest, becomes himself 
firm on even and uneven ground. The eye indeed 
. is the firm rest, for by means of the eye a man 
stands frm on even and uneven ground. He who 
knows this, stands firm on even and uneven ground. 

4. He who knows success, whatever desire he 
desires, it succeeds to him. The ear indeed is suc- 
cess. For in the ear are all these Vedas successful. 
~ He who knows this, whatever desire he desires, it 
succeeds to him. 

5. He who knows the home, becomes a home 
of his own people, a home of all men. The mind 


1 This Brahmaza, also called a Khila (p. roro, |. 8; p. 1029, 
]. 8), occurs in the Madhyandina-sékha XIV, 9, 2. It should be 
compared with the AKAandogya-upanishad V, 1 (Sacred Books of 
the East, vol. i, p. 72); also with the Ait. Ar. II, 4; Kaush. Up. 
ITI, 3; and the Prasfa Up. II, 3. 

* Here used as a feminine, while in the Aand. Up. V, 1, it is 
vasishéha, 
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indeed is the home. He who knows this, becomes 
a home of his own people and a home of all men. 

6. He who knows generation!, becomes rich in 
offspring and cattle. Seed indeed is generation. He 
who knows this, becomes rich in offspring and cattle. 

7. These Prazas (senses), when quarrelling toge- 
ther as to who was the best, went to Brahman? 
and said: ‘ Who is the richest of us?’ He replied: 
‘He by whose departure this body seems worst, he 
is the richest.’ 

8. The tongue enaeda departed, and having 
been absent for a year, it came back and said: 
‘How have you been able to live without me?’ 
They replied: ‘ Like unto people, not speaking with 
the tongue, but breathing with breath, seeing with 
the eye, hearing with the ear, knowing with the 
mind, generating with seed. Thus we have lived.’ 
Then speech entered in. 

9. The eye (sight) departed, and having been 
absent for a year, it came back and said: ‘How 
have you been able to live without me?’ They re- 
plied: ‘Like blind people, not seeing with the eye, 
but breathing with the breath, speaking with the 
tongue, hearing with the ear, knowing with the 
mind, generating with seed. Thus we have lived.’ 
Then the eye entered in. 

10. The ear (hearing) departed, and paving er 
absent for a year, it came back and said: ‘How 
have you been able to live without me?’ They re- 
plied: ‘Like deaf people, not hearing with the ear, 


* This is wanting in the XAand.Up. Roer and Poley read Pragapati 
for pragati. MS. I. O. 375 has pragati, MS. I. O. 1973 pragapati. 

* Here we have PragApati, instead of Brahman, in the AAand. 
Up.; also sresh¢ha instead of vasish/ha. 
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but breathing with the breath, speaking with the 
tongue, seeing with the eye, knowing with the mind, 
generating with seed. Thus we have lived.’ Then 
the ear entered in. 

11. The mind departed, and having been absent 
for a year, it came back and said: ‘ How have you 
been able to live without me ?’ They replied: ‘Like 
fools, not knowing with their mind, but breathing 
with the breath, seeing with the eye, hearing with 
the ear, generating with seed. Thus we have lived.’ 
Then the mind entered in. 

12. The seed departed, and having been absent 
for a year, it came back and said: ‘ How have you 
been able to live without me?’ They replied: 
‘Like impotent people, not generating with seed, 
but breathing with the breath, seeing with the eye, 
hearing with the ear, knowing with the mind. Thus 
we have lived.’ Then the seed entered in. 

13. The (vital) breath, when on the point of de- 
parting, tore up these senses, as a great, excellent 
horse of the Sindhu country might tare up the pegs 
to which he is tethered. They said to him: ‘Sir, 
do not depart. We shall not be able to live without 
thee. He said: ‘Then make me an offering.’ 
They said: ‘Let it be so.’ 

14. Then the tongue said: ‘If I am the richest, 
then thou art the richest by it.) The eye said: 
‘If I am the firm rest, then thou art possessed of 
firm rest by it. The ear said: ‘If I am success, 
then thou art possessed of success by it.. The mind 
said: ‘If I am the home, thou art the home by 
it. The seed said: ‘If 1 am generation, thou art 
possessed of generation by it.’ He said: ‘ What shall 
be food, what shall be dress for me ?’ 
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They replied: ‘ Whatever there is, even unto dogs, 
worms, insects, and birds’, that is thy food, and water 
thy dress. He who thus knows the food of Ana (the 
breath)?, by him nothing is eaten that is not (proper) 
food, nothing is received that is not (proper) food. 
Srotriyas (Vedic theologians) who know this, rinse 
the mouth with water when they are going to eat, and 
rinse the mouth with water after they have eaten, 
thinking that thereby they make the breath dressed 
(with water).’ 

SECOND BrAHMANA®, 


1. Svetaketu Aruzeya went to the settlement of 
the Pa##dlas. He came near to Pravdhana Gai- 
valit, who was walking about (surrounded by his 
men). As soon as he (the king) saw him, he said : 
‘My boy!’ Svetaketu replied: ‘Sir!’ | 

Then the king said: ‘ Have you been taught by 
your father!’ ‘Yes,’ he replied. 

2. The king said: ‘Do you know how men, when 
they depart from here, separate from each other?’ 
‘No,’ he replied. 

‘Do you know how they come back to this 
world?’ ‘No, he replied®. 


1 It may mean, every kind of food, such as is eaten by dogs, 
worms, insects, and birds. 

2 We must read, with MS. I.O. 375, anasy4nnam, not annasyan- 
nam, as MS. 1.0. 1973, Roer, and Poley read. Weber has the right 
reading, which is clearly suggested by AKAand. Up. V, 2, 1. 

5 See KAand. Up. V, 3; Muir, Original Sanskrit Texts, I, 433; 
Deussen, Vedanta, p. 390. The commentator treats this chapter as 
a supplement, to explain the ways that lead to the pitrzloka and 
the devaloka. 

* The MSS. I. O. 375 and 1973 give Gaivali, others Gaibali. 
He is a Kshatriya sage, who appears also in AAand. Up. I, 8, 1, as 
silencing Brahmamas. ; 

° The same question is repeated in Roer’s edition, only substi- 
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‘Do you know how that world does never become 
full with the many who again and again depart 
* thither?’ ‘No,’ he replied. 

‘Do you know at the offering of which libation 
the waters become endowed with a human voice 
and rise and speak ?’ ‘No,’ he replied. 

‘Do you know the access to the path leading to 
the Devas and to the path leading to the Fathers, 
i.e. by what deeds men gain access to the path lead- 
ing to the Devas or to that leading to the Fathers ? 
For we have heard even the saying of a Azshi: “I 
heard of two paths for men, one leading to the 
Fathers, the other leading to the Devas. On those 
paths all that lives moves on, whatever there is be- 
tween father (sky) and mother (earth).”’ 

Svetaketu said: ‘I do not know even one of all 
these questions.’ 

3. Then the king invited him to stay and accept 
his hospitality. But the boy, not caring for hospi- 
tality, ran away, went back to his father, and said: 
‘Thus then you called me formerly well-instructed !’ 
The father said: ‘What then, you sage?’ The son 
replied: ‘That fellow of a Raganya asked me five 
questions, and I did not know one of them.’ 

‘What were they ?’ said the father. 

‘These were they,’ the son replied, mentioning 
the different heads. 

4. The father said: ‘You know me, child, that 
whatever I know, I told you. But come, we shall 
go thither, and dwell there as students.’ | 

‘You may go, Sir,’ the son replied. 


tuting sampadyante for Apadyante. The MSS. I. O. 375 and 1973 
do not support this. 
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Then Gautama went where (the place of) Prava- 
hava Gaivali was, and the king offered him a seat, 
ordered water for him, and gave him the proper 
offerings. Then he said to him: ‘Sir, we offer a 
boon to Gautama. | 

5. Gautama said: ‘That boon is promised to 
me; tell me the same speech which you made in 
the presence of my boy.’ 

6. He said: ‘That belongs to divine boons, name 
one of the human boons.’ 

7. He said: ‘ You know well that I have plenty of 
gold, plenty of cows, horses, slaves, attendants, and 
apparel; do not heap on me! what I have already in 
plenty, in abundance, and superabundance.’ 

The king said: ‘Gautama, do you wish (for in- 
struction from me) in the proper way ?’ 

Gautama replied : ‘I come to you as a pupil.’ 

In word only have former sages (though Brah- 
mans) come as pupils (to people of lower rank), but 
Gautama actually dwelt as a pupil (of Pravahamza, 
who was a Raganya) in order to obtain the fame of 
having respectfully served his master ?. 


1 Abhyavadanya is explained as niggardly, or unwilling to give, 
and derived from vadanya, liberal, a-vadanya, illiberal, and abhi, 
towards. This, however, is an impossible form in Sanskrit. 
Vadanya means liberal, and stands for avadanya, this being 
derived from avada4na, lit. what is cut off, then a morsel, a gift. In 
abhyavadanya the original a reappears, so that abhyavadanya 
means, not niggardly, but on the contrary, liberal, i.e. giving more 
than is required. Avadanya has never been met with in the sense 
of niggardly, and though a rule of Pazini sanctions the formation of 
a-vadanya, it does not say in what sense. Abhyavada in the sense 
of cutting off in addition occurs in Satap. Br. II, 5, 2, 40; avadanam 
karoti, in the sense of making a present, occurs Maitr. Up.VI, 33. 

2 The commentator takes the opposite view. In times of 
distress, he says, former sages, belonging to a higher caste, have 
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8. The king said: ‘Do not be offended with us, 
neither you nor your forefathers, because this know- 
ledge has before now never dwelt with any Brah- 
maza‘, But I shall tell it to you, for who could 
refuse you when you speak thus ? 

9. ‘ The altar (fire), O Gautama, is that world 
(heaven)?; the fuel is the sun itself, the smoke his 
rays, the light the day, the coals the quarters, the 

sparks the intermediate quarters. On that altar 
the Devas offer the sraddh4 libation (consisting of. 
water®). From that oblation rises Soma, the king 
(the moon). 

10. ‘ The altar, O Gautama, is Parganya (the god 
of rain); the fuel is the year itself, the smoke the 
clouds, the light the lightning, the coals the thunder- 
bolt, the sparks the thunderings. On that altar the 
Devas offer Soma, the king (the moon). From that 
oblation rises rain. 

11. ‘The altar, O Gautama, is this world*; the 
fuel is the earth itself, the smoke the fire, the light 
the night, the coals the moon, the sparks the stars. 
On that altar the Devas offer rain. From that 
oblation rises food. 


submitted to become pupils to teachers of a lower caste, not, how- 
ever, in order to learn, but simply in order to live. Therefore 
Gautama also becomes a pupil in name only, for it would be 
against all law to act otherwise. See Gautama, Dharma-sfitras 
VII, 1, ed. Stenzler; translated by Biihler, p. 209. 

Here, too, my. translation is hypothetical, and differs widely 
from Sankara. 

2 Cf. Khand. Up. V, 4. 

® Deussen translates : ‘In diesem Feuer opfern die Gétter den 
Glauben,.’ 

* Here a distinction is made between ayam loka, this world, and 
prithivi, earth, while in the Aand. Up. ayam loka is the earth, 
asau loka the heaven. 


208 BRIHADARANYAKA-UPANISHAD, 


12. ‘The altar,O Gautama, is man; the fuel the 
opened mouth, the smoke the breath, the light the 
tongue, the coals the eye, the sparks the ear. On 
that altar the Devas offer food. From that oblation 
rises seed. 

13. ‘The altar, O Gautama, is woman!t. On that 
altar the Devas offer seed. From that oblation 
rises man. He lives so long as he lives, and then 
when he dies, 

14. ‘ They take him to the fire (the funeral pile), 
and then the altar-fire is indeed fire, the fuel fuel, 
the smoke smoke, the light light, the coals coals, the 
sparks sparks. In that very altar-fire the Devas 
offer man, and from that oblation man rises, brilliant 
in colour. 

15. ‘ Those who thus know this (even Gvzhasthas), 
and those who in the forest worship faith and the 
True? (Brahman Hirazyagarbha), go to light (ar- 
kis), from light to day, from day to the increasing 
half, from the increasing half to the six months 
when the sun goes to the north, from those six 
months to the world of the Devas (Devaloka), from 
the world of the Devas to the sun, from the sun to the 
place of lightning. When they have thus reached the 
place of lightning a spirit? comes near them, and leads 
them to the worlds of the (conditioned) Brahman. 
In these worlds of Brahman they dwell exalted for 
ages. There is no returning for them. 


1 Tasy4 upastha eva samil, lomani dhfimo, yonir aréir, yad 
antahkaroti te “ngara, abhinanda visphulinga2. 

2 Sankara translates, ‘those who with faith worship the True,’ 
and this seems better. 

* * A person living in the Brahma-world, sent forth, i.e. created, 
by Brahman, by the mind, Sankara. ‘Der ist nicht wie ein 
Mensch,’ Deussen, p. 392. 
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16. ‘But they who conquer the worlds (future ~ 
states) by means of sacrifice, charity, and austerity, 
go to smoke, from smoke to night, from night to the 
decreasing half of the moon, from the decreasing 
half of the moon to the six months when the sun 
goes to the south, from these months to the world 
of the fathers, from the world of the fathers to the - 
moon. Having reached the moon, they become food, 
and then the Devas feed on them there, as sacrificers 
feed on Soma, as it increases and decreases}. But 
when this (the result of their good works on earth) 
ceases, they return again to that ether, from ether 
to the air, from the air to rain, from rain to the 
earth. And when they have reached the earth, they 
become food, they are offered again in the altar-fire, 
which is man (see ) 11), and thence are born in the 
fire of woman. Thus they rise up towards the worlds, 
and go the same round as before. 

‘Those, however, who know neither of these two 
paths, become worms, birds, and creeping things.’ 


Tuirp BRAHMANA 2, 


1. If a man wishes to reach greatness (wealth for 
performing sacrifices), he performs the upasad rule 
during twelve days ® (i.e. he lives on small quantities 
of milk), beginning on an auspicious day of the light 
half of the moon during the northern progress of the 
sun, collecting at the same time in a cup or a dish 


1 See note 4 on AAand. Up. V, 10, and Deussen, Vedanta, p. 393. 
Sankara guards against taking 4pyayasvapakshiyasva as a Mantra. 
A similar construction is gdyasva mrzyasva, see Khand. Up. V, 10, 8. 

2 Madhyandina text, p.1103; cf. AA#and. Up.V, 2, 4-8; Kaush. 
Up. II, 3. 

5 Yasmin pumye ’nukflle ’hni karma Aikirshati tatak prak pusya- 
ham evarabhya dvadasdham upasadvrati. 


(15] P 
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made of Udumbara wood all sorts of herbs, includ- 
ing fruits. He sweeps the floor (near the house- 


altar, Avasathya), sprinkles it, lays the fire, spreads 


grass rourid it according to rule’, prepares the clari- 
fied butter (Agya), and on a day, presided over by a 
male star (nakshatra), after having properly mixed 
the Mantha? (the herbs, fruits, milk, honey, &c.), 
he sacrifices (he pours 4gya into the fire), saying ?: 
‘O GAtavedas, whatever adverse gods there are in 
thee, who defeat the desires of men, to them I offer 
this portion; may they, being pleased, please me 
with all desires. Sv4hé! 

‘That cross deity who lies down‘, thinking that 
all things are kept asunder by her, I worship thee 
as propitious with this stream of ghee.’ Svaha! 

2. He then says, Sv4ha to the First, Svaha to 
the Best, pours ghee into the fire, and throws what 
remains into the Mantha (mortar). 

He then says, Sv4hé to Breath, Sv4h4 to her who 
is the richest, pours ghee into the fire, and throws 
what remains into the Mantha (mortar). 

He then says, Svah4 to Speech, Svaha to the 
Support, pours ghee into the fire, and throws what 
remains into the Mantha (mortar). 

He then says, Svaha to the Eye, Sv4ha to Success, 
pours ghee into the fire, and throws what ma 
into the Mantha (mortar). 

He then says, Svaha to the Ear, Svaha to the 


1 As the whole act is considered smarta, not srauta, the order to 
be observed (avrzt) is that of the sthalipaka. 

2 Dravadravye prakshipté mathita# saktavah is the explanation 
of Mantha, given in Gaimin. N. M.V. p. 406. 

° These verses are not explained by Sankara, and they are 
absent in the XAand. Up. V, 2, 6, 4. 

* The Madhyandinas read nipadyase. 


oe 
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- Home, pours ghee into the fire, and throws what 
remains into the Mantha (mortar). 

He then says, Sv4ha to the Mind, Sv4ha to Off- 
spring, pours ghee into the fire, and throws what 
remains into the Mantha (mortar). 

He then says, Sv4h4to Seed, pours ghee into the fire, 
and throws what.remains into the Mantha (mortar). 

3. He then says, Svaha to Agni (fire), pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Svaha4 to Soma, pours ghee into 
the fire, and throws what remains into the Mantha 
(mortar). 


He then says, Bhd&% (earth), Sv4ha, pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Bhuvas (sky), SvAh4, pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Svak (heaven), Svaha,; pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Bhar, Bhuvas, Svak, Svaha, pours 
ghee into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Svaha to Brahman (the priesthood), 
pours ghee into the fire, and throws what remains 
into the Mantha (mortar). 

He then says, Svaha to Kshatra (the knighthood), 
pours ghee into the fire, and throws what remains 
into the Mantha (mortar). 

He then says, Svaha to the Past, pours ghee into 
the fire, and throws what remains into the Mantha 
(mortar). 

P 2 
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He then says, Svaha to the Future, pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Svaha to the Universe, pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

He then says, Sv4hé to all things, pours ghee into 
the fire, and throws what remains into the Mantha 
(mortar). 

He then says, Svaha to Pragapati, pours ghee 
into the fire, and throws what remains into the 
Mantha (mortar). 

4. Then he touches it (the Mantha, which is dedi- — 
cated to Praza, breath), saying: ‘Thou art fleet (as 
breath). Thou art burning (as fire). Thou art full 
(as Brahman). Thou art firm (as the sky). Thou 
art the abode of all (as the earth). Thou hast been 
saluted with Hin (at the beginning of the sacrifice 
by the prastotvz). Thou art saluted with Hin (in 
the middle of the sacrifice by the prastotvz). Thou 
hast been sung (by the udgatzvz at the beginning of 
the sacrifice). Thou art sung (by the udgatzz in the 
middle of the sacrifice). Thou hast been celebrated 
(by the adhvaryu at the beginning of the sacrifice). 
Thou art celebrated again (by the Agnidhra in the 
middle of the sacrifice), Thou art bright in the wet 
(cloud). Thou art great. Thou art powerful. Thou 
art food (as Soma). Thou art light (as Agni, fire, 
the eater). Thou art the end. Thou art the ab- 
sorption (of all things).’ 

5. Then he holds it (the Mantha) forth, saying : 
‘Thou? knowest all, we know thy greatness. He is 


A 


_ * These curious words 4 mamsi 4 mamhi te mahi are not 
explained by Sankara. Anandagiri explains them as I have trans- 
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indeed a king, a ruler, the highest lord. May that 
king, that ruler make me the highest lord.’ 

6. Then he eats it, saying: ‘Tat savitur vare- 
myam ! (We meditate on that adorable light)—The 
-winds drop honey for the righteous, the rivers drop 
honey, may our plants be sweet as honey! Bhts 
(earth) Sv4ha! 

‘Bhargo devasya dhitmahi (of the divine 
Savitvz)—May the night be honey in the morning, 
may the air above the earth, may heaven, our father, 
be honey! Bhuvas (sky) Svaha ! 

‘Dhiyo yo na& prokodayAt (who should rouse 
our thoughts)—May the tree be full of honey, may 
the sun be full of honey, may our cows be sweet like 
honey! Svak (heaven) Svaha!’ 

He repeats the whole Savitri verse, and all the 
verses about the honey, thinking, May I be all this! » 
Bhar, Bhuvak, Svah, Svah4! Having thus swal- 
lowed all, he washes his hands, and sits down behind 
the altar, turning his head to the East. In the 
morning he worships Aditya (the sun), with the 
hymn, ‘ Thou art the best lotus of the four quarters, 
may I become the best lotus among men.’ Then 
returning as he came, he sits down behind the altar 
and recites the genealogical list. 

7. Uddalaka Aruzi told this (Mantha-doctrine) to 
his pupil Vagasaneya Yagzavalkya, and said: ‘If 
a man were to pour it on a dry stick, branches would 
grow, and leaves spring forth.’ 


lated them. They correspond to ‘amo namdasy ama hi te sarvam 
idam’ in the AAand. Up. V, 2, 6,6. The Madhyandinas read: 
Amo ’sy 4mam hi te mayi, sa hi raga, &c. Dvivedaganga translates: 
‘thou art the knower, thy knowledge extends to me.’ 

1 Rv. III, 62, 10. 

* This probably refers to the list immediately following. 
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8. Vagasaneya YAgzavalkya told the same to his 
pupil Madhuka Paingya, and said: ‘If a man were to 
pour it on a dry stick, branches would grow, and 
leaves spring forth.’ 

9. Madhuka Paingya told the same to his pupil 
Kila Bhagavitti, and said: ‘If a man were to pour 
it on a dry stick, branches would grow, and leaves 
spring forth.’ 

10. Afila Bhagavitti told the same to his pupil 
GAnaki Ayasthtiza, and said: ‘If a man were to 
pour it on a dry stick, branches would grow, and 
leaves spring forth.’ 

11. GAnaki Ayasthtza told the same.to his pupil 
Satyakama GAbdéla, and said: ‘If a man were to 
pour it on a dry stick, branches would grow, and 
leaves spring forth.’ 

12. Satyakama G&bA4la told the same to his pupils, 
and said: ‘If a man were to pour it ona dry stick, 
branches would grow, and leaves spring forth.’ 

Let no one tell this! to any one, except to a son 
or to a pupil ?. 

13. Four things are made of the wood of the 
Udumbara tree, the sacrificial ladle (sruva), the cup 
(4amasa), the fuel, and the two churning sticks. 

There are ten kinds of village (cultivated) seeds, 
viz. rice and barley (brihiyav4s), sesamum and kidney- 
beans (tilam4shds), millet and panic seed (azupriyan- 
gavas), wheat (godhfimAs), lentils (masfr4s), pulse 
(khalvds), and vetches (khalakul4s*). After having 


1 The Mantha-doctrine with the prazadarsana. Comm. 

2 It probably means to no one except to one’s own son and 
to one’s own disciple. Cf. Svet. Up. VI, 22. 

* T have given the English names after Roer, who, living in India, 
had the best opportunity of identifying the various kinds of plants 
here mentioned. The commentators do not help usmuch. Sankara 
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ground these he sprinkles them with curds (dadhi), 
honey, and ghee, and then offers (the proper por- 
tions) of clarified butter! (Agya). 


FourtH BrRAHMANA?, 


1. The earth is the essence of all these things, 
water is the essence of the earth, plants of water, 
flowers of plants, fruits of flowers, man of fruits, 
seed of man. 

2. And Prag4pati thought, let me make an abode 
for him, and he created a woman (Satarfpa). 

T4m*® srish¢tvadha up4sta, tasmat striyam adha 
upasita. Sa etam prazkam gravanam atmana eva 
samudapdarayat, tenaindm abhyasvzgat, 


says that in some places Priyangu (panic seed or millet) is called 
Kangu; that Khalva, pulse, is also called Nishpava and Valla, and 
Khalakula, vetches, commonly Kulattha. Dvivedaganga adds that 
Amu is called in Guzerat Moriya, Priyangu Kangu, Khalva, as 
nishpava, Valla, and Khalakula Kulattha. 

? According to the rules laid down in the proper Grchya-sfitras. 

4 This Braéhmaza is inserted here because there is supposed 
to be some similarity between the preparation of the Srimantha 
and the Putramantha, or because a person who has performed the 
Srimantha is fit to perform the Putramantha. Thus Sankara 
says: Prémadarsinah srimantham karma kritavatak putramanthe 
*dhikarahk. Yada putramantham Aikirshati tada srtmantham kritva 
ritukalam patnyahk (brahmafaryeza) pratikshata iti. 

* I have given those portions of the text which did not admit of 
translation into English, in Sanskrit. It was not easy, however, to 
determine always the text of the Kanva-sakh4. Poley’s text is not 
always correct, and Roer seems simply to repeat it. Sankara’s com- 
mentary, which is meant for the Kazva text, becomes very short 
towards the end of the Upanishad. It is quite sufficient for the pur- 
pose of a translation, but by no means always for restoring a correct 
text. MS. Wilson 369, which has been assigned to the Kazva-sakha, 
and which our Catalogue attributes to the same school, gives the 
Madhyandina text, and so does MS. Millro8. I have therefore col- 
lated two MSS. of the India Office, which Dr. Rost had the kindness 
to select for me, MS. 375 and MS. 1973, which I call A. and B. 
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3. Tasya vedir upastho, lomani barhis, £arma- 
dhishavaze, samiddho! madhyatas, tau mushkau. 
Sa ydvan ha vai vagapeyena yagamdnasya loko 
bhavati tavan asya loko bhavati ya evam vidvan. 
adhopahdsam araty 4 sa? strizAm sukrztam vrinkte 
‘tha ya idam avidvan adhopahdsam Aaraty Asya 
striyak sukvztam vrengate. 

4. Etad dha sma vai tadvidvan Uddalaka Arunir 
4haitad dha sma vai tadvidvan Nako Maudgalya dhai- 
tad dha sma vai tadvidvan Kuméarah§frita 4ha, bahavo 
mary4 brahmazayan4? nirindriyé visukrvzto’smal lokat 
prayanti* ya idam avidvamso ‘dhopahasam farantiti. 
Bahu va> idam suptasya va gagrato va reta# skandati, 

5. Tad abhimvzsed anu vA mantrayeta yan me 
‘dya retaZ przthivim askAntsid yad oshadhir apy 
asarad yad apa, idam aham tad reta Adade punar 
mam aitv indriyam punas tega# punar bhagaZ, punar 
agnayo® dhishzya yathdsthanam kalpant4m, ity 
anamikangush¢sabhy4m Adaydntareva stanau va 
bhruvau va nimvzigyat?. 

6. If a man see himself in the water °, he should 


1 Roer reads samidho, but Sankara and Dvivedaganga clearly 
presuppose samiddho, which is in A. and B. 

* Roer has 4s4m sa striv4m, Poley, A. and B. have 4sam strizam. 
Sankara (MS. Mill 64) read 4 sa striz4m, and later on asya striyah, 
though both Roer and Poley leave out the 4 here too (4 asyeti &hedah). 

* Brahmavadyana, the same as brahmabandhavad4, i.e. Brahmans 
by descent only, not by knowledge. 

* Narakam gakkhantityarthak. Dvivedaganga. 

5 Bahu va svalpam va. 

®° The Madhyandina text has agnayo, and Dvivedaganga explains 
it by dhishzya agnaya sarfrasthita#z. Poley and Roer have punar 
agnir dhishzya, and so have A. and B. 

7 Nirmrzgyat, A.; nimrzfigyat, B. 

* Dvivedaganga adds, retoyondv udake retahsizas tatra svakkha- 
yadarsane prayasfittam Aha. 


VI ADHYAYA, 4 BRAHMANA, IO. 217 


recite the following verse: ‘May there be in me 
splendour, strength, glory, wealth, virtue.’ 

She is the best of women whose garments are 
‘pure’, Therefore let him approach a woman whose 
garments are pure, and whose fame is pure, and 
address her. 

7. If she do not give in’, let him, as he likes, bribe 
her (with presents). And if she then do not give in, 
let him, as he likes, beat her with a stick or with his 
hand, and overcome her’, saying: ‘With manly 
strength and glory I take away thy glory,—and 
thus she becomes unglorious +. 

8. If she give in, he says: ‘With manly strength 
and glory I give thee glory,—and thus they both 
become glorious. 

9. Sa yam ik&ket kamayeta meti tasyAm artham 
nish/Aya® mukhena mukham sandhayopastham asya 
abhimvzsya gaped angAdangét sambhavasi hyzdayad 
adhi gdyase, sa tvam angakashayo ® ’si digdhavid- 
dh4m’ iva mAdayemam amtim mayiti ®. 

10. Atha y4m ié&fen na garbham dadhiteti® tas- 
yam artham nish¢4ya mukhena mukham sandhaya- 
bhiprazyapany4d indriyeza te retasa reta Adada ity 
areta?° eva bhavati. 


1 Triratravratam kritva Aaturtha *hni snatam. 

2 Instead of connecting kamam with dadyat, Dvivedaganga 
explains it by yathasakti. 

$ Atikram, scil. maithundya. * Bandhyé durbhaga. 

5 Nish/aya, A. B.; nish/Aaya, Roer, Poley; the same in § 10. 

6 Sa tvam anganam kashayo raso ’si. 

7 Vishaliptasaraviddhadm mrzgim iva. 

® Madayeti is the reading of the Madhyandina text. Poley, Roer, 
A. and B. read madayem4ém amifim mayiti. Anandagiri has mrigim 
ivamfiim madiyam striyam me madaya madvasam kurv ityarthah. 
Dvivedaganga explains madayeti. 

® Rfipabhramsayauvanahanibhayat. 10 Agarbhiai. 
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11. Atha y4m ikk&ked garbham dadhiteti tasyim 
artham nishfA4ya mukhena mukhamw sandhdaydpa- 
nydbhiprazy4d indriyeza te retasA reta A4dadhdamiti 
garbhizy eva bhavati. 

12. Now again, if a man’s wife has a lover and 
the husband hates ‘him, let him (according to rule)! 
place fire by an unbaked jar, spread a layer of arrows 
in inverse order’, anoint these three arrow-heads? 
with butter in inverse order, and sacrifice, saying: 
‘Thou hast sacrificed in my fire, I take away thy up 
and down breathing, I here +.’ 

‘Thou hast sacrificed in my fire, 1 take away thy 
sons and cattle, I here.’ 

‘Thou hast sacrificed in my fire, I take away thy 
sacred and thy good works, I here.’ 

‘Thou hast sacrificed in my fire, I take away thy 
hope and expectation, I here.’ 

He whom a Brahmaza who knows this curses, de- 
parts from this world without strength and without 
good works. Therefore let no one wish even for 
sport with the wife of a Srotriya® who knows this, for 
he who knows this, is a dangerous enemy. 

13. When the monthly illness seizes his wife, she 

y Avasathy4gnim eva pragvalya. 

* Paskimagram dakshizAgram vA yatha syat tatha. 

® Tisra# is left out by Roer and Poley, by A. and B. 

* ] have translated according to the Kazva text, as far as it could 
be made out. As there are four imprecations, it is but natural that 
tisrah should be left out in the Kava text. It is found in the 
Madhyandina text, because there the imprecations are only three in 
number, viz. the taking away of hope and expectation, of sons and 
cattle, and of up and down breathing. Instead of asav iti, which is 
sufficient, the Madhyandina text has asav iti nama grzhaati, and both 
Anandagiri and Dvivedaganga allow the alternative, atmanas satror 


va nama grzhaati, though asau can really refer to the speaker only. 
® Roer reads dvarenas Poley, A. and B. dareva; the Madhyan- 
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should for three days not drink from a metal vessel, 
and wear a fresh dress. Let no Vvzshala or Vvzshali 
(a Sfidra man or woman) touch her. At the end of 
the three days, when she has bathed, the husband 
should make her pound rice }. 

14. And if a man wishes that a white son should 
be born to him, and that he should know one Veda, 
and live to his full age, then, after having prepared 
boiled rice with milk and butter, they should both 
eat, being fit to have offspring. 

15. And if a man wishes that a reddish? son with 
tawny eyes should be born to him, and that he 
should know two Vedas, and live to his full age, 
then, after having prepared boiled rice with coagu- 
lated milk and butter, they should both eat, being 
fit to have offspring. | 

16. And if a man wishes that a dark son should 
be born to him with red eyes, and that he should 
know three Vedas, and live to his full age, then, after 
having prepared boiled rice with water and butter, 
they should both eat, being fit to have offspring. 

17. And if a man wishes that a learned daughter 
should be born to him, and that she should live to 
her full age, then, after having prepared boiled rice 
with sesamum and butter, they should both eat, 
_being fit to have offspring. 

18. And if a man wishes that a learned son should 
be born to him, famous, a public man, a popular 
speaker, that he should know all the Vedas, and that 


dinas gay4ya. Sankara, according to Roer, interprets dvareza, but 
it seems that darevza is used here in the singular, instead of the 
plural. See Paraskara Grzhya-sfitras I, 11. 

’ To be used for the ceremony described in § 14 seq. 

2 Kapilo varmatak pingalahk pingakshad. 
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he should live to his full age, then, after having pre- 
pared boiled rice with meat and butter, they should 
both eat, being fit to have offspring. The meat 
should be of a young or of an old bull. 

19. And then toward morning, after having, ac- 
cording to the rule of the Sthalip4ka (pot-boiling), 
performed the preparation of the Agya (clarified 
butter’), he sacrifices from the Sthalipaka bit by bit, 
saying : ‘ This is for Agni, Sv4ha! This is for Anu- 
mati, Sv4ha! This is for the divine Savitz, the true 
creator, Svaha!’ Having sacrificed, he takes out the 
rest of the rice and eats it, and after having eaten, 
he gives it to his wife. Then he washes his hands, 
fills a water-jar, and sprinkles her thrice with it, 
saying: ‘Rise hence, O Visvavasu?, seek another 
blooming girl, a wife with her husband.’ 

20. Then he embraces her, and says: ‘1 am Ama 
(breath), thou art SA (speech)’. Thou art Sa (speech), 
Iam Ama (breath). I am the SAman, thou art the 
Rik*, 1am the sky, thou art the earth. Come, let 
us strive together, that a male child may be 
begotten 5,’ 


1 Karum srapayitva. 

? Name of a Gandharva, as godof love. See Rig-veda X, 85, 22. 
Dvivedaganga explains the verse differently, so that the last words 
imply, I come together with my own wife. 

3 Because speech is dependent on breath, as the wife is on the 
husband. See Ahand. Up. I, 6, 1. 

* Because the SAma-veda rests on the Rig-veda. 

® This is a verse which is often quoted and explained. It occurs 
in the Atharva-veda XIV, 71, as ‘amo ’ham asmi sa tvam, sama- 
ham asmy rzk tvam, dyaur aham przthivi tvam; tav iha sam 
bhavava pragam 4 ganaydvahai.’ 

Here we have the opposition between ama# and sa, while in 
the Ait. Brahmaza VIII, 27, we have amo ’ham asmi sa tvam, 
giving ama in opposition to sa. It seems not unlikely that this 
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21. Athasya arf vihapayati, vigihithawe dyavapzz- 
thivi iti tasyAm artham nish¢4ya mukhena mukham 
sandhdya trir enim anulom4m! anumfrsh/i, Vishzur 
yoni kalpayatu, Tvash¢4 rfipAzi pimsatu, Asiz£atu 
Pragapatir Dhaté garbham dadhatu te. Garbham 
dhehi Siniv4li, garbham dhehi pvzthush¢uke, garbham 
te Asvinau devAv adhattém pushkarasragau. 

22. Hirazmayt arazt yabhyam nirmanthatam? asvi- 
nau*, tam te garbham havamahe* dasame miasi 
sitave. Yathagnigarbha pvzthivi, yatha dyaur in- 
dreza garbhizi, vAyur disim yatha garbha evam 
garbham dadh4mi te ‘sav iti®. 

23. Soshyantim®adbhir abhyukshati. Yatha vayuh’ 
pushkarivim sami#gayati sarvataZ, eva te garbha 
egatu sahavaitu gardyuvd4. Indrasydyam vragah 
krztak sarga/ah® saparisrayak®, tam indra nirgahi 
garbheza sAvarfm '° saheti. 


was an old proverbial formula, and that it meant originally no more 
than ‘I am he, and thou art she.’ But this meaning was soon for- 
gotten. In the XAand. Up. I, 6,1, we find s@ explained as earth, 
ama as fire (Sacred Books of the East, vol. i, p.13). In the Ait. 
Brahmama sf is explained as zk, ama as SAaman. I have therefore 
in our passage also followed the interpretation of the commentary, 
instead of rendering it,‘I am he, and thou art she; thou art she, 
and I am he.’ 

? Anulomam, mfirdhanam 4rabhya padantam. 

2 Nirmathitavantau. $ Asvinau devau, Madhyandina text. 

* Dadhamahe, Madhyandina text. Instead of sfitave, A. has 
sfyate, B. sfitaye. 

® Iti nama grzhnati, Madhyandina text. Sankara says, asav iti 
tasy4k. Anandagiri says, asAv iti patyur va nirdesah ; tasy4 ndma 
grihnatiti pirveza sambandhak. Dvivedaganga says, ante bharta- 
sav aham iti svatmano nama grzhvati, bharyaya va. 

® See Paraskara Grrhya-sitra I, 16 seq. 7 Vatah, M. 

® Argadaya nirodhena saha vartamanah sargadah, Dvivedaganga. 

® Saparisrayah, parisrayena parivesh/anena garayuza  sahitah, 
Dvivedaganga. 

10 Savardm is the reading given by Poley, Roer, A. and B. 


— 
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241. When the child is born, he prepares the fire, 
places the child on his lap, and having poured p7z- 
shadagya, i.e. dadhi (thick milk) mixed with ghvzta 
(clarified butter) into a metal jug, he sacrifices bit by 
bit of that przshad4gya, saying: ‘ May I, as I in- 
crease in this my house, nourish a thousand! May 
fortune never fail in his race, with offspring and 
cattle, Sv4ha4!’ 

‘I offer to thee in my mind the vital breaths which 
are in me, Svaha!’ 

‘Whatever? in my work I have done too much, 
or whatever I have here done too little, may the wise 
Agni Svishéakrzt make oe right and -proper for us, 
Svaha !’ 

25. Then putting his mouth near the child's 
right ear, he says thrice, Speech, speech*! After 


Anandagiri explains: garbhanifsaraz4nantaram ya mAamsapesi 
nirgakkhati sdvara, tam ka nirgamayety arthak. Dvivedaganga (ed. 
Weber) writes: nirgamyamanamamsapest sd-avarasabdavakya, tam 
sAvaram ka nirgamaya. 

* These as well as the preceding rules refer to matters generally 
treated in the Grchya-sfitras; see Asvalayana, Gréhya-sfitras I, 
13 seq.; Paraskara, Grzhya-sfitras I, 11 seq. ; Sankhayana, Grithya- 
sitras I, 19 seq. It is curious, however, that Asvalayana I, 13, 1, 
refers distinctly to the Upanishad as the place where the pumsavana 
and similar matters were treated. This shows that the Upanishads 
were known before the composition of the Grzhya-sfitras, and 
explains perhaps, at least partially, why the Upanishads were con- 
sidered as rahasya. Asvaldyana says, ‘ Conception, begetting of a 
boy, and guarding the embryo are to be found in the Upanishad. 
But if a man does not read the Upanishad, let him know that he 
should feed his wife,’ &c. Néardyana explains that Asvaldyana here 
refers to an Upanishad which does not exist in his own Sakh4, but | 
he objects to the conclusion that therefore the garbhadhana and 
other ceremonies need not be performed, and adds that some hold 
it should be performed, as prescribed by Saunaka and others. 

2 Asvalayana, Grthya-sfitra I, 10, 23. 

* Trayilakshava vak tvayi pravisatv iti gapato ’bhiprayad. 


VI ADHYAYA, 4 BRAHMANA, 28. 223 


that he pours together thick milk, honey, and clari- 
fied butter, and feeds the child with (a ladle of) 
pure gold', saying: ‘I give thee Bhd, I give thee 
Bhuvad, I give thee Sva#*, Bhar, Bhuvas, Svad, I 
give thee all ®.’ 

264, Then he gives him his name, saying: ‘Thou 
art Veda;’ but this is his secret name®. 

27. Then he hands the boy to his mother and 
gives him her breast, saying: ‘O Sarasvatti, that 
breast of thine which is inexhaustible, delightful, 
abundant, wealthy, generous, by which thou cherish- 
est all blessings, make that to flow here °.’ 

287, Then he addresses the mother of the boy: 


1 Cf, Péraskara Grzhya-sitras I, 16, 4, andmikaya suvar#4ntar- 
hitaya ; Sankh4yana, Grzhya-shtras I, 24, prasayeg gAtarupena. 

? Bhfir bhuva/ svah are explained by Dvivedaganga as the Rig- 
veda, Yagur-veda, and SAama-veda. They might also be earth, air, 
and heaven. See Sankhayana, Grzhya-sfitras I, 24; Bhur rigvedam 
tvayi dadhami, &c. 

’ The Madhyandinas add here another verse, which the father 
recites while he strokes his boy: ‘ Be a stone, be an axe, be pure 
gold. Thou art my Self, called my son; live a hundred harvests.’ 
The same verse occurs in the Asvalayana Grvhya-siitras I, 15, 3 

* The two ceremonies, here described, are the ASR Sta 
and the medhaganana. They are here treated rather confusedly. 
Paraskara (Grzhya-sfitras I, 16, 3) distinguishes the medh4ganana 
and the 4yushya. He treats the medhaganana first, which consists 
in feeding the boy with honey and clarified butter, and saying to 
him bhis tvayi dadhami, &c. The 4yushya consists in repeating 
certain verses in the boy’s ear, wishing him a long life, &c. In 
Asvalayana’s Grthya-sitras, I, 15, 1 contains the Ayushya, I, rg, 2 
the medh4ganana. SAnkh4yana also (I, 24) treats the ayushya first, 
and the medhaganana afterwards, and the same order prevails in 
the Madhyandina text of the Brzhadaramyaka-upanishad. 

5 In the MAdhyandina text these acts are differently arranged. 

® Rig-veda I, 164, 49. 

” These verses are differently explained by various commentators. 
Anandagiri explains i/4 as stutya, bhogya. He derives Maitravaruat 
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‘Thou art 14 Maitravarumi: thou strong woman 
hast born a strong boy. Be thou blessed with 
strong children thou who hast blessed me with a 
strong child.’ 

And they say of such a boy : ‘Ah, thou art better 
than thy father; ah, thou art better than thy grand- 
father. Truly he has reached the highest point in 
happiness, praise, and Vedic glory who is born as 
the son of a Brahmama that knows this.’ 


FirtH BRAHMANA. 


1. Now follows the stem?: 
1, Pautimashiputra from K4tydyaniputra, 


from Maitravaruma, i.e. Vasishéha, the son of Mitravarumau, and 
identifies her with Arundhati. Dvivedaganga takes id4 as bhogya, 
or idapatri, or prithiviripa, and admits that she may be called 
Maitravaruzi, because born of Mitravaruzau. Vire is rightly taken 
as a vocative by Dvivedaganga, while Anandagiri explains it as a 
locative, mayi nimittabhfite. One expects agiganah instead of 
agiganat, which is the reading of A. and B. The reading of the 
Madhyandinas, 4giganathaA, is right grammatically, but it offends 
against the metre, and is a theoretical rather than a real form. 
If we read agiganahk, we must also read akara, unless we are 
prepared to follow the commentator, who supplies bhavatti. 

1 The Madhyandinas begin with vayam, we, then 1. Bharadvagt- 

putra, 2. Vatsimazdaviputra, 3. Parasariputra, 4. Gargiputra, 5. Pa- 
rasari-kauzdiniputra, 6. Gargiputra, 7. Gargiputra, 8. Badeyiputra, 
g. Maushikiputra, 10. Harikarniputra, 11. Bharadvagiputra, 12. 
Paingiputra, 13. Saunakiputra, 14. Kasyapi-balaky4-mashartputra, 
15. Kautsiputra, 16, Baudhiputra, 17. Salankayanfputra, 18. Varsha- 
ganiputra, 19. Gautamiputra, 20. Atreyfputra, 21. Gautamfputra, 
22. Vatstputra, 23. Bharadvagiputra, 24. Parasartputra, 25. Varka- 
ruziputra; then from No, 20 as in the Kazva text. 
This stem is called by Sankara, Samastapravakanavamsah, and 
Anandagiri adds, pfirvau vamsau purushaviseshitau, tritlyas tu 
striviseshitah, striprddhanyat. Dvivedaganga writes, putramantha- 
karmanah strisamskararthatvenoktatvat tatsannidhanad ayam vamsah 
stripradhanyenofyate. 


' 
e ’ 
— 


VI ADHYAYA, 5 BRAHMANA, 2. 225 


NO 


. Katydyantputra from Gotamtputra, 

. Gotamiputra from Bharadvagiputra, 

. Bharadvagtputra from Pérdsariputra, 

. Pérasartputra from Aupasvatiputra, 

. Aupasvatiputra from P4rdasartputra, 

Pardsariputra from KAtyAyantputra, 

. Katydyaniputra from Kausikiputra, 

. Kausiktputra from Alambiputra and Vaiyé- 
ghrapadiputra, 

. Alambiputra and Vaiy4ghrapadtputra from 
K4zviputra, 

11. Kazviputra from K4piputra, 

12. Kapiputra 


WO ON AUNPwW ND 
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. from Atreytputra, 


13. Atreytputra from Gautamtputra, 

14. Gautamtputra from Bhdéradvagiputra, 
15. Bharadvagiputra from P4rdasariputra, 
16. Parasartputra from VAtsiputra, 

17, Vatsiputra from Paérdsariputra, 

181, Pérasartputra from Varkéruziputra, 
19, Varkdruziputra from Varkaruziputra, 
20. Varkdruztputra from Artabhdgiputra, 
21. Artabhdgtputra from Saungiputra, 

22. Saungtputra from Sankzztiputra, 

23%, Sankrztiputra from AlambAyantputra, 
24. Alambayantputra from Alambiputra, 
25. Alambiputra from GAyantiputra, 

26. GAyantiputra from M4azatkayaniputra, 
27, MAzdtikayaniputra from Mazdfkiputra, 
28, Mazddkiputra from SAzdiliputra, 

29. SAxdiliputra from Rathitartputra, 

30%. Rathitariputra from Bhalukiputra, 


1 M. has only one. 2 M. inverts 23 and 24. 
8 Deest in M. 


[15] Q 
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31. Bhalukiputra from Krauzéikiputrau, 
32. Krau#sikiputrau from Vai¢¢abhatiputra }, 
33. Vaiééabhattputra from K4arsakeyiputra 2, 
34. Karsakeyiputra from Praétnayogiputra, 
35. Prdsinayogiputra from Sazgiviputra’, 
36. Sazgiviputra from Pras#iputra Asurivasin, 
37. Pras#iputra Asurivasin from AsurAyana, 
38. Asurayana from Asuri, 
39. Asuri 

3. from Yagzavalkya, 
40. YAgiavalkya from Uddalaka, 
41. Uddalaka from Aruaa, 
42. Aruza from Upavesi, 
43. Upavesi from Kusri, 
44. Kusri from Vagasravas, 
45. Vagasravas from Gihvavat Vadhyoga, 
46. Gihvavat Vadhyoga from Asita Varshagaza, 
47. Asita Varshagaza from Harita Kasyapa, 
48. Harita Kasyapa from Silpa Kasyapa, 
49. Silpa Kasyapa from Kasyapa Naidhruvi, 
50. Kasyapa Naidhruvi from Vaé, 
51. Vas from Ambhiwi, 
52. Ambhimi from Aditya, the Sun. 


As coming from Aditya, the Sun, these pure‘ 
Yagus verses have been proclaimed by YAagéa- 
valkya Vagasaneya. 


1 Vaidabhrittputra, M. 2 Bhalukiputra, M. 

$ Karsakeyiputra after 35 in M. 

* They are called suklani, white or pure, because they are not 
mixed with Brahmazas, avydmisrami brahmavena (doshair asankir- 
nani, paurusheyatvadoshadvarabha vad ityarthaz). Or they are aya- 
tayamani, unimpaired. Anandagiri adds, Pragapatim arabhya 
Savgiviputraparyantam (No. 36) Vagasaneyisakhasu sarvasv eko 
vamsa ityaha samanam iti. Dvivedagahga says: Vagisikhavakéhin- 
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4'. The same as far as SA%giviputra (No. 36), then 


36. 


46. 
47: 
48. 


Saavgiviputra from Mazdikayani, 
Mazdtkayani from Mandavya, 


. Mandavya from Kautsa, 

. Kautsa from M4hitthi, 

. Mahitthi from Vamakakshayama, 

. Vamakakshdyaza from SAzdilya, 

. Sanzdilya from Vatsya, 

. Vatsya from Kusri, | 

. Kusri from Yag#avakas Ragastambdyana, 

. Yaghavakas RAagastambayana from Tura 


Kavasheya, 
Tura Kavasheya from Prag4pati, 
Pragdpati from Brahman, 
Brahman is Svayambhu, self-existent. 


Adoration to Brahman! 


nanam yagusham Sfiryenopadish/atvam Yagnavalkyena praptatvam 
ka puraaeshu prasiddham. 

1 This last paragraph is wanting in the MAdhyandina text, but a 
very similar paragraph occurs in Satapatha-brahmama X, 6, 5, 9, 
where, however, Vatsya comes before Samdilya. 


SVETASVATARA- 
UPANISHAD. 


bigitiedd » Google 


SVETASVATARA- 
UPANISHAD. 


y FIRST ADHYAYA. 


V 1. The Brahma-students say: Is Brahman the 
cause?? Whence are we born? Whereby do we 
live, and whither do we go? O ye who know 
Brahman, (tell us) at whose command we abide, 
whether in pain or in pleasure ? 


1 This translation seems the one which -Sankara himself prefers, 
for on p. 277, when recapitulating, he says, kim brahma kaérazam 
ahosvit kaladi. In comparing former translations, whether by 
Weber, Roer, Gough, and others, it will be seen that my own differs 
considerably from every one of them, and differs equally from 
Sankara’s interpretation. It would occupy too much space to criti- 
cise former translations, nor would it seem fair, considering how 
long ago they were made, and how imperfect were the materials 
which were then accessible. All I wish my readers to understand 
is that, if I differ from my predecessors, I do so after having care- 
fully examined their renderings. Unfortunately, Roer’s edition of 
both the text and the commentary is often far from correct. 
Thus in the very first verse of the Svetasvatara-upanishad, I think 
we ought to read sampratish/h4h, instead of sampratish/Aitak. In 
the commentary the reading is right. Vyavasy4m is a misprint for 
vyavastham. In the second verse we must separate kalaf and 
svabhavak. Yadrzkkha, no very unusual word, meaning chance, 
was formerly taken for a name of the moon! Instead of na tvatma- 
bhavat, both sense and metre require that we should read 
anatmabhavat, though the commentators take a different view. 
They say, because there is a self, and then go on to say that even 
that would not suffice. Such matters, however, belong to a critical 
commentary on the Upanishads rather than to a translation, and I 
can refer to them in cases of absolute necessity only, and where the 
readings of the two MSS., A. and B, seem to offer some help. 
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2. Should time, or nature’, or necessity, or chance, 
or the elements be considered as the cause, or he 
who is called the person (purusha, vig#4natm4) ? It 
cannot be their union either, because that is not self- 
dependent?, and the self also is powerless, because 
there is (independent of him) a cause of good and 
evil *. 

3. The sages, devoted to meditation and concen- 
tration, have seen the power belonging to God 
himself‘, hidden in its own qualities (guza). He, 
being one, superintends all those causes, time, self, 
and the rest. , 

4°, We meditate on him who (like a wheel) has 
one felly with three tires, sixteen ends, fifty spokes, 
with twenty counter-spokes, and six sets of eight; 


1 Svabhava, their own nature or independent character. 

* Union presupposes a uniter. 

’ Atmé is explained by Sankara as the givah, the living self, and 
as that living self is in his present state determined by karman, 
work belonging to a former existence, it cannot be thought of as 
an independent cause. 

4 Devdtmasakti is a very important term, differently explained 
by the commentators, but meaning a power belonging to the Deva, 
the fsvara, the Lord, not independent of him, as the Sankhyas 
represent Prakrzti or nature. Herein lies the important distinction 
between Vedanta and Sankhya. 

5 Kalatmabhyam yuktani, kAlapurushasamyuktani svabhavadini. 
Atman is here taken as synonymous with purusha in verse 2. 

6 It is difficult to say whether this verse was written as a summing 
up of certain technicalities recognised in systems of philosophy exist- 
ing at the time, or whether it is a mere play of fancy. I prefer the 
former view, and subjoin the explanation given by Sankara, though 
it is quite possible that on certain points he may be mistaken. The 
fsvara or deva is represented as a wheel with one felly, which 
would seem to be the phenomenal world. It is called trivrzt, three- 
fold, or rather having three tires, three bands or hoops to bind the 
felly, these tires being intended for the three guzas of the prakriti, 
the Sattva, Ragas, and Tamas. In the Brahmopanishad (Bibl. Ind. 
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whose one rope is manifold, who proceeds on three 
different roads, and whose illusion arises from two 
causes. 


p. 251) the trivrzt sfitram is mentioned. Next follows shodasdntam, 
ending in the sixteen. These sixteen are differently explained. 
They may be meant for the five elements and the eleven indriyas 
or organs (the five receptive and the five active senses, together with 
manas, the common sensory) ; or for the sixteen kalés, mentioned 
in the Prastopanishad, VI, 1, p. 283. Then follows a new inter- 
pretation, The one felly may be meant for the chaos, the unde- 
veloped state of things, and the sixteen would then be the two 
products in a general form, the Virag and the Sftratman, while the 
remaining fourteen would be the individual products, the bhuvanas 
or worlds beginning with Bhiz. 

Next follows satardharam, having fifty spokes. These fifty 
spokes are supposed to produce the motion of the mundane wheel, 
and are explained by Sankara as follows: 

1. The five Viparyayas, misconceptions, different kinds of igno- 
rance or doubt, viz. Tamas, Moha, Mahamoha, Tamisra, Andhaté- 
misra, or, according to Patawigali, ignorance, self-love, love, hatred, 
and fear (Yoga-sitras I, 8; Il, 2; Sankhya-sftras III, 37). 

2. The twenty-eight Asaktis, disabilities, causes of misconception. 
(See Saakhya-sftras III, 38.) 

3. The nine inversions of the Tushjis, satisfactions. (Sankhya- 
siitras III, 39.) 

4. The eight inversions of the Siddhis, perfections. (Sankhya- 
siitras III, 40.) 

These are afterwards explained singly. There are 8 kinds of 
Tamas, 8 kinds of Moha, 1o kinds of Mahamoha, 18 kinds of 
TAmisra, and 18 kinds of Andhatamisra, making 62 in all. More 
informatign on the Asaktis, the Tush/is, and Siddhis may be found 
in the Saénkhya-sftras ITI, 37-45; Sankhya-karika 47 seq.; Yoga- 
sfitras II, 2 seq. 

Then follow the 20 pratyaras, the counter-spokes, or wedges to 
strengthen the spokes, viz. the ro senses and their 10 objects. 

The six ash/akas or ogdoads are explained as the ogdoads of 
Prakriti, of substances (dhatu), of powers (aisvarya), of states 
(bhava), of gods (deva), of virtues (Atmaguma). 

The one, though manifold cord, is love or desire, Kama, whether 
of food, children, heaven or anything else. 

The three paths are explained as righteousness, unrighteousness, 


234 SVETASVATARA-UPANISHAD. 


51. We meditate on the river whose water con- 
sists of the five streams, which is wild and winding 
with its five springs, whose waves are the five vital 
breaths, whose fountain head is the mind, the course 
of the five kinds of perceptions. It has five whirl- 
pools, its rapids are the five pains; it has fifty kinds 
of suffering, and five branches. 

6. In that vast Brahma-wheel, in which all things 
live and rest, the bird flutters about, so long as he 
thinks that the self (in him) is different from the 
mover (the god, the lord). When he has been 
blessed by him, then he gains immortality ®. 

7. But what is praised (in the Upanishads) is the 


and knowledge, and the one deception arising from two causes is 
ignorance of self, produced by good or bad works. 

+ Here again, where the fsvara is likened to a stream, the 
minute coincidences are explained by Sankara in accordance with 
certain systems of philosophy. The five streams are the five recep- 
tive organs, the five springs are the five elements, the five waves 
are the five active organs. The head is the manas, the mind, or. 
common sensory, from which the perceptions of the five senses 
spring. The five whirlpools are the objects of the five senses, the 
five rapids are the five pains of being in the womb, being born, 
growing old, growing ill, and dying. The next adjective pamka- 
sadbhedam is not fully explained by Sankara. He only mentions 
the five divisions of the klesa (see Yoga-sfitras II, 2), but does not 
show how their number is raised to fifty. Dr. Roer proposes to 
read pafizaklesa-bhed4m, but that would not agree with the metre. 
The five parvans or branches are not explained, and nfay refer to 
the fifty kinds of suffering (klesa). The whole river, like the 
wheel in the preceding verse, is meant for the Brahman as karya- 
karamatmaka, in the form of cause and effect, as the pacremenne 
not the absolutely real world. 

2 If he has been blessed by the Isvara, i.e. when he has = 
accepted by the Lord, when he has discovered his own true self in 
the Lord. It must be remembered, however, that both the Isvara, the 
Lord, and the purusha, the individual soul, are phenomenal only, 
and that the Brahma-wheel is meant for the prapamAa, the manifest, 
but unreal world. 
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Highest Brahman, and in it there is the triad'. The 
Highest Brahman is the safe support, it is imperish- 
able. The Brahma-students’, when they have known 
what is within this (world), are devoted and merged 
in the Brahman, free from birth °. 

8. The Lord (isa) supports all this together, the 
perishable and the imperishable, the developed and 
the undeveloped. The (living) self, not being a lord, 
is bound‘, because he has to enjoy (the fruits of 
works); but when he has known the god (deva), he 
is freed from all fetters. __ 

9. There are two, one knowing (isvara), the other 
not-knowing (giva), both unborn, one strong, the 
other weak*; there is she, the unborn, through 
whom each man receives the recompense of his 
works *; and there is the infinite Self (appearing) 
under all forms, but himself inactive. When a man 
finds out these three, that is Brahma’. 

10. That which is perishable® is the Pradhana® 
(the first), the immortal and imperishable is Hara", 


1 The subject (bhoktr7’), the object (bhogya), and the mover 
(preritrz), see verse 12. 

2 B. has Vedavido, those who know the Vedas. 

§ Tasmin praliyate tv 4tma samadhi sa udahretah. 

* Read badhyate for budhyate. 

5 The form fsantsau is explained as &Aandasa; likewise brah- 
mam for brahma. 

® Cf. Svet. Up. IV, 5, bhuktabhogydm. 

7 The three are (1) the lord, the personal god, the creator and 
ruler ; (2) the individual soul or souls ; and (3) the power of creation, 
the devatmasakti of verse 3. All three are contained in Brahman ; 
see verses 7,12. So ’pi mayi paramesvaro mayopadhisannidhes 
tadvan iva. 

8 See verse 8. 

® The recognised name for Prakriti, or here Devatmasakti, in 
the later Sankhya philosophy. 

10 Hara, one of the names of Siva or Rudra, is here explained as 
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The one god rules the perishable (the pradhana) and 
the (living) self. From meditating on him, from 
joining him, from becoming one with him there is 
further cessation of all illusion in the end. 

11, When that god is known, all fetters fall off, 
sufferings are destroyed, and birth and death cease. 
From meditating on him there arises, on the disso- 
lution of the body, the third state, that of universal 
lordship?; but he only who is alone, is satisfied®. 

12. This, which rests eternally within the self, 
should be known; and beyond this not anything has 
to be known. By knowing the enjoyer‘, the enjoyed, 
and the ruler, everything has been declared to be 
threefold, and this is Brahman. . 

13. As the form of fire, while it exists in the 
under-wood °, is not seen, nor is its seed destroyed, 


avidyader harav4t, taking away ignorance. He would seem to be 
meant for the fsvara or deva, the one god, though immediately after- 
wards he is taken for the true Brahman, and not for its phenomenal 
divine personification only. 

1 The self, Atman, used here, as before, for purusha, the indi- 
vidual soul, or rather the individual souls. 

2 A blissful state in the Brahma-world, which, however, is not 
yet perfect freedom, but may lead on to it. Thus it is said in the 
Sivadharmottara : 

Dhyanad aisvaryam atulam aisvaryat sukham uttamam, 
Gnanena tat parityagya videho muktim 4pnuyat. 

* This alone-ness, kevalatvam, is produced by the knowledge 
that the individual self is one with the divine self, and that both the 
individual and the divine self are only phenomenal forms of the 
true Self, the Brahman. 

* Bhokt4, possibly for bhoktra, unless it is a Aandasa form. 
It was quoted before, Bibl. Ind. p. 292, 1.5. The enjoyer is the 
purusha, the individual soul, the subject; the enjoyed is prakritti, 
nature, the object; and the ruler is the fsvara, that is, Brahman, as 
god. I take brahmam etat in the same sense here as in verse 9. 

5 This metaphor, like most philosophical metaphors in Sanskrit, 
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but it has to be seized again and again by means of 
the stick and the under-wood, so it is in both cases, 
and the Self has to be seized in the body by means 
of the prazava (the syllable Om). 

14. By making his body the under-wood, and the 
syllable Om the upper-wood, man, after repeating 
the drill of meditation, will perceive the bright god, 
like the spark hidden in the wood?. 

15. As oil in seeds, as butter in cream, as water 
in (dry) river-beds?, as fire in wood, so is the Self 
seized within the self, if man looks for him by truth- 
fulness and penance’; 

16. (If he looks) for the Self that pervades every- 
thing, as butter is contained in milk, and the roots 
whereof are self-knowledge and penance. That is 
the Brahman taught by the Upanishad. 


is rather obscure at first sight, but very exact when once under- 
stood. Fire,as produced by a fire drill, is compared to the Self. 
It is not seen at first, yet it must be there all the time; its linga 
or subtle body cannot have been destroyed, because as soon as the 
stick, the indhana, is drilled in the under-wood, the yoni, the fire 
becomes visible. In the same way the Self, though invisible during 
a state of ignorance, is there all the time, and is perceived when 
the body has been drilled by the Pramava, that is, after, by a con- 
stant repetition of the sacred syllable Om, the body has been sub- 
dued, and the ecstatic vision of the Self has been achieved. 

Indhana, the stick used for drilling, and yoni, the under-wood, in 
which the stick is drilled, are the two aramis, the fire-sticks used for 
kindling fire. See Tylor, Anthropology, p. 260. 

? Cf. Dhyanavindapan. verse 20; Brahmopanishad, p. 256. 

 Srotas, a stream, seems to mean here the dry bed of a stream, 
which, if dug into, will yield water. 

5 The construction is correct, if we remember that he who is 
seized is the same as he who looks for the hidden Self. But the 
metre would be much improved if we accepted the reading of the 
Brahmopanishad, evam 4tma 4tmani gvzhyate ’sau, which is con- 
firmed by B. The last line would be improved by reading, satye- 
nainam ye ’nupasyanti dhiraz. 
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SECOND ADHYAYA. 


11, Savitvz (the sun), having first collected his 
mind and expanded his thoughts, brought Agni (fire), 
when he had discovered his light, above the earth. 

2%, With collected minds we are at the command of 
the divine Savitvz, that we may obtain blessedness, . 


1 The seven introductory verses are taken from hymns addressed 
to Savitr? as the rising sun. They have been so twisted by Sankara, 
in order to make them applicable to the teachings of the Yoga 
philosophy, as to become almost nonsensical. I have given a few 
specimens of Sankara’s renderings in the notes, but have translated 
the verses, as much as possible, in their original character. As 
they are merely introductory, I do not understand why the collector 
of the Upanishad should have seen in them anything but an invo- 
cation of Savitrz. 

These verses are taken from various Samhitas. The first yungdnah 
prathamam is from Taitt. Samh. IV, 1,1, 1,13; Vag. Samh. XI, 1; 
see also Sat. Br. VI, 3,1,12. The Taittiriya-text agrees with the 
Upanishad, the Vagasaneyi-text has dhiyam for dhiyaz, and agne/ 
for agnim. Both texts take tatvaya as a participle of tan, while the 
Upanishad reads tattvadya, as a dative of tattva, truth. I have 
translated the verse in its natural sense. Sankara, in explaining 
the Upanishad, translates: ‘At the beginning of our meditation, 
joining the mind with the Highest Self, also the other prdmas, or 
the knowledge of outward things, for the sake of truth, Savitrz, 
out of the knowledge of outward things, brought Agni, after 
having discovered his brightness, above the earth, in this body.’ He 
explains it: ‘ May Savitrz, taking our thoughts away from outward 
things, in order to concentrate them on the Highest Self, produce 
in our speech and in our other senses that power which can lighten 
all objects, which proceeds from Agni and from the other favour- 
able deities.’ He adds that ‘by the favour of Savitrz, Yoga may 
be obtained.’ 

2 The second verse is from Taitt. Samh. IV,1,1,1,3; Vag. Samh. 
XI,2. The Vagasaneyi-text has svargyaya for svargeyaya, and saktya 
for saktyai. Sankara explains: ‘With a mind that has been joined 
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31. May Savitzz, after he has reached with his 
mind the gods as they rise up to the sky, and with 
his thoughts (has reached) heaven, grant these gods 
to make a great light to shine. 

4°, The wise sages of the great sage collect their 
mind and collect their thoughts. He who alone 
knows the law (Savitvz) has ordered the invocations ; 
great is the praise of the divine Savitrz. 


by Savitrz to the Highest Self, we, with the sanction of that Savitr7, 
devote ourselves to the work of meditation, which leads to the 
obtainment of Svarga, according to our power.’ He explains 
Svarga by Paramatman. Sayama in his commentary on the Taitti- 
riya-samhita explains svargeyaya by svargaloke gtyamanasyadgneh 
sampadanaya; Sankara, by svargapraptihetubhfitaya dhydnakar- 
maze, Saktyai is explained by Sankara by yathdsdmarthyam; by 
Sayana, by sakta bhfydsma. Mahfdhara explains saktya by svasa- 
marthyena. I believe that the original reading was svargydya 
saktyai, and that we must take saktyai as an infinitive, like ityai, 
construed with a dative, like drzsaye sfiryaya, for the seeing of the 
sun. The two attracted datives would be governed by save, ‘we 
are under the command of Savitrz,’ svargyaya saktyai, ‘that we 
may obtain svargya, life in Svarga or blessedness.’ 

1 The third verse is from Taitt. Samh. IV,1,1,1,2; Vag. Samh. 
XI, 3. The Taittirlyas read yuktvaya manasa; the Vagasaneyins, 
yuktvaya savita. Sankara translates: ‘Again he prays that Savitrz, 
having directed the devas, i. e. the senses, which are moving towards 
Brahman, and which by knowledge are going to brighten up the 
heavenly light of Brahman, may order them to do so; that is, he 
prays that, by the favour of Savitrz, our senses should be turned 
away from outward things to Brahman or the Self.” Taking the 
hymn as addressed to Savitrz, I have translated deva by gods, not 
by senses, suvaryatah by rising to the sky, namely, in the morning. 
The opposition between manasa and dhiya is the same here as in 
verse I, and again in verse 4. 

2 This verse is from Taitt. Samh. IV, 1, 1,1, 43 1, 2, 13, 1,13 
Vag. Samh. V,14; XI, 4; XXXVII, 2; Rig-veda V, 81, 1; Sat. 
Br. III, 5,3, 11; VI, 3,1,16. Sankara explains this verse again in 
the same manner as he did the former verses, while the Satapatha- 
brahmamza supplies two different ritual explanations. 
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51. Your old prayer has to be joined? with praises. 
Let my song go forth like the path of the sun! May 
all the sons of the Immortal listen, they who have 
reached their heavenly homes. 

6. Where the fire is rubbed 3, where the wind is 
checked, where the Soma flows over, there the mind 
is born, 


1 For this verse, see Taitt. Samh. 1V, 1,1, 2,1; Vag. Samh. XI, 5; 
Atharva-veda XVIII, 3, 39; Rig-veda X, 13, 1. The Vagasaneyins 
read vi sloka etu for vi sloka yanti; sQre# for siraz; srv¢mvantu for 
srinvanti; and the Rig-veda agrees with them. ‘The dual vam is 
accounted for by the verse belonging to a hymn celebrating the 
two sakatas, carts, bearing the offerings (havirdhane) ; most likely, 
however, the dual referred originally to the dual deities of heaven 
and earth. I prefer the text of the Rig-veda and the Vagasaneyins 
to that of the Taittiriyas, and have translated the verse accordingly. 
In the Atharva-veda XVIII, 39, if we may trust the edition, the 
verse begins with svasasthe bhavatam indave na, which is really 
the end of the next verse (Rv. X, 13, 2), while the second line is, 
vi sloka eti pathyeva sfirid srzmvantu visve amrztasa etat. I see no 
sense in pathyeva sfiraz, Sankara explains pathyeva by pathi san- 
marge, athava pathy kirti#Z, while his later commentary, giving 
srinvantu and putraA sfiratmano hirazyagarbhasya, leads one to sup~ 
pose that he read sfireh svizmvantu. Sdyana (Taitt. Samh. IV, 1, 1, 
2) explains pathya sfr4 iva by girvazamarga antarikshe sfiryara- 
smayo yatha prasaranti tadvat. The same, when commenting on 
the Rig-veda (X, 13, 1), says: pathya-iva sired, yatha stotu/ sva- 
bhfita pathya parizAmasukhavahahutir visvan devan prati vividham 
gakkhati tadvat. Mahfdhara (Vag. Samh. XI, 5) refers sireh 
(panditasya) to slokah, and explains pathyeva by patho ’napeta 
pathya yagiamargapravrzttahutih. 

* Yugé cannot stand for yuiige, as all commentators and trans- 
lators suppose, but is a datival infinitive. Neither can yufgate in 
the following verse stand for yunkte (see Boehtlingk, s.v.), or be 
explained as a subjunctive form. A. reads adhirudhyate, B. abhi- 
rudhyate, with a marginal note abhinudyate. It is difficult to say 
whether in lighting the fire the wind should be directed towards it, 
or kept from it. 

§ That is, at the Soma sacrifice, after the fire has been kindled 
and stirred by the wind, the poets, on partaking of the juice, are 
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7. Let us love the old Brahman by the grace of 
Savitrz; if thou make thy dwelling there, the path 
will not hurt thee’. 

8. If a wise man hold his body with its three erect 
parts (chest, neck, and head) even?, and turn his 
senses with the mind towards the heart, he will then 
in the boat of Brahman‘® cross all the torrents which 
cause fear. 

9. Compressing his breathings let him, who has 
subdued all motions, breathe forth through the nose 
with gentle breath *. Let the wise man without fail 
restrain his mind, that chariot yoked with vicious 
horses °, 

10. Let him perform his exercises in a place® 


inspirited for new songs. Sankara, however, suggests another expla- 
nation as more appropriate for the Upanishad, namely, ‘Where the 
fire, i.e. the Highest Self, which burns all ignorance, has been kindled 
(in the body, where it has been rubbed with the syllable Om), and 
where the breath has acted, i.e. has made the sound peculiar to the 
initial stages of Yoga, there Brahman is produced.’ In fact, what 
was intended to be taught was this, that we must begin with sacri- 
ficial acts, then practise yoga, then reach samadhi, perfect know- 
ledge, and lastly bliss. 

? We must read krizavase, in the sense of ‘do this and nothing 
will hurt thee,’ or, if thou do this, thy former deeds will no longer 
hurt thee. 

2 Cf. Bhagavadgité VI, 13. Samam kAyasirogrivam dharayan. 
Sankara says: trizy unnatany urogrivasiramsy unnatani yasmin 
sarire. 

§ Explained by Sankara as the syllable Om. 

* Cf. Bhagavadgita V, 27. Priaz4pdnau samau krztva nasabhyan- 
tara Aarizau. See Telang’s notes, Sacred Books of the East, vol. viii, 
p- 68 seq. 

5 A similar metaphor in Kash. Up. III, 4-6; Sacred Books of 
the East, vol. xv, p. 13. 

6 The question is whether sabdagalasrayadibhiz should be referred 
to mano’nukfile, as I have translated it, or to vivargite, as Sankara 
seems to take it, because he renders sabda, sound, by noise, and 


[15] R 


242 SVETASVATARA-UPANISHAD. 


level, pure, free from pebbles, fire, and dust, delightful 
by its sounds, its water, and bowers, not painful to 
the eye, and full of shelters and caves. 

11. When Yoga is being performed, the forms 
which come first, producing apparitions in Brahman, 
are those of misty smoke, sun, fire, wind, fire-flies, 
lightnings, and a crystal moon}. 

12. When, as earth, water, light, heat, and ether 
arise, the fivefold quality of Yoga takes place?, 
then there is no longer illness, old age, or pain® for 
him who has obtained a body, produced by the fire 
of Yoga. 

13. The first results of Yoga they call lightness, 
healthiness, steadiness, a good complexion, an easy 
pronunciation, a sweet odour, and slight excretions. 

14. As a metal disk (mirror), tarnished by dust, 
shines bright again after it has been cleaned, so 
is the one incarnate person satisfied and free from 
grief, after he has seen the real nature of the 
self *, 


asraya by mamndapa, a booth. See Bhagavadgita VI, 11. In the 
Maitr. Up. VI, 30, Ramatirtha explains sufau dese by girinadi- 
pulinaguhadisuddhasthane. See also Asv. Grzhya-sfitras III, 2, 2. 

Or, it may be, a crystal and the moon. 

* The Yogaguza is described as the quality of each element, 
i.e. smell of the earth, taste of water, &c. It seems that the per- 
ception of these guzas is called yogapravritti. Thus by fixing the 
thought on the tip of the nose, a perception of heavenly scent is 
produced ; by fixing it on the tip of the tongue, a perception of 
heavenly taste; by fixing it on the point of the palate, a heavenly 
colour; by fixing it on the middle of the tongue, a heavenly touch ; 
by fixing it on the roof of the tongue, a heavenly sound. By means 
of these perceptions the mind is supposed to be steadied, because 
it is no longer attracted by the outward objects themselves. See 
Yoga-sfitras I, 35. 

* Or no death, na mrztyuA, B. 

* Paresham pashe tadvat sa tattvam prasamikshya dehiti. 
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15. And when by means of the real nature of his 
self he sees, as by a lamp, the real nature of Brah- 
man, then having known the unborn, eternal god, 
who is beyond all natures', he is freed from all 
fetters. 

16. He indeed is the god who pervades all regions: 
he is the first-born (as Hirazyagarbha), and he is in 
the womb. He has been born, and he will be born. 
He stands behind all persons, looking everywhere. 

17. The god * who its in the fire, the god who is 
in the water, the god who has entered into the whole 
world, the god who is in plants, the god who is in 
trees, adoration be to that god, adoration ! 


1 Sarvatattvair avidyatatkaryair visuddham asamsprzsh/am. 

2 This verse is found in the Vag. Samh. XXXII, 4; Taitt. Ar. X, 
I, 3, With slight modifications. The Vagasaneyins read esho ha (so 
do A. B.) for esha hi; sa eva gatah (A. B.) for sa vigatah; ganas 
(A.B.) for ganams. The Aranyaka has sa vigayamanad for sa vigdtah, 
pratyanmukhas for pratyaigandms, and visvatomukha/ for sarvato- 
mukhahk. Colebrooke (Essays, I, 57) gives a translation of it. 
If we read gana, we must take it as a vocative. 

$B. (not A.) reads yo rudro yo ’gnau. 
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THIRD ADHYAYA} 


1. The snarer? who rules alone by his powers, 
who rules all the worlds by his powers, who is one 
and the same, while things arise and exist®,—they 
who know this are immortal. 

2. For there is one Rudra only, they do not.allow 
a second, who rules all the worlds by his powers. 
He stands behind all persons‘, and after having 
created all worlds he, the protector, rolls it up® at 
the end of time. 

3% That one god, having his eyes, his face, his 
arms, and his feet in every place, when producing 
heaven and earth, forges them together with his 
arms and his wings’, | 


1 This Adhyaya represents the Highest Self as the personified 
deity, as the lord, fsa, or Rudra, under the sway of his own creative 
power, prakrzti or mayé. 

? Sankara explains gala, snare, by maya. The verse must be 
corrected, according to Sankara’s commentary: 

ya eko galavan fata fsanfbhit 
sarvan llokan fsata isanfbhiA. 

§ Sambhava, in the sense of Vergehen, perishing, rests on no 
authority. 

* Here again the MSS. A. B. read ganas, as a vocative. 

5 I prefer samkukoka to samkukopa, which gives us the meaning 
that Rudra, after having created all things, draws together, i.e. 
takes them all back into himself, at the end of time. I have trans- 
lated samsrigya by having created, because Boehtlingk and Roth 
give other instances of samsrzg with that sense. Otherwise, ‘ having 
mixed them together again,’ would seem more appropriate. A. and 
B. read samkukofa. 

6 This is a very popular verse, and occurs Rig-veda X, 81, 3; 
Vag. Samh. XVII, 19; Ath.-veda XIII, 2, 26; Taitt. Sah. IV, 6, 
2,4; Taitt. Ar. Ay 1, 3: 

7 Sankara takes dhamati in the sense of samyogayati, i.e. he © 
joins men with arms, birds with wings. 
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4. He’, the creator and supporter of the gods, 
Rudra, the great seer, the lord of all, he who 
formerly gave birth to Hirazyagarbha, may he 
endow us with good thoughts. 

57%, O Rudra, thou dweller in the mountains, look 
upon us with that most blessed form of thine which 
is auspicious, not terrible, and reveals no evil! 

6%..O lord of the mountains, make lucky that arrow 
which thou, a dweller in the mountains, holdest in 
thy hand to shoot. Do not hurt man or beast ! 

7. Those who know beyond this the High Brah- 
man, the vast, hidden in the bodies of all creatures, 
and alone enveloping everyting as the Lord, they 
become immortal *. 

8°, I know that great person (purusha) of sunlike 
lustre beyond the darkness*. A man who knows him 
truly, passes over death ; there is no other path 
to go’. - 

9. This whole universe is filled by this person 
(purusha), to whom there is nothing superior, from 
whom there is nothing different, than whom there is 


1 See IV, 12. 

2 See Vag. Samh. XVI, 2; Taitt. Samh. IV, 5, 1, 1. 

§ See Vag. Samh. XVI, 3; Taitt. Samh. IV, 5, 1,1; Nilarudropan. 
p. 274. 

* The knowledge consists in knowing either that Brahman is 
fsa or that fsa is Brahman. But in either case the gender of the 
adjectives is difficult, The Svetasvatara-upanishad seems to use brz- 
hanta as an adjective, instead of brzhat. I should prefer to translate : 
Beyond this is the High Brahman, the vast. Those who know isa, 
the Lord, hidden in all things and embracing all things to be this 
(Brahman), become immortal. See also Muir, Metrical Transla- 
tions, p. 196, whose translation of these verses I have adopted with 
few exceptions. 

®° Cf. Vag. Samh. XXX, 18; Taitt. Ar. II, 12, 7; III, 13, 1. 

® Cf. Bhagavadgita VIII, 9. 7 CE. Svet. Up. V], 15. 
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nothing smaller or larger, who stands alone, fixed 
like a tree in the sky. 

10. That which is beyond this world is without 
form and without suffering. They who know tt, 
become immortal, but others suffer pain indeed®. 

11, That Bhagavat® exists in the faces, the heads, 
the necks of all, he dwells in the cave (of the heart) 
of all beings, he is eis therefore he is the 
omnipresent Siva. 

12, That person Meanie is the great lord; he 
is the mover of existence‘, he possesses that purest 
power of reaching everything®, he is light, he is 
undecaying. 

13%. The person (purusha), not larger thana thumb, 


1 Divi, the sky, is explained by Sankara as dyotanatmani sva- 
mahimni. 

2 The pain of samsara, or transmigration. See Brzhad. Up. IV, 
3, 20 (p. 178). 

8 I feel doubtful whether the two names Bhagavat and Siva should 
here be preserved, or whether the former should be rendered by 
holy, the latter by happy. The commentator explains Bhagavat by 

aisvaryasya samagrasya viryasya yasasah sriyah 

Ghanavairigyayos kaiva shamnim bhaga itirana. 
Wilson, in his Essay on the Religious Sects of the Hindus, 
published in 1828, in the Asiatic Researches, XVI, p. 11, pointed 
out that this verse and another (Svet. Up. II, 2) were cited by the 
Saivas as Vedic authorities for their teaching. He remarked that 
these citations would scarcely have been made, if not authentic, and 
that they probably did occur in the Vedas. In the new edition of 
this Essay by Dr. Rost, 1862, the references should have been added. 

* Sankara explains sattvasya by antaZkaramasya. 

5 | take prapti, like other terms occurring in this Upanishad, in 
its technical sense. Prapti is one of the vibhfitis or aisvaryas, viz. 
the power of touching anything at will, as touching the moon with 
the tip of one’s finger. See Yoga-sfitras, ed. Rajendralal Mitra, 
p. 121. 


° Cf. Taitt. Ar. X, 71 (Anuv. 38, p. ee) Kash. Up. IV, 12-133 
above, p. 16. 
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dwelling within, always dwelling in the heart of man, 
is perceived by the heart, the thought!, the mind; 
they who know it become immortal. 

14°. The person (purusha) with a thousand heads, 


a thousand eyes, a thousand feet, having compassed * --~ 


the earth on every side, extends beyond it by ten 
fingers’ breadth. 

15. That person alone (purusha) is all this, what 
has been and what will be; he is also the lord of 
immortality; he is whatever grows by food 3, 

16. Its* hands and feet are everywhere, its eyes 
and head are everywhere, its ears are everywhere, 
it stands encompassing all in the world’®. 

17. Separate from all the senses, yet reflecting 
the qualities of all the senses, it is the lord and ruler 
of all, it is the great refuge of all. 

18. The embodied spirit within the town with 
nine gates®, the bird, flutters outwards, the ruler of 


1 The text has manvisa, which Sankara explains by gevanesa. 
But Weber has conjectured rightly, I believe, that the original text 
must have been manisha. ‘The difficulty is to understand how so 
common a word as manish4 could have been changed into so un- 
usual a word as manvisa. See IV, 20. 

2 This is a famous verse of the Rig-veda, X, 90, 1; repeated in 
the Atharva-veda, XIX, 6,1; V4g. Samh. XXXI, 1; Taitt. Ar. ITI, 
12,1. Sankara explains ten fingers’ breadth by endless; or, he 
Says, it may be meant for the heart, which is ten fingers above 
the navel. 

8 SAyana, in his commentary on the Rig-veda and the Taitt. Ar., 
gives another explanation, viz. he is also the lord of all the im- 
mortals, i.e. the gods, because they grow to their exceeding state 
- by means of food, or for the sake of food. 

* The gender changes frequently, according as the author thinks 
either of the Brahman, or of its impersonation as fsa, Lord. 

5 Sankara explains loka by nikaya, body. 

® Cf. Kash. Up. V, 1. 
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the whole world, of all that rests and of all that 
moves. 

19. Grasping without hands, hasting without feet, 
he sees without eyes, he hears without ears. He 
knows what can be known, but no one knows him; 
they call him the first, the great person (purusha). 

201. The Self, smaller than small, greater than 
great, is hidden in the heart of the creature. A man 
who has left all grief behind, sees the ‘majesty, the 
Lord, the passionless, by the grace of the creator 
(the Lord). 

21%, | know? this undecaying, ancient one, the self 
of all things, being infinite and omnipresent. They 
declare that in him all birth is stopped, for the 
Brahma-students proclaim him to be eternal‘. 


1 Cf. Taitt. Ar. X, 12 (10), p. 800; Kats. Up. II, 20; above, 
p. 11. The translation had to be slightly altered, because the 
Svetasvataras, as Taittiriyas, read akratum for akratu#, and fsam 
for atmana. 

2 Cf. Taitt. Ar. III, 13, 1; IL, 12, 4. 

3 A. reads vedaridsam, not B. 

* A. and B. read brahmavadino hi pravadanti. 
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FOURTH ADHYAYA. 


1. He, the sun, without any colour, who with set 
purpose! by means of his power (sakti) produces 
endless colours?, in whom all this comes together in 
the beginning, and comes asunder in the end—may 
he, the god, endow us with good thoughts °. 

2. That (Self) indeed is Agni (fire), it is Aditya 
(sun), it is Vayu (wind), it is Aandramas (moon); the 
same also is the starry firmament‘, it is Brahman 
(Hirazyagarbha), it is water, it is Pragapati (Virag’). 

3. Thou art woman, thou art man; thou art youth, | 
thou art maiden; thou, as an old man, totterest 5 
along on thy staff; thou art born with thy face turned 
everywhere. 

4. Thou art the dark-blue bee, thou art the green 


1 Nihitartha, explained by Sankara as grzhitaprayoganaA svartha- 
nirapekshaz. This may mean with set purpose, but if we read 
agrzhitaprayoganah it would mean the contrary, namely, without 
any definite object, irrespective of his own objects. This is pos- 
sible, and perhaps more in accordance with the idea of creation as 
propounded by those to whom the devatmasakti is maya. Nihita 
would then mean hidden. 

~? Colour is intended for qualities, differences, &c. 

® This verse has been translated very freely. As it stands, vi 
Raiti AAnte visvam Adau sa deva, it does not construe, in spite of 
all attempts to the contrary, made by Sankara. What is intended 
is yasminn idam sam ka vi aiti sarvam (1V, 11); but how so 
simple a line should have been changed into what we read now, is 
difficult to say. 

* This is the explanation of Sankara, and probably that of the 
Yoga schools in India at his time. But to take sukram for dip- 
timan nakshatradi, brahma for Hiramyagarbha, and Pragapati for 
Virag seems suggested by this verse only. 

5 Vafikayasi, an exceptional form, instead of vafasi (A. B.) 
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parrot with red eyes, thou art the thunder-cloud, the 
seasons, the seas. Thou art without beginning}, 
because thou art infinite, thou from whom all worlds 
are born. 

5%, There is one unborn being (female), red, white, 
and black, uniform, but producing manifold offspring. 
There is one unborn being (male) who loves her 
and lies by her; there is another who leaves her, 
while she is eating what has to be eaten. 


1 We see throughout the constant change from the masculine 
to the neuter gender, in addressing either the lord or his true 
essence. 

4 This is again one of the famous verses of our Upanishad, 
because it formed for a long time a bone of contention between 
Vedanta and Sankhya philosophers. The Sankhyas admit two 
principles, the Purusha, the absolute subject, and the Prakriti, 
generally translated by nature. The Vedanta philosophers admit 
nothing but the one absolute subject, and look upon nature as due 
to a power inherent in that subject. The later Sankhyas therefore, 
who are as anxious as the Vedantins to find authoritative passages 
in the Veda, confirming their opinions, appeal to this and other 
passages, to show that their view of Prakrzti, as an independent 
power, is supported by the Veda. The whole question is fully 
discussed in the Vedanta-sftras I, 4,8. Here we read rohita- 
krzshna-suklam, which seems preferable to lohita-krzshva-varn4m, 
at least from a Vedanta point of view, for the three colours, red, 
black, and white, are explained as signifying either the three gumas, 
ragas, sattva, and tamas, or better (K/and. Up. VI, 3, 1), the three 
elements, tegas (fire), ap (water), and anna (earth). A. reads 
rohitasuklakrzshzam ; B. lohitasuklakrishw4 (sic). We also find 
in A. and B, bhuktabhogém for bhuktabhogya4m, but the latter 
seems technically the more correct reading. It would be quite 
wrong to imagine that aga and aga are meant here for he-goat 
and she-goat. These words, in the sense of unborn, are recognised 
as early as the hymns of the Rig-veda, and they occurred in our 
Upanishad I, 9, where the two agas are mentioned in the same 
sense as here. But there is, no doubt, a play on the words, and 
the poet wished to convey the second meaning of he-goat and 
she-goat, only not as the primary, but as the secondary intention. 
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61, Two birds, inseparable friends, cling to the 
same tree. One of them eats the sweet fruit, the 
other looks on without eating. 

7. On the same tree man sits grieving, immersed, 
bewildered, by his own impotence (an-fsd). But 
when he sees the other lord (fsa) contented, and 
knows his glory, then his grief passes away. 

82, He who does not know that indestructible 
being of the Azg-veda, that highest ether-like (Self) 
wherein all the gods reside, of what use is the 
kig-veda to him? Those only who know it, rest 
contented. 

9. That from which the maker (mdyin*) sends 
forth all this—the sacred verses, the offerings, the 
sacrifices, the panaceas, the past, the future, and all 


1 The same verses occur in the Muzdaka Up. III, 1. 

2 It is difficult to see how this verse comes in here. In the 
Taitt. Ar. II, 11, 6, it is quoted in connection with the syllable Om, 
the Akshara, in which all the Vedas are comprehended. It is 
similarly used in the Nresimha-pfirva-tapant, 1V, 2; V, 2. In our 
passage, however, akshara is referred by Sankara to the paramat- 
man, and I have translated it accordingly. Rzkah is explained as 
a genitive singular, but it may also be taken as a nom. plur., and in 
that case both the verses of the Veda and the gods are said to 
reside in the Akshara, whether we take it for the Paramatman or 
for the Om. In the latter case, parame vyoman is explained by 
utkr¢sh/e and rakshake. , 

* It is impossible to find terms corresponding to maya and 
mayin. Maya means making, or art, but as all making or creat- 
ing, so far as the Supreme Self is concerned, is phenomenal only 
or mere illusion, maya conveys at the same time the sense of 
illusion. In the same manner m§yin is the maker, the artist, but 
also the magician or juggler. What seems intended by our verse is 
that from the akshara, which corresponds to brahman, all proceeds, 
whatever exists or seems to exist, but that the actual creator or the 
author of all emanations is fsa, the Lord, who, as creator, is acting 
through maya or devatmasakti. Possibly, however, anya, the other, 
may be meant for the individual purusha. 
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that the Vedas declare—in that the other is bound 
up through that mayé. 

10. Know then Prakvzti (nature) is Maya (art), and 
the great Lord the M4yin (maker) ; the whole world 
is filled with what are his members. 

11. If a man has discerned him, who being one 
only, rules over every germ (cause), in whom all 
this comes together and comes asunder again, who 
is the lord, the bestower of blessing, the adorable 
god, then he passes for ever into that peace. 

121, He, the creator and supporter of the gods, 
Rudra, the great seer, the lord of all, who saw? 
Hirazyagarbha being born, may he endow us with 
good thoughts. 

13. He who is the sovereign of the gods, he in 
whom all the worlds rest, he who rules ovef all two- 
footed and four-footed beings, to that god‘ let us 
sacrifice an oblation. 

14. He who has known him who is more subtile | 
than subtile, in the midst of chaos, creating all things, 
having many forms, alone enveloping everything °, 
the happy one (Siva), passes into peace for ever. 


1 See before, III, 4. 

* Sankara does not explain this verse again, though it differs 
from III, 4. Vigwanatman explains pasyata by apasyata, and quali- 
fies the Atmanepada as irregular. 

® B. reads yasmin devaA, not A. 

* I read tasmai instead of kasmai, a various reading mentioned 
by Vigf#andtman. It was easy to change tasmai into kasmai, 
because of the well-known line in the Rig-veda, kasmai devaya 
havisha vidhema. Those who read kasmai, explain it as a dative 
of Ka, a name of Pragapati, which in the dative should be kaya, 
and not kasmai. It would be better to take kasmai as the dative 
of the interrogative pronoun. See M. M., History of Ancient 
Sanskrit Literature, p. 433; and Vitana-sutras IV, 22. 

* Cf. I, ¥; 
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15. He also was in time’ the guardian of this 
world, the lord of all, hidden in all beings. In him 
the Brahmarshis and the deities are united?, and he 
who knows him cuts the fetters of death asunder. 

16. He who knows Siva (the blessed) hidden in 
all beings, like the subtile film that rises from out 
the clarified butter’, alone enveloping everything, — 
he who knows the god, is freed from all fetters. 

17. That god, the maker of all things, the great 
Self‘, always dwelling in the heart of man, is per- 
ceived by the heart, the soul, the mind® ;—they who 
know it become immortal. 

18. When the light has risen®, there is no day, no 
night, neither existence nor non-existence’; Siva 
(the blessed) alone is there. That is the eternal, 
the adorable light of Savitrz*—and the ancient 
wisdom proceeded thence. 

19. No one has grasped him above, or across, or 
in the middle®. There is no image of him whose 
name is Great Glory. 

20. His form cannot be seen, no one perceives 
him with the eye. Those! who through heart and 


1 In former ages, Sankara. 

2 Because both the Brahmarshis, the holy seers, and the deities 
find their true essence in Brahman. 

8 We should say, like cream from milk. 

* Or the high-minded, 

5 See III, 13. 

6 Atamas, no darkness, i.e. light of knowledge. 

7 See on the difficulty of translating sat and asat, ro dv and ré pn 
dv, the remarks in the Preface. 

§ Referring to the Gayatri, Rig-veda III, 62, 10; see also Svet. 
Up. V, 4. | 

® See Muir, Metrical Translations, p. 198; Maitr. Up. VI, 17. 

10 B. reads hridé manisha manasabhik/pto, yat tad vidur; 
A. hrzdi hrzdistham manasaya enam evam vidur. 
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mind know him thus abiding in the heart, become 
immortal. 

21. ‘Thou art unborn, with these words some 
one comes near to thee, trembling. O Rudra, let 
thy gracious! face protect me for ever! 

22%, O Rudra! hurt us not in our offspring and 
descendants, hurt us not in our own lives, nor in our 
cows, nor in our horses! Do not slay our men in 
thy wrath, for, holding oblations, we call on thee 
always. 


1 Dakshiza is explained either as inygorating, exhilarating, or 
turned towards the south. 

3 See Colebrooke, Miscellaneous Essays, I, p. 141; Rig-veda I, 
114, 8; Taitt. Sawh. IV, 5, 10, 3; Vag. Samh. XVI, 16. The 
various readings are curious. Ayushi in the Svet. Up., instead of 
4yau in the Rig-veda, is supported by the Taitt. Samh. and the 
Vag. Samh.; but Vigfianatman reads 4yau. As to bhamito, it seems 
the right reading, being supported by the Rig-veda, the Taitt. Sazzh., 
and the Svet. Up., while bhavito in Roer’s edition is a misprint. 
The Vag. Samh, alone reads bhamino, which Mahidhara refers to 
viran. The last verse in the Rig-veda and Vag. Samh. is havishman- 
tah sadam it tva havimahe ; in the Taitt. Samh. havishmanto namas4 
vidhema te. In the Svet. Up. havishmanta sadasi tva havamahe, as 
printed by Roer, seems to rest on Sankara’s authority only. The 
other commentators, Sankarananda and Vig#dnatman, read and 
interpret sadam it. 
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FIFTH ADHYAYA. 


1. In the imperishable and infinite Highest 
Brahman}, wherein the two, knowledge and ignorance, 
are hidden ?, the one, ignorance, perishes’, the other, 
knowledge, is immortal; but he who controls both, 
knowledge and ignorance, is another‘. 

2. It is he who, being one only, rules over every 
germ (cause), over all forms, and over all germs; it 
is he who, in the beginning, bears® in his thoughts 
the wise son, the fiery, whom he wishes to look on® 
while he is born’. 

3% In that field® in which the god, after spreading 
out one net after another?® in various ways, draws it 
together again, the Lord, the great Self", having 


+ Sankara explains Brahmapare by brahmamo hiramzyagarbhat 
pare, or by parasmin brahmawi, which comes to the same. Vigfa- 
natman adds &#andasaf paranipatak. As the termination e may 
belong to the locative singular or to the nom. dual, commentators 
vary in referring some of the adjectives either to brahman or to 
vidyavidye. 

2 Gidhe, lokair gidtum asakye, Sankarfnanda. 

§ Sankara explains ksharam by samsritikaranam, amritam by 
mokshahetud, 

* Sankara explains that he is different from them, being only the 
sdkshin, or witness. Sankarananda seems to have read Somya, 
i.e. Somavatpriyadarsana, as if Svetasvatvara addressed his pupil. 

§ Like a mother, see I, 9. ® Like a father. 

7 See on this verse the remarks made in the Introduction. 

® The MSS. read yasmin for asmin, and patayas for yatayas, 
which the commentator explains by pattn. 

® The world, or the mfilaprakriti, the net being the samsd4ra. 

10 Sankara explains ekaikam by pratyekam, i.e. for every crea- 
ture, such as gods, men, beasts, &c. 

41 I doubt whether mahatma should be translated by the great 
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further created the lords!, thus carries on his lord- 
ship over all. 

4. As the car (of the sun) shines, lighting up all 
quarters, above, below, and across, thus does that 
god, the holy, the adorable, being one, rule over all 
that has the nature of a germ’. 

5. He, being one, rules over all and everything, 
so that the universal germ ripens its nature, diversi- 
fies all natures that can be ripened’, and determines 
all qualities‘. 

6°, BrahmAé (Hirazyagarbha) knows this, which 
is hidden in the Upanishads, which are hidden in 
the Vedas, as the Brahma-germ. The ancient gods 


Self, or whether great would not be sufficient. The whole verse is 
extremely difficult. 

1 From Hirazyagarbha to insects; or beginning with Marifi. 

+ CLhAV Er: V2; 

§ MS. B. has prafyan, and explains it by pfirvotpannan. 

* This is again a very difficult verse. I have taken visvayonih 
as a name for Brahman, possessed of that devatmasakti which was 
mentioned before, but I feel by no means satisfied. The com- 
mentators do not help, because they do not see the difficulty of the 
construction. If one might conjecture, I should prefer pa&et for 
pakati, and should write parizdmayed yat, and viniyogayed yat, 
unless we changed yakka into yas ka. 

® This verse admits of various translations, and requires also 
some metrical emendations. Thus Vig#dnatman explains vedagu- 
hyopanishatsu very ingeniously by the Veda, i.e. that part of it 
which teaches sacrifices and their rewards; the Guhya, i.e. the 
Aranyaka, which teaches the worship of Brahman under various 
legendary aspects; and the Upanishads, which teach the knowledge 
of Brahman without qualities. These three divisions would corre- 
spond to the karmakanda, yogakanda, and granakanda (Gaimini, 
Patavgali, Badarayaza). See Deussen, Vedanta, p. 20. Mr. Gough 
and Dr. Roer take Brahmayoni as ‘the source of the Veda,’ or as 
the source of Hiramyagarbha. The irregular form vedate may be 
due to a corruption of vedante. 
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and poets who knew it, they became it and were 
immortal, 

71, But he who is endowed with qualities, and 
performs works that are to bear fruit, and enjoys 
the reward of whatever he has done, migrates 
through his own works, the lord of life, assuming 
all forms, led by the three Guzas, and following the 
three paths?. 

83, That lower one also, not larger than a thumb, 
but brilliant like the sun, who is endowed with per- 
sonality and thoughts, with the quality of mind and 
the quality of body, is seen small even like the point 
of a goad. 

g. That living soul is to be known as part of the 
hundredth part of the point of a hair‘, divided a 
hundred times, and yet it is to be infinite. 

1o. It is not woman, it is not man, nor is it 
neuter; whatever body it takes, with that it is 
joined (only). 

11°, By means of thoughts, touching, seeing, and 


1 Here begins the description of what is called the tvam (thou), 
as opposed to the tat (that), i.e. the living soul, as opposed to the 
Highest Brahman. : 

2 The paths of vice, virtue, and knowledge. 

> Both MSS. (A. and B.) read 4ragramatro hy avaro ’pi dr7- 
sh/ah. 

* An expression of frequent occurrence in Buddhist literature. 

5 A. and B. read yugyate. <A. explains yugyate by sambadh- 
yate. B. explains adyate bhakshyate tirobhfita/ kriyate. Sankara 
explains rakshyate, samrakshyate, tattaddharman atmany adhyasya- 
bhimanyate. 

6 The MSS. vary considerably. Instead of mohair, A. and B. 
read homair, They read grésdmbuvrzsh/y4 #atma. A. reads 
Atmavivrzddhiganma, B. 4tmanivrzddhaganma. A. has abhisam- 
prapadye, B.abhisamprapadyate. My translation follows Sankara, 
who seems to have read 4tmavivrzddhiganma, taking the whole line 


[15] S 
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passions the incarnate Self assumes successively in 
various places various forms’, in accordance with his 
deeds, just as the body grows when food and drink 
are poured into it. 

12. That incarnate Self, according to his own 
qualities, chooses (assumes) many shapes, coarse or 
subtile, and having himself caused his unton with 
them, he is seen as another and another’, through 
the qualities of his acts, and through the qualities of 
his body. 

13%. He who knows him who has no beginning 
and no end, in the midst of chaos, creating all things, 
having many forms, alone enveloping everything, is 
freed from all fetters. 

14. Those who know him who is to be grasped 
by the mind, who is not to be called the nest (the 
body*), who makes existence and non-existence, the 


wA_A 


as a simile and in an adverbial form. Vigiandtman, however, differs 
considerably. He reads homaif, and explains homa as the act of 
throwing oblations into the fire, as in the Agnihotra. This action 
of the hands, he thinks, stands for all actions of the various mem- 
bers of the body. Grasambuvrzshéi he takes to mean free distri- 
bution of food and drink, and then explains the whole sentence by 
‘he whose self is born unto some states or declines from them 
again, namely, according as he has showered food and drink, and 
has used his hands, eyes, feelings, and thoughts.’ Sankarananda 
takes a similar view, only he construes sankalpanam and sparsanam 
as two drishiis, te eva drzsh/i, tayor 4tmagnau prakshep4 homéa ; 
and then goes on, na kevalam etai#, kim tv asmin sthane sarire 
grasimbuvrish/y4 fa. He seems to read Atmavivreddhaganmé, but 
afterwards explains vivriddhi by vividha vrzddhid. 

1 Forms as high as Hirazyagarbha or as low as beasts. 

? Instead of aparo, B. reads avaro, but explains aparo. 

> Cf. ITI, 7; IV, 14, 16. 

* Nida is explained as the body, but Sankarananda reads anila- 
khyam, who is called the wind, as being prazasya prazam, the 
breath of the breath. 
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happy one (Siva), who also creates the elements}, 
they have left the body. 


1 Sankara explains kalasargakaram by he who creates the sixteen 
kalds, mentioned by the Atharvavikas, beginning with prama, and 
ending with naman; see Praszia Up. VI, 4. Vigiandtman suggests 
two other explanations, ‘he who creates by means of the kala, 
i.e. his inherent power ;’ or ‘he who creates the Vedas and other 
sciences. The sixteen kalas are, according to Sankardnanda, 
praza, sraddha, kha, vayu, gyotiz, ap, przthivi, indriya, manaZ, anna, 
virya, tapak, mantra, karman, kala (?), naman. See also before, I, 4. 
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SIXTH ADHYAYA. 


11, Some wise men, deluded, speak of Nature, and 
others of Time (as the cause of everything’); but it 
is the greatness of God by which this Brahma-wheel 
is made to turn. 

2. It is at the command of him who always 
covers this world, the knower, the time of time, 
who assumes qualities and all knowledge‘, it is at 
his command that this work (creation) unfolds itself, 
which is called earth, water, fire, air, and ether ; 

35. He who, after he has done that work and 
rested again, and after he has brought together one 
essence (the self) with the other (matter), with one, 
two, three, or eight, with time also and with the 
subtile qualities of the mind, y 

4. Who, after starting ® the works endowed with 
(the three) qualities, can order all things, yet when, 
in the absence of all these, he has caused the de- 
struction of the work, goes on, being in truth’ 
different (from all he has produced) ; 


+ See Muir, Metrical Translations, p. 198. 

2 See before, I, 2. 

* The destroyer of time. Vigfandtman reads kAlak4lo, and ex- 
plains it by kalasya niyanta, upaharta. Sankarananda explains kalah 
sarvavinisakari, tasy4pi vindsakarah, See also verse 16. 

* Or sarvavid yah. 

- ° Instead of vinivartya, Vig#andtman and Sankardnanda read 
vinivrztya. 

¢ Aruhya for 4rabhya, Sankar4nanda. 

” These two verses are again extremely obscure, and the expla- 
nations of the commentators throw little light on their real, original 
meaning. To begin with Sankara, he assumes the subject to be the 
same as he at whose command this work unfolds itself, and explains 
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5. He is the beginning, producing the causes 
which unite (the soul with the body), and, being 


tattvasya tattvena sametya yogam by 4tmano bhimydadina yogam 

samgamayya. As the eight Tattvas he gives earth, water, fire, air, 
ether, mind, thought, personality, while the Atmaguzas are, according 
to him, the affections of the mind, love, anger, &c. In the second verse, 
however, Sankara seems to assume a different subject. ‘If a man,’ 
he says, ‘having done works, infected by qualities, should transfer 
them on Isvara, the Lord, there would be destruction of the works 
formerly done by him, because there would be no more connection 
with the self.’ Something is left out, but that this is Sankara’s idea, 
appears from the verses which he quotes in support, and which are. 
intended to show that Yogins, transferring all their acts, good, 
bad, or indifferent, on Brahman, are no longer affected by them. 
‘That person,’ Sankara continues, ‘ his works being destroyed and 
his nature purified, moves on, different from all things (tattva), from 
all the results of ignorance, knowing himself to be Brahman.’ 
‘Or,’ he adds, ‘if we read anyad, it means, he goes to that Brahman 
which is different from all things.’ 

Sankarananda takes a different view. He says: ‘If a man has 
performed sacrifices, and has finished them, or, has turned away 
from them again as vain, and if he has obtained union with that 
which is the real of the (apparently) real, &c.’ The commentator 
then asks what is that with which he obtains union, and replies, 
‘the one, i.e. ignorance ; the two, i.e. right and wrong; the three, 
i.e. the three colours, red, white, and black ; and the eight, i. e. the five 
elements, with mind, thought, and personality; also with time, and 
with the subtile affections of the mind.’ He then goes on, ‘ If that 
man, after having begun qualified works, should take on himself 
all states (resulting from ignorance), yet, when these states cease, 
there would be an end of the work, good or bad, done by him, and 
when his work has come to an end, he abides in truth (according to 
the Veda); while the other, who differs from the Veda, is wrong.’ 
Sankarananda, however, evidently feels that this is a doubtful inter- 
pretation, and he suggests another, viz. ‘If the Lord himself,’ he says, 
‘determined these states (bh4va), it would seem that there would 
be no end of samsira. He therefore says, that when these states, 
ignorance &c., cease, the work done by man ceases; and when the 
work done ceases, the living soul gets free of samsara, being in 
truth another, i.e. different from ignorance and its products.’ 

Vighanatman says: ‘If a man, having done work, turns away 
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above the three kinds of time (past, present, future), 
he is seen as without parts!, after we have first wor- 
shipped that adorable god, who has many forms, 
and who is the true source (of all things), as dwelling 
in our own mind. 

6. He is beyond all the forms of the tree? (of the 
world) and of time, he is the other, from whom this 
world moves round, when? one has known him who 


from it, and obtains union of one tattva (the tvam, or self) with the 
real tattva (the tat, or the Lord) ;—and how? By means of the one, 
i.e. the teaching of the Guru ; the two, i.e. love of the Guru and of the 
Lord; the three, i.e. hearing, remembering, and meditating ; the eight, 
i.e. restraint, penance, postures, regulation of the breath, abstrac- 
tion, devotion, contemplation, and meditation (Yoga-sftras II, 29); 
by time, i.e. the right time for work; by the qualities of the self, i.e. 
pity, &c.; by the subtile ones, i.e. the good dispositions for know- 
ledge, then (we must supply) he becomes free.’ And this he ex- 
plains more fully in the next verse. ‘If, after having done qualified 
works, i.e. works to please the Lord, a Yati discards all things, 
and recognises the phenomenal character of all, states, and traces 
them back to their real source in M@laprakriti and, in the end, 
in the Saf&idananda, he becomes free. If they (the states) cease, 
i, e. are known in their real source, the work done ceases also in its 
effects, and when the work has been annihilated, he goes to free- 
dom, being another in truth; or, if we read anyat, he goes to what 
is different from all these things, namely, to the Lord; or, he goes 
to a state of perfect lordship in truth, having discovered the highest 
truth, the oneness of the self with the Highest Self.’ 

I think that, judging from the context, the subject is really the same 
in both verses, viz. the Lord, as passing through different states, and 
at last knowing himself to be above them all. Yet, the other explana- 
tions may be defended, and if the subject were taken to be different 
in each verse, some difficulties would disappear. 

* Vigndnatman and Sankarananda read akalo ’pi, without parts, 
and Sankara, too, presupposes that reading, though the text is 
corrupt in Roer’s edition. | 

2 Explained as samsaravriksha, the world-tree, as described in 
the Kasha Up. VI, 1. 

* It seems possible to translate this verse in analogy with the 
former, and without supplying the verb either from yAti, in verse 4, 
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brings good and removes evil, the lord of bliss, as 
dwelling within the self, the immortal, the support 
of all. 

7. Let us know that highest great lord of lords’, 
the highest deity of deities, the master of masters, 
the highest above, as god, the lord of the world, the 
adorable. 

8. There is no effect and no cause known of him, 
no one is seen like unto him or better; his high 
power is revealed as manifold, as inherent, acting 
as force and knowledge. 

9. There is no master of his in the world, no ruler 
of his, not even a sign of him? He is the cause, 
the lord of the lords of the organs °, and there is of 
him neither parent nor lord. 

10. That only god who spontaneously covered 
himself, like a spider, with threads drawn from 
the first cause (pradhana), grant us entrance into 
Brahman 4. 


11. He is the one God, hidden in all beings, all- 


or from vidama, in verse 7. The poet seems to have said, he is 
that, he is seen as that, when one has worshipped him, or when 
one has known him within oneself. . 

1? Sankara thinks that the lords are Vaivasvata &c.; the deities, 
Indra &c.; the masters, the Pragapatis. Vignandtman explains the 
lords as Brahman, Vishzu, Rudra, &c.; the deities as Indra, &c.; 
the masters as Hirazyagarbha, &c. Sankarananda sees in the lords 
Hiramyagarbha &c., in the deities Agni &c., in the masters the 
Pragapatis, such as Kasyapa. 

2 If he could be inferred from a sign, there would be no neces- 
sity for the Veda to reveal him. 

8 Karama, instrument, is explained as organ of sense. The lords 
of such organs would be all living beings, and their lord the true 
Lord. 

* Besides brahm4apyayam, i.e. brahmamy apyayam, ekibhavam, 
another reading is brahmavyayam, i.e. brahma dvyayam a. 
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pervading, the self within all beings, watching over 
all works, dwelling in all beings, the witness, the 
perceiver’, the only one, free from qualities. 

12%, He is the one ruler of many who (seem to 
act, but really do) not act?; he makes the one seed 
manifold. The wise who perceive him within their 
self, to them belongs eternal happiness, not to others. 

134. He is the eternal among eternals, the thinker 
among thinkers, who, though one, fulfils the desires 
of many. He who has known that cause which is 
to be apprehended by Sankhya (philosophy) and 
Yoga (religious discipline), he is freed from all 
fetters. 


1 All the MSS. seem to read eta, not fetta. 

2 See Ka/sha-upanishad V, 12-15. 

* Sankara explains that the acts of living beings are due to their 
organs, but do not affect the Highest Self, which always remains 
passive (nishkriya). 

* T have formerly translated this verse, according to the reading 
nityo ’nityanam ketanas etananam, the eternal thinker of non- 
eternal thoughts. This would be a true description of the Highest 
Self who, though himself eternal and passive, has to think (givat- 
man) non-eternal thoughts. I took the first Aetanah in the sense 
of &etta, the second in the sense of etanam. The commentators, 
however, take a different, and it may be, from their point, a more 
correct view. Sankara says: ‘He is the eternal of the eternals, 
i.e. aS he possesses eternity among living souls (givas), these living 
souls also may claim eternity. Or the eternals may be meant for 
earth, water, &c. And in the same way he is the thinker among 
thinkers.’ 

Sankarananda says : ‘He is eternal, imperishable, among eternal, 
imperishable things, such as the ether, &c. He is thinking among 
thinkers,’ 

Vigvanatman says: ‘ The Highest Lord is the cause of eternity 
in eternal things on earth, and the cause of thought in the thinkers 
on earth.’ But he allows another construction, namely, that he is 
the eternal thinker of those who on earth are endowed with eter- 
nity and thought. In the end all these interpretations come to 
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14. The? sun does not shine there, nor the moon 
and the stars, nor these lightnings, and much less 
this fire. When he shines, everything shines after 
him ; by his light all this is lightened. 

15. He is the one bird? in the midst of the world ; 
he is also (like) the fire (of the sun) that has set in 
the ocean. A man who knows him truly, passes 
over death *; there is no other path to go. 

16. He makes all, he knows all, the self-caused, 
the knower‘, the time of time (destroyer of time), 
who. assumes qualities and knows everything, the 
master of nature and of man‘, the lord of the three 
qualities (gua), the cause of the bondage, the exist- 
ence, and the liberation of the world ¢. 

17. He who has become that’, he is the immortal, 
remaining the lord, the knower, the ever-present 
guardian of this world, who rules this world for ever, 
for no one else is able to rule it. 

18. Seeking for freedom I go for refuge to that 
God who is the light of his own thoughts, he who 


the same, viz. that there is only one eternal, and only one thinker, 
from whom all that is (or seems to be) eternal and all that is 
thought on earth is derived. 

1 See Kath. Up.V,15 ; Mund. Up. II, 2, 10; Bhagavadgita XV, 6. 

* Hamsa, frequently used for the Highest Self, is explained here 
as hanty avidyadibandhakarazam iti hamsah. 

® Cf. III, 8. 

* Again the MSS. read kalak4lo, as in verse 2. They also agree 
in putting giah before kalakalo, as in verse 2. 

® Pradhanam avyaktam, kshetragro vignanatma. 

6 He binds, sustains, and dissolves worldly existence. 

7 He who seems to exist for a time in the form of kshetragta 
and pradhana. 

8 The MSS. vary between 4tmabuddhiprakasam and atmabuddhi- 
prasidam. The former reading is here explained by Sankarananda 
as svabuddhisakshizam. 
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first creates Brahman (m.)! and delivers the Vedas 
to him; 

19. Who is without parts, without actions, tran- 
quil, without fault, without taint’, the highest bridge 
to immortality—like a fire that has consumed its 
fuel. 

20. Only when men shall roll up the sky like 
a hide, will there be an end of misery, unless God 
has first been known’, 

21. Through the power of his penance and 
through the grace of God‘ has the wise Svetdsva- 
tara truly® proclaimed Brahman, the highest and 
holiest, to the best of ascetics*, as approved by 
the company of Azshis. 


1 Explained as Hirazyagarbha. 

2 Nirawiganam nirlepam. _ 

* Sankarananda reads tad4 sivam avigtaya duzkhasy4nto bhavi- 
shyati; Vigwanatman retains devam, but mentions sivam as a various 
reading. Both have anto, not antam, like Roer. Sankara seems 
to have found na before bhavishyati, or to have read du#khanto na 
bhavishyati, for he explains that there will be no end of misery, 
unless God has first been known. It is possible, however, that the 
same idea may be expressed in the text as we read it, so that it 
should mean, Only when the impossible shall happen, such as the 
sky being rolled up by men, will misery cease, unless God has been 
discovered in the heart. 

* The MSS. read devaprasadat, which is more in keeping with 
the character of this Upanishad. 

5 Samyak may be both adverb and adjective in this sentence, 
kakakshinyéyena. 

6 Atyasramin is explained by Sankara as atyantam pfgyatamé- 
sramibhyah ; and he adds, daturvidha bhikshavas 4a bahfidakaku/i- 
kakau, Hamsah paramahamsas ka yo yah paskat sa uttamak. Weber 
(Indische Studien, II, ro9) has himself corrected his mistake of 
reading antyadsramibhyaf#, and translating it by neighbouring 
hermits. 

These four stages in the life of a Sanny4sin are the same to-day as 
they were in the time of the Upanishads, and Dayananda Sarasvatt 
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22. This highest mystery in the Vedanta, delivered __ 
in a former age, should not be given to one nee i a! 
passions have not been subdued, nor to one who is” saint 
not a son, or who is not a pupil?. 

23. If these truths have been told to a high-minded | 
man, who feels the highest devotion for God, and for. 
his Guru as for God, then they will shine forth,—then 
they will shine forth indeed. 


describes them in his autobiography, though in a different order: 
1. Ku/tkaka, living in a hut, or in a desolate place, and wearing a 
red-ochre coloured garment, carrying a three-knotted bamboo rod, 
and wearing the hair in the centre of the crown of the head, having 
the sacred thread, and devoting oneself to the contemplation of 
Parabrahma. 2. Bahfidaka, one who lives quite apart from his family 
and the world, maintains himself on alms collected at seven houses, 
and wears the same kind of reddish garment. 3. Hamsa, the same 
as in the preceding case, except the carrying of only a one-knotted 
bamboo. 4. Paramahamsa, the same as the others; but the ascetic 
wears the sacred thread, and his hair and. beard are quite long. 
This is the highest of all orders. A Paramahamsa who shows him- 
self worthy is on the very threshold of becoming a Dikshita. 
1 Cf. Brzh. Up. VI, 3,12; Maitr. Up. VI, 29. 


Digitizad » Google 


PRASWA-U PANISHAD. 


pigitizsd 4 Google 


PRASWVA-UPANISHAD. 


First QUESTION. 


Adoration to the Highest Self! HariZ,Om! 

1. Sukesas! Bharadvaga ?, and Saivya Satyak4ma, 
and Saurydyazin® Gargya, and Kausalya‘ Asvala- 
yana, and Bhargava Vaidarbhi®, and Kabandhin 
Katyadyana, these were devoted to Brahman, firm in 
Brahman, seeking for the Highest Brahman. They 
thought that the venerable Pippalada could tell them 
all that, and they therefore took fuel in their hands 
(like pupils), and approached him. 

2. That Azshi said to them: ‘Stay here a year 
longer, with penance, abstinence, and faith; then 
you may ask questions according to your pleasure, 
and if we know them, we shall tell you all.’ 

3. Then *® Kabandhin Katy4yana approached him 
and asked: ‘Sir, from whence may these creatures 
be born ?’ 


1 Sukesas seems better than Sukesan, and he is so called in the 
sixth Prasia, in MS, Mill 74. 

4 Bhdradvaga, Saivya, Gargya, Asvalayana, Bhargava, and Katy4- 
yana are, according to Sankara, names of gotras or families. 

® Sfryasyapatyam Sauryah, tadapatyam SauryayaniZ. Dirghah 
sulopas 4a kAandasa iti sa eva Sauryayani. 

* Kausalyo nimataf, kosalayém bhavo va. 

5 Vaidarbhi is explained as vidarbhe/ prabhava/, or Vidarbheshu 
prabhavah. Vidarbha, a country, south of the Vindhya mountains, 
with Kuzdina as its capital. Vaidarbha, a king of the Vidarbhas, is 
mentioned in the Ait. Brdéhm. VII, 34. Vaidarbhi is a patronymic 
of Vidarbha. See B. R.s.v. 

® After the year was over. 
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4. He replied: ‘Pragapati (the lord of creatures) 
was desirous of creatures (prag&s#). He performed 
penance, and having performed penance, he pro- 
duces a pair, matter (rayi) and spirit (pr4za), think- 
ing that they together should produce creatures for 
him in many ways. 

5%, The sun is spirit, matter is the moon. All 
this, what has body and what has no body, is matter, 
and therefore body indeed is matter. 

6. Now Aditya, the sun, when he rises, goes 
toward the East, and thus receives the Eastern 
spirits into his rays. And when he illuminates the 
South, the West, the North, the Zenith, the Nadir, 
the intermediate quarters, and everything, he thus 
receives all spirits into his rays. 

7. Thus he rises, as Vaisvanara, (belonging to all 
men,) assuming all forms, as spirit, as fire. This 
has been said in the following verse: 

83, (They knew) him who assumes all forms, the 
golden ‘*, who knows all things, who ascends highest, 
alone in his splendour, and warms us; the thousand- 
rayed, who abides in a hundred places, the spirit of 
all creatures, the Sun, rises. 

9. The year indeed is Prag&pati, and there are 
two paths thereof, the Southern and the Northern. 
Now those who here believe in sacrifices and pious 
gifts as work done, gain the moon only as their 


1 Or he meditated ; see Upanishads, vol. i, p. 238, n. 3. 

? Sankara explains, or rather obscures, this by saying that the 
sun is breath, or the eater, or Agni, while matter is the food, 
namely, Soma. 

§ Cf. Maitr. Up. VI, 8. 

* Harizam is explained as rasmimantam, or as harati sarvesham 
prazindm ayfimshi bhaum4n v4 rasan iti harizak. I prefer to take 
it in the sense of yellow, or golden. 
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(future) world, and return again. Therefore the 
Rishis who desire offspring, go to the South, and 
that path of the Fathers is matter (rayi). 

10. But those who have sought the Self by 
penance, abstinence, faith, and knowledge, gain by 
the Northern path Aditya, the sun. This is the 
home of the spirits, the immortal, free from danger, 
the highest. From thence they do not return, for 
itis the end. Thus says the Sloka?: 

11. Some call him the father with five feet (the 
five seasons), and with twelve shapes (the twelve 
months), the giver of rain in the highest half of 
heaven; others again say that the sage is placed in 
the lower half, in the chariot? with seven wheels 
and six spokes, 

12. The month is Pragdpati; its dark half is 
matter, its bright half spirit. Therefore some Rishis 
perform sacrifice in the bright half, others in the 
other half. 

13. Day and Night® are PragApati; its day is 
Spirit, its night matter. Those who unite in love 
by day waste their spirit, but to unite in love by 
night is right. 

14. Food is Prag&pati. Hence proceeds seed, 
and from it these creatures are born. -_ 

15. Those therefore who observe this rule of 
Pragdpati (as laid down in § 13), produce a pair, 
and to them belongs this Brahma-world here‘. But 


1 Rig-veda I, 164,12. We ought to read upare vidakshanzam. 

2 Saptazakre, i.e. rathe. The seven wheels are explained as the 
rays or horses of the sun; or as half-years, seasons, months, half- 
months, days, nights, and muhfirtas. 

5 Taken as one, as a Nychthemeron. 

* In the moon, reached by the path of the Fathers. 


[15] T 
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those in whom dwell penance, abstinence, and 
truth, 

16. To them belongs that pure Brahma-world, 
to them, namely, in whom there is nothing crooked, 
nothing false, and no guile.’ 


SECOND QUESTION. 


1. Then Bhargava Vaidarbhi asked him: ‘Sir, 
How many gods’ keep what has thus been created, 
how many manifest this?, and who is the best of 
them ?’ 

2. He replied: ‘The ether is that god, the wind, 
fire, water, earth, speech, mind, eye, and ear. These, 
when they have manifested (their power), contend 
and say: We (each of us) support this body and 
keep it ®, | 

3*. Then Prdza (breath, spirit, life), as the best, 
said to them: Be not deceived, I alone, dividing 
myself fivefold, support this body and keep it. 

4. They were incredulous; so he, from pride, did 
as if he were going out from above. Thereupon, 


? Devah, powers, organs, senses. 

2 Their respective power. 

* This is Sankara’s explanation, in which baaa is taken to mean 
the same as sarira, body. But there seems to be no authority for 
such a meaning, and Anandagiri tries in vain to find an etymological 
excuse for it. Baza or Vana generally means an arrow, or, parti- 
cularly in Bréhmaza writings, a harp with many strings. I do not 
see how an arrow could be used as an appropriate simile here, but 
a harp might, if we take avash/abhya in the sense of holding the 
frame of the instrument, and vidharayamaf in the sense of stretch- 
ing and thereby modulating it. 

* On this dispute of the organs of sense, see Brzh. Up. VI, 1, 
p. 201; KAand. Up. V, 1 (S. B. E., vol. i, p. 72). 
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as he went out, all the others went out, and as he~~~ 
returned, all the others returned. As bees go out 
when their queen? goes out, and return when she 
returns, thus (did) speech, mind, eye, and ear; and, 

. being satisfied, they praise Prdva, saying : 

5. He is Agni (fire), he shines as Sfrya (sun), 
he is Parganya (rain), the powerful (Indra), he is 
Vayu (wind), he is the earth, he is matter, he is 
God—he is what is and what is not, and what 
is immortal. 

6. As spokes in the nave of a wheel, everything 
is fixed in Prdva, the verses of the Azg-veda, Yagur- 
veda, SAma-veda, the sacrifice, the Kshatriyas, and 
the Brahmans. 

7. As Prag&pati (lord of creatures) thou movest 
about in the womb, thou indeed art born again. 
To thee, the Praza, these creatures bring offerings, 
to thee who dwellest with the other prazas (the 
organs of sense). 

8. Thou art the best carrier for the Gods, thou 
art the first offering? to the Fathers. Thou art the 
true work of the Avzshis°, of the Atharvangiras. 

9. O Prama, thou art Indra by thy light, thou art 
Rudra, as a protector; thou movest in the sky, thou 
art the sun, the lord of lights. 

10. When thou showerest down rain, then, O Praza, 
these creatures of thine are delighted‘, hoping that 
there will be em as much as they desire. 


* In Sanskrit it is madhukararaga, king of the bees. 

® When a sraddha is offered to the Pitrzs. 

8 Explained as the eye and the other organs of sense which the 
chief Praza supports; but it is probably an old verse, here applied 
to a special purpose. 

* Another reading is prazate, they breathe. 
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11, Thou art a Vratya?, O Praza, the only Aeshi 2, 
the consumer of everything, the good lord. We are 
the givers of what thou hast to consume, thou, O 
MAtarisva ®, art our father. 

12, Make propitious that body of thine which 
dwells in speech, in the ear, in the eye, and which 
pervades the mind; do not go away! 

13. All this is in the power of Praza, whatever 
exists in the three heavens. Protect us like a 
mother her sons, and give us happiness and wisdom.’ 


THIRD QUESTION. 


1, Then Kausalya Asvalayana asked: ‘Sir, whence 
is that Prdza (spirit) born? How does it come 
into this body? And how does it abide, after it 
has divided itself? How does it go out? How 
does it support what is without‘, and how what is 
within ?’ | 

2. He replied: ‘ You ask questions more difficult, 
but you are very fond of Brahman, therefore I shall 


tell it you. 
3. This PrAza (spirit) is born of the Self. Like 


the shadow thrown on a man, this (the prdza) is 


1 A person for whom the samskAras, the sacramental and initiatory 
rites, have not been performed. Sankara says that, as he was the 
first born, there was no one to perform them for him, and that he 
is called Vratya, because he was pure by nature. This is all very 
doubtful. 

2 Agni is said to be the Reshi of the Atharvamas. 

® Instead of the irregular vocative MAtarisva, there is another 
reading, MatarisvanaA, i.e. thou art the father of MAtarisvan, the 
wind, and therefore of the whole world. 

* All creatures and the gods. 
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spread out over it (the Brahman)}. By the work of 
the mind ? does it come into this body. 

4. As a king commands officials, saying to them: 
Rule these villages or those, so does that Praza 
(spirit) dispose the other prdzas, each for their 
separate work, 

5. The Apdna (the down-breathing) in the organs 
of excretion and generation; the Praza himself 
dwells in eye and ear, passing through mouth and 
nose. In the middle is the Sam&na?® (the on- 
breathing); it carries what has been sacrificed as 
food equally (over the body), and the seven lights 
proceed from it. 

6. The Self‘ is in the heart. There are the 101 
arteries, and in each of them there are a hundred 
(smaller veins), and for each of these branches 
there are 72,000° In these the Vy4na (the back- 
breathing) moves. 


1 Over Brahman, i.e. the Self, the parama purusha, the akshara, - 
the satya. The pra#a being called a shadow, is thereby implied to “., 
be unreal (anvzta). Sankara. - 

2 Manokvsita is explained as an 4rsha sandhi. It meansthe good —~ 
or evil deeds, which are the work of the mind. 

5 I keep to the usual translation of Sam4na by on-breathing, though 
it is here explained in a different sense. Samana is here supposed 
to be between praza and apfna, and to distribute the food equally, 
samam, over the body. The seven lights are explained as the two 
eyes, the two ears, the two nostrils, and the mouth. 

* Here the Lingdtma or Givatma. 

5 A hundred times ror would give us 10,100, and each multiplied 
by 72,000 would give us a sum total of 727,200,000 veins, or, if we 
add the principal veins, 727,210,201. Anandagiri makes the sum 
total, 72 fofis, 72 lakshas, six thousands, two hundred and one, 
where the six of the thousands seems to be a mistake for dasasa- 
hasram. In the Brzhadar. Upanishad IT, 1,19, we read of 72,000 
arteries, likewise in Yagfiavalkya Il, #68. See also Brih. Up. IV, 
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7. Through one of them, the Udana (the out- 
breathing) leads (us) upwards to the good world by 
good work, to the bad world by bad work, to the 
world of men by both. 

8. The sun rises as the external Prdza, for it 
assists the Praza in the eye'!. The deity that exists 
in the earth, is there in support of man’s Apana 
(down-breathing). The ether between (sun and 
earth) is the Samana (on-breathing), the air is Vy4na 
(back-breathing). 

g. Light is the Udana (out-breathing), and there- 
fore he whose light has gone out comes to a new 
birth with his senses absorbed in the mind. 

10. Whatever his thought (at the time of death) 
with that he goes back to Préwa, and the Prama, 
united with light?, together with the self (the givatm4) 
leads on to the world, as deserved. 

11, He who, thus knowing, knows Prama, his 
offspring does not perish, and he becomes immortal. 
Thus says the Sloka: 

12. He who has known the origin’, the entry, 
the place, the fivefold distribution, and the internal 
state * of the Praza, obtains immortality, yes, obtains 
immortality.’ | 


3, 20; Khand. Up. VI, 5, 3, comm.; Kaush. Up. IV, 20; Kasha 
Up. VI, 16. 

1 Without the sun the eye could not see. 

? With Udana, the out-bre&thing. 

* This refers to the questions asked in verse 1, and answered in 
the verses which follow. 

* The adhyatma, as opposed to the vahya, mentioned in verse 1. 
Ayati instead of ayati is explained by £44ndasam hrasvatvam. 
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FourTH QUESTION. 


1, Then Saury4yazin Gargya asked: ‘Sir, What 
are they that sleep in this man, and what are they 
that are awake in him? What power (deva) is it 
that sees dreams? Whose is the happiness? On 
what do all these depend ?’ 

2. He replied: ‘O GArgya, As all the rays of the 
sun, when it sets, are gathered up in that disc of 
light, and as they, when the sun rises again and 
again, come forth, so is all this (all the senses) 
gathered up in the highest faculty (deva)?, the mind. 
Therefore at that time that man does not hear, see, 
smell, taste, touch, he does not speak, he does not 
take, does not enjoy, does not evacuate, does not 
move about. He sleeps, that is what people say. 

__-3. The fires of the prazas are, as it were®, awake 
in that town (the body). The Apdna is the G4rha- 
patya fire, the Vyana the Anvaharyapaana fire ; and 
because it is taken out of the Garhapatya fire, which 
is fire for taking out’, therefore the Praza is the 
Ahavantya fire *. 


1 See note to verse 5. 2 We ought to read agnaya iva, 

$ Pramayana, praztyate ’smad iti pravayano garhapatyo ’gniz. 

* The comparison between the pravas and the fires or altars is 
not very clear. As to the fires or altars, there is the Garhapatya, 
placed in the South-west, the household fire, which is always kept 
burning, from which the fire is taken to the other altars. The 
Anvaharyapakana, commonly called the Dakshiva fire, placed in 
the South, used chiefly for oblations to the forefathers. The 
Ahavaniya, fire, placed in the East, and used for sacrifices to the 
gods. 

Now the Ap§na is identified with the Garhapatya fire, no reason 
being given except afterwards, when it is said that the Prama is 
the Ahavantya fire, being taken out of the Garhapatya, here called 
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4. Because it carries equally these two oblations, 
the out-breathing and the in-breathing, the Samana 
is he (the Hotvz priest)!. The mind is the sacri- 
ficer, the Uddna is the reward of the sacrifice, and 
it leads the sacrificer every day (in deep sleep) to 
Brahman. 

5. There that god? (the mind) enjoys in sleep 
greatness. What has been seen, he? sees again; 
what has been heard, he hears again ; what has been 
enjoyed in different countries and quarters, he enjoys 
again; what has been seen and not seen, heard and 
not heard, enjoyed and not enjoyed, he sees it all; 
he, being all, sees. 

6. And when he is overpowered by light *, then 
that god sees no dreams, and at that time that 
happiness arises in his body. 

7 And, O friend, as birds go to a tree to roost, 
thus all this rests in the Highest Atman,— 

8. The earth and its subtile elements, the water 
and its subtile elements, the light and its subtile 
elements, the air and its subtile elements, the ether 
and its subtile elements; the eye and what can be 


prasayana, in the same manner as the pra#a proceeds in sleep 
from the apana. The Vy4na is identified with the Dakshixdgni, 
the Southern fire, because it issues from the heart through an 
aperture on the right. 

" The name of the Hotr? priest must be supplied. He is sup- 
posed to carry two oblations equally to the Ahavanfya, and in the 
same way the Vy4na combines the two breathings, the in and out 
breathings. 

3 The givatman under the guise of manas. The Sanskrit word 
is deva, god, used in the sense of an invisible power, but as a 
masculine. The commentator uses manodeva/, p. 212, 1.5. I 
generally translate deva, if used in this sense, by faculty, but the 
context required a masculine. See verse 2. 

* In the state of profound sleep or sushupti. 
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seen, the ear and what can be heard, the nose and 
what can be smelled, the taste and what can be 
tasted, the skin and what can be touched, the voice 
and what can be spoken, the hands and what can 
be grasped, the feet and what can be walked, the 
mind and what can be perceived, intellect (buddhi) 
and what can be conceived, personality and what 
can be personified, thought and what can be thought, 
light and what can be lighted up, the Prawza and 
what is to be supported by it. 

9. For he it is who sees, hears, smells, tastes, 
perceives, conceives, acts, he whose essence is know- 
ledge?, the person, and he dwells in the highest, 
indestructible Self,— 

10. He who knows that indestructible being, obtains 
(what is) the highest and indestructible, he without 
a shadow, without a body, without colour, bright,— 
yes, O friend, he who knows it, becomes all-knowing, 
becomes all. On this there is this Sloka: 

11. He, O friend, who knows that indestructible 
being wherein the true knower, the vital spirits 
(prazas), together with all the powers (deva), and 
the elements rest, he, being all-knowing, has pene- 
trated all.’ 


FirTH QUESTION. 


1. Then Saivya SatyakAma asked him: ‘Sir, if some 
one among men should meditate here until death 
on the syllable Om, what would he obtain by it ?’ 

2. He replied: ‘O Satyak4ma, the syllable Om 
(AUM) is the highest and also the other Brahman ; 


1 Buddhi and the rest are the instruments of knowledge, but 
there is the knower, the person, in the Highest Self. 
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therefore he who knows it arrives by the same 
means! at one of the two. 

3. If he meditate on one Matra (the A)?, then, 
being enlightened by that only, he arrives quickly 
at the earth®, The Azé-verses lead him to the 
world of men, and being endowed there with penance, 
abstinence, and faith, he enjoys greatness. 

4. If he meditate with* two Matr4s (A + U) he 
arrives at the Manas‘, and is led up by the Yagus- 
verses to the sky, to the Soma-world. Having enjoyed 
greatness in the Soma-world, he returns again. 

5. Again, he who meditates with this syllable 
AUM of three Matras, on the Highest Person, he 
comes to light and to the sun. And as a snake is 
freed from its skin, so is he freed from evil. He 
is led up by the Sdman-verses to the Brahma- 
world®; and from him, full of life (Hirazyagarbha, 
the lord of the Satya-loka”), he learns® to see the 
all-pervading, the Highest Person. And there are 
these two Slokas: | 

6. The three Matras (A+U+M), if employed 
separate, and only joined one to another, are mortal?®; 


1 Ayatanena, 4lambanena. 

2 Dipikayam V4kaspatinaivakaéramatram ityeva vydkhyatam. 

* Sampadyate prapnoti ganmeti seshah. 

* Srutau tritiya dvittyarthe. 

5 Literally the mind, but here meant for the moon, as before. 
It is clear that manasi belongs to sampadyate, not, as the Dipika 
and Roer think, to dhydyifta. Some take it for svapnabhimani 
Hiramyagarbhad. : 

6 The world of Hiranyagarbha&, called the Satyaloka. 

7 On a later addition, bringing in the Om as consisting of three 
Matras and a half, see Weber, Ind. Stud. I, p. 453; Roer, p. 138. 

8 Tadupadeseneti yavat. 

® Because in their separate form, A, U, M, they do not mean 
the Highest Brahman. 
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but in acts, external, internal, or intermediate, if 
well performed, the sage trembles not 1. 

7. Through the /Azéverses he arrives at this 
world, through the Yagus-verses at the sky, through 
the Saman-verses at that which the poets teach,—he 
arrives at this by means of the Onk4ra; the wise 
arrives at that which is at rest, free from decay, from 
death, from fear,—the Highest,’ 


SIXTH QUESTION. 


1. Then Sukesas Bharadvaga asked him, saying: 
‘Sir, Hirazyanabha, the prince of Kosala ?, came to 
me and asked this question: Do you know the 
person of sixteen parts, O Bharadvaga? I said to 
the prince: I do not know him; if I knew hin, 
how should I not tell you? Surely, he who speaks 
what is untrue withers away to the very root; 
therefore I will not say what is untrue. Then he 
mounted his chariot and went away silently. Now 
I ask you, where is that person ?’ 

2. He replied: ‘Friend, that person is here within 
the body, he in whom these sixteen parts arise. 

3. He reflected: What is it by whose departure 
I shall depart, and by whose staying I shall stay ? 

4. He sent forth (created) Praza (spirit)*; from 


? The three acts are explained as waking, slumbering, and deep 
sleep; or as three kinds of pronunciation, tara-mandra-madhyama. 
They are probably meant for Yoga exercises in which the three 
Matrés of Om are used as one word, and as an emblem of the 
Highest Brahman. 

2 Sankara explains Kausalya by Kosalayém bhavak, Ananda- 
tirtha gives the same explanation. Kosala is the capital, generally 
called Ayodhy4. There is no authority for the palatal s. 

$ Sankara explains praza by sarvaprézo Hiramyagarbha (sarva- 
prazikarazadharam antaratmanam). 
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Prava SraddhA (faith) !, ether, air, light, water, earth, 
sense, mind, food; from food came vigour, penance, 
hymns, sacrifice, the worlds, and in the worlds the 
name ? also. 

5. As these flowing rivers*® that go towards the 
ocean, when they have reached the ocean, sink into 
it, their name and form are broken, and people speak 
of the ocean only, exactly thus these sixteen parts of 
the spectator that go towards the person (purusha), 
when they have reached the person, sink into him, 
their name and form are broken, and people speak 
of the person only, and he becomes without parts 
and immortal. On this there is this verse: 

6. That person who is to be known, he in whom 
these parts rest, like spokes in the nave of a wheel, 
you know him, lest death should hurt you.’ 

7. Then he (Pippalada) said to them: ‘So far do 
I know this Highest Brahman, there is nothing 
higher than it.’ 

8, And they praising him, said: ‘ You, indeed, are 
our father, you who carry us from our ignorance to 
the other shore.’ 

Adoration to the highest 7zshis! 

Adoration to the highest Azshis! 

Tat sat. HarizZ, Om! 


1 Faith is supposed to make all beings act rightly. 

* Nama stands here for namarfipe, name (concept) and form. 
See before, p. 259. 

> Cf. Mund. Up. IV, 2, 8; Kand. Up. VIII, ro. 
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MAITRAYAWVA-BRAH MAWNA- 
UPANISHAD. 


First PRAPATHAKA., 


1. The laying of the formerly-described sacrificial 
fires! is indeed the sacrifice of Brahman. Therefore 
let the sacrificer, after he has laid those fires, medi- 
tate on the Self. Thus only does the sacrificer 
become complete and faultless. 

But who is to be meditated on? He who is 
called Praza (breath). Of him there is this story : 

2. A King, named Brzhadratha, having established 
his son in his sovereignty ?, went into the forest, 
because he considered this body as transient, and 
had obtained freedom from all desires. Having 
performed the highest penance, he stands there, with 
uplifted arms, looking up to the sun. At the end 
of a thousand (days) *, the Saint Sakayanya ‘*, who 
knew the Self, came near ®, burning with splendour, 


1 The performance of all the sacrifices, described in the Maitra- 
yava-brahmaaa, is to lead up in the end to a knowledge of Brahman, 
by rendering a man fit for receiving the highest knowledge. See 
Manu VI, 82: ‘All that has been declared (above) depends on medi- 
tation; for he who is not proficient in the knowledge of the Self 
reaps not the full reward of the performance of rites.’ 

2 Instead of viragye, a doubtful word, and occurring nowhere 
else, m. reads vairagye. 

* Or years, if we read sahasrasya instead of sahasrahasya, 

* The descendant of Sakayana. Saint is perhaps too strong; it 
means a holy, venerable man, and is frequently applied to a Buddha. 

5 Both M. and m. add muned before antikam, whereas the com- 
mentary has ragiiah. 
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like a fire without smoke. He said to the King: 
‘Rise, rise! Choose a boon!’ 

The King, bowing before him, said: ‘O Saint, I 
know not the Self, thou knowest the essence (of the 
Self). We have heard so. Teach it us.’ 

Sakd4yanya replied: ‘This was achieved of yore ; 
but what thou askest is difficult to obtain. O 
Aikshvaka, choose other pleasures.’ 

The King, touching the Saint’s feet with his head, 
recited this Gatha: 

3. ‘O Saint, What is the use of the enjoyment of 
pleasures in this offensive, pithless body—a mere 
mass of bones, skin, sinews, marrow 2, flesh, seed, 
blood, mucus, tears, phlegm, ordure, water ®, bile, 
and slime! What is the use of the enjoyment of 
pleasures in this body which is assailed by lust, 
hatred, greed, delusion, fear, anguish, jealousy, sepa- 
ration from what is loved, union with what is not 
loved‘, hunger, thirst, old age, death, illness, grief, 
and other evils! 

4. And we see that all this is perishable, as these 
flies, gnats, and other insects, as herbs and trees §, 


* Though the commentator must have read etad vrittam purast4d 
dufsakyam etat prasfiam, yet praszam as a neuter is very strange. 
M. reads etad vrittam purastat, dussakama prifkha prasham ; 
m. reads etad vratam purastid asakyam m4 przkha prasfiam 
aikshvaka, &c. This suggests the reading, etad vrzttam purastdd 
dufsakam m4 przkkha prasiam, i.e. this was settled formerly, do 
not ask a difficult or an impossible question. 

2 Read magga. * M. adds vata before pitta ; not m. 

‘ An expression that often occurs in Buddhist literature. See 
also Manu VI, 62: ‘On their separation from those whom they 
love, and their union with those whom they hate; on their strength 
overpowered by old age, and their bodies racked with disease.’ 

® The Sandhi vanaspatayodbhfita for vanaspataya udbhfta is 
anomalous. M. reads vanaspatayo bhfitapradhvamsinah. 
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growing and decaying. And what of these? There 
are other great ones, mighty wielders of bows, rulers 
of empires, Sudyumna, Bhdridyumna, Indradyumna, 
Kuvalaydsva, Yauvandsva, Vadhryasva, Asvapati}, 
Sasabindu, Harisfandra, Ambarisha?, Nahusha, 
Ananata, Saryati, YayAti, Anarazya*, Ukshasena‘, 
&c., and kings such as Marutta, Bharata (Daush- 
yanti), and others, who before the eyes of their whole 
family surrendered the greatest happiness, and 
passed on from this world to that. And what of 
these? There are other great ones. We see the 
destruction > of Gandharvas, Asuras *®, Yakshas, Ra- 
kshasas, Bhidtas, Gamzas, Pisa#as, snakes, and vam- 
pires. And what of these? There is the drying 
up of other great oceans, the falling of mountains, 
the moving of the pole-star, the cutting of the wind- 
ropes (that hold the stars), the submergence of the 
earth, and the departure of the gods (suras) from 
their place. In such a world as this, what is the 
use of the enjoyment of pleasures, if he who has 
fed7 on them is seen® to return (to this world) again 


1 M. carries on asvapatisasabinduharisfandrambarisha, 

2 After Ambarisha, M. reads Nabhushananutusayyatiyayatyanara- 
myakshasenadayo. Nahusha (Naghusha ?) is the father of Saryati ; 
Nabhaga, the father of Ambarisha. These names are so care- 
lessly written that even the commentator says that the text is 
either £44ndasa or pramadika. Andnata is a mere conjecture. It 
occurs as the name of a Avshi in Rig-veda IX, 111. 

5 Anaramya, mentioned in the Mahabharata, I, 230. 

* M. reads anaramyadkshasena, 


5 M. and m. read nirodhanam. 6 M. adds Apsarasas, 
7 M,. and m. read 4sritasya, but the commentator explains asi- 
tasya. 


® Here we have the Maitrayana Sandhi, drésyata iti, instead 
of drisyata iti; see von Schroeder, Maitrayamt Samhita, p. xxviil. 
M. and m. read dr¢syata. 
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and again! Deign therefore to take me out! In 
this world I am like a frog in a dry well. O Saint, 
thou art my way, thou art my way.’ 


SECOND PRAPATHAKA. 


1. Then the Saint Sak4yanya, well pleased, said 
to the King: ‘Great King Bvzhadratha, thou banner 
of the race of Ikshvaku, quickly obtaining a know- 
ledge of Self, thou art happy, and art renowned by 
the name of Marut, the wind?. This indeed is thy 
Self 2’ 

‘Which 3, O Saint,’ said the King. 

Then the Saint said to him: 

2. ‘He* who, without stopping the out-breathing®, 
proceeds upwards (from the sthila to the sikshma 
sarira), and who, modified (by impressions), and yet 
not modified ®, drives away the darkness (of error), 
he is the Self. Thus said the Saint Maitri’.’ And 
Sakadyanya said to the King Brzhadratha: ‘ He who 
in perfect rest, rising from this body (both from 
the sthila and sikshma), and reaching the highest 


1 Prishadasva in the Veda is another name of the Maruts, the 
storm gods. Afterwards the king is called Marut, VI, 30. 

2 This sentence is called a Sfitra by the commentator to VI, 32. 

8 M. reads Kathaya me katamo bhavan iti. 

* M. leaves out atha. 

5 One might read 4vish/ambhanena, in the sense of while pre- 
venting the departure of the vital breath, as in the Brzh. Ar. VI, 3, 
prazena rakshann avaram kulayam. 

6 M. reads vyatham4éno ’vyathamanas. 

7 M. leaves out Maitriz-ity evam hyaha. The commentator ex- 
plains Maitrir by mitraya apatyam r7shir maitrir maitreya. In a later 
passage (II, 3) M. reads Bhagavata Maitreza, likewise the Anubhiti- 
prakasa, 
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light!, comes forth in his own form, he is the Self? 
(thus said SadkAyanya); this is the immortal, the 
fearless, this is Brahman.’ 

3. ‘ Now then this is the science of Brahman, and 
the science of all Upanishads, O King, which was 
told us by the Saint Maitri*, I shall tell it to thee: 

‘We hear (in the sacred records) that there were 
once the V4lakhilyas *, who had left off all evil, who 
were vigorous and passionless. They said to the Pra- 
gapati Kratu: “O Saint, this body is without intel- 
ligence, like a cart. To what supernatural being 
belongs this great power by which such a body has 
been made intelligent? Or who is the driver? 
What thou knowest, O Saint, tell us that®.”’ Praga- 
pati answered and said: 

4. ‘He who in the Sruti is called “Standing 
above,” like passionless ascetics * amidst the objects 
of the world, he, indeed, the pure, clean, undeveloped, 
tranquil, breathless, bodiless’, endless, imperishable, 
firm, everlasting, unborn, independent one, stands in 
his own greatness, and by him has this body been 
made intelligent, and he is also the driver of it.’ 


1 M. adds svayam gyotir upasampadya. 

 M. reads esha for ity esha, which seems better. 

5 M. reads Maitreza vyakhyata. 

* M.M., Translation of Rig-veda, Preface, p. xxxiv. 

5 M. adds: brfhiti te hofur Bhagavan katham anena vasyam yat 
Bhagavan vetsy etad asmakam brohiti tan hovafeti. 

‘ The commentator allows firdhvaretasasak to be taken as a 
vocative also. 

7 Niratma is explained by the commentator as thoughtless, with- 
out volition, &c. But Atma is frequently used for body also, and 
this seems more appropriate here. M., however, reads anisatmé, 
and this is the reading explained in the Anubhittiprak4sa, p. 228, 
ver. 60, This might mean the Atman which has not yet assumed 
the quality of a personal god. See VI, 28; VI, 31. 
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They said: ‘O Saint, How has this been made 
intelligent by such a being as this which has no 
desires 1, and how is he its driver?’ He answered 
them and said: 

5. ‘That Self which is very small, invisible, in- 
comprehensible, called Purusha, dwells of his own 
will here in part?; just as a man who is fast asleep 
awakes of his own will®. And this part (of the Self) 
which is entirely intelligent, reflected in man (as the 
sun in different vessels of water), knowing the body 
(kshetrag#a), attested by his conceiving, willing, and 
believing‘, is Pragdpati (lord of creatures), called 
Visva. By him, the intelligent, is this body made 
intelligent, and he is the driver thereof.’ 

They said to him: ‘O Saint‘, if this has been 
made intelligent by such a being as this, which has 
no desires, and if he is the driver thereof, how was 
it?’ He answered them and said: 

6. ‘In the beginning PragApati “iiie lord of 
creatures) stood alone. He had no happiness, when 
alone. Meditating® on himself, he created many 


1 The reading anish/fena is explained by the commentator as free 
from any local habitation or attachment. He also mentions the 
various readings anish/ena, free from wishes, and amish/hena, the 
smallest. M. reads ani&ffena, and this seems better than anish/ena, 
The Anubhfitiprakasa reads likewise anikkhasya. | 

2 I read buddhipfirvam, and again with M. suptasyeva buddhi- 
pirvam. I also read amsena without iti,asin M. The simile seems 
to be that a man, if he likes, can wake himself at any time of 
night, and this ‘if he likes’ is expressed by buddhipirvam. See 
Anubhitiprakasa, vv. 67, 68. 

* M. reads vibodhayati, atha. 

* See Maitr. Up. V, 2; Cowell’s Translation, pp. 246, 256; 
Vedantaparibhasha, ed. A. Venis, in the Pandit, IV, p. 1ro. 

° M.adds: bhagavann idrdsasya katham amsena vartanam iti tan 
hovafa. 

® M. reads abhidhydyan. 
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creatures. He looked on them and saw they were, 
like a stone, without understanding, and standing 
like a lifeless post. He had no happiness. He 
thought, I shall enter’ within, that they may awake. 
Making himself like air (v4yu)? he entered within. 
Being one, he could not do it. Then dividing him- 
self fivefold, he is called Prd#za, Ap4na, SamAna, 
Udana, Vyana. Now that® air which rises up- 
wards, is Praza. That which moves downwards, 
is Apana. That by which these two are supposed 
to be held, is Vy4na. That‘ which carries the 
grosser material of food to the Ap4na, and brings 
the subtler material to each limb, has the name 
Samana. [After these (Praza, A pana, SamAna) comes 
the work of the Vy4na, and between them (the Praza, 
Apana, and Samana on one side and the Vydna on 
the other) comes the rising of the Uddna.] That 
which brings up or carries down® what has been 
drunk and eaten, is the Ud4na °. 

Now the Updmsu-vessel (or pra#a) depends on 
the Antary4ma-vessel (apdna) and the Antary4ma- 


1 It is better to read with M. visaniti.. 

2 M. vayum iva. | 8 M. Atha yo ’yam. 

‘ M. reads: yo ’yam sthavish‘ham annam dhatum annasyapane 
sthapayaty azishtham kange ’hge samnayati esha vava sa samano . 
’tha yo ’yam. Leaving out annam, this seems the right reading. 
The whole sentence from uttaram to udanasya is left out in M. 

5 M. nigirati faisho vava sa udano ’tha yenaitds sira anuvyapta 
esha vava sa vyanah. 

6 The views of these five kinds of wind differ considerably. 
Here the commentator explains that the préza and apana, the up- 
breathing and down-breathing, keep the bodily warmth alive, as 
bellows keep up a fire. The food cooked in it is distributed by 
the Sam4na, so that the coarse material becomes ordure, the middle 
flesh, the subtle material mind (manas). The udana brings up 
phlegm, &c., while the Vyana gives strength to the whole body. 


ae 
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vessel (apdna) on the Updmesu-vessel} (prada), and 
between these two the self-resplendent (Self) pro- 
duced heat®, This heat is the purusha (person), 
and this purusha is Agni Vaisvanara. And thus 
it is said elsewhere ®: “ Agni Vaisvanara is the fire 
within man by which the food that is eaten is cooked, 
i.e. digested. Its noise is that which one hears, if 
one covers one's ears. When a man is on the point 
of departing this life, he does not hear that noise.” 
Now he‘, having divided himself fivefold, is 
hidden in a secret place (buddhi), assuming the 
nature of mind, having the prazas as his body, re- 
splendent, having true concepts, and free like ether ®. 
Feeling even thus that he has not attained his object, 
he thinks from within the interior of the heart §, 
“Let me enjoy objects.” Therefore, having first 
broken open these five apertures (of the senses), he 
enjoys the objects by means of the five reins. This 
means that these perceptive organs (ear, skin, 
eye, tongue, nose) are his reins; the active organs 
(tongue (for speaking), hands, feet, anus, generative 
organ) his horses; the body his chariot, the mind 
the charioteer, the whip being the temperament. 
Driven by that whip, this body goes round like the 


1 Two sacrificial vessels (graha) placed on either side of the stone 
on which the Soma is squeezed, and here compared to the Praza 
and Apdna, between which the Self (Aaitanyatma) assumes heat. _ 

2 M. reads tayor antara/e kaushnyam prasuvat. 

* See Brzhacaramyaka Up. V,9; hand. Up. III, 13, 8. 

* The Vaisvanara or purusha, according to the commentator, but 
originally the Pragapati, who had made himself like air, and divided 
himself into five vital airs. 

® Thus the atma, with his own qualities and those which he 
assumes, becomes a living being. 

® M. reads esho ’sya hr/dantare tish/Aann. 
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wheel driven by the potter. This body is made 
intelligent, and he is the driver thereof. 

This? is indeed the Self, who seeming to be filled 
with desires, and seeming to be overcome’? by bright 
or dark fruits of action, wanders about in every 
body (himself remaining free). Because he is not 
manifest, because he is infinitely small, because he 
is invisible, because he cannot be grasped, because 
he is attached to nothing, therefore he, seeming to 
be changing, an agent in that which is not (prakvtt), 
is in reality not an agent and unchanging. He is 
pure, firm, stable, undefiled*, unmoved, free from 
desire, remaining a spectator, resting in himself. 
Having concealed himself in the cloak of the three 
qualities he appears as the enjoyer of vzta, as the 
enjoyer of vzta (of his good works).’ 


Tuirp PRAPATHAKA. 


1. The VAlakhilyas said to Pragdpati Kratu: 
‘O Saint, if thou thus showest the greatness of that 
Self, then who is that other different one, also called 
Self‘, who really overcome by bright and dark 
fruits of action, enters on a good or bad birth? 


1 M. reads: Sa va esha 4tmeti hosann iva sitasitaiz, This seems 
better than usanti kavaya, which hardly construes. 

3 M. reads abhibhfyamanay iva, which again is better than ana- 
bhibhfita iva, for he seems to be overcome, but is not, just as he 
seems to be an agent, but is not. See also III, r. 

8 M. has alepo. 

* The pure Self, called 4tma, brahma, Ainmatram, pragfanagha- 
nam, &c., after entering what he had himself created, and no longer 
distinguishing himself from the created things (bhiita), is called 
Bhitatma, : 


od 
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Downward or upward is his course!, and overcome 
by the pairs (distinction between hot and cold, plea- 
sure and pain, &c.) he roams about?.’ 

2. PragApati Kratu replied: ‘There is indeed that 
other® different one, called the elemental Self (Bha- 
tatm4), who, overcome by bright and dark fruits of 
action, enters on a good or bad birth: downward or 
upward is his course, and overcome by the pairs he 
roams about. And this is his explanation: The five 
Tanmatras‘ (sound, touch, form, taste, smell) are 
called Bhita; also the five Mahabhftas (gross ele- 
ments) are called Bhfita. Then the aggregate? of all 
these is called saritra, body®. And lastly he of whom 
it was said that he dwelt in the body’, he is called 
Bhitatm4, the elemental Self. Thus his immortal 
Self® is like a drop of water on a lotus leaf®, and 
he himself is overcome by the qualities of nature. 
Then!®, because he is thus overcome, he becomes 
bewildered, and because he is bewildered, he saw 
not the creator, the holy Lord, abiding within 
himself. Carried along by the waves of the quali- 
ties, darkened in his imaginations, unstable, fickle, 


1 M. reads here and afterwards avakam firdhvam va gatidvandvaif. 

2 M. adds at the end, paribhramatiti katama esha iti, tan hovaeti, 
and leaves it out at the end of § 2. 

8 M. here reads avara. ‘ M. reads tanmatrAzi. 

5 M. reads tesham samudayas takkhariram. 

* The commentator distinguishes between linga-sarfra, consisting 
of pramas, indriyas, the antaZkarama, and the sikshmabhitas; and 
the sthfila-sarira, consisting of the five Mahabhfitas. 

7 M. reads sariram ity uktam. 

® M. reads athasti tasy4A bindur iva, 

® It sticks to it, yet it can easily run off again. 

70 M. reads Ato, and the commentator explains atho by atah 
karamat, adding sandhifZ &£handasah. 

1 See VI, 30. 
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crippled, full of desires, vacillating, he enters into 
belief, believing “I am he,” “this is mine!;” he binds 
his Self by his Self, as a bird with a net, and over- 
come afterwards by the fruits of what he has done, 
he enters on a good and bad birth; downward or 
upward is his course, and overcome by the pairs he 
roams about.’ 

They asked: ‘Which is it?’ And he answered 
them : | 

3. ‘This also has elsewhere been said: He who 
acts, is the elemental Self; he who causes to act by 
means of the organs’, is the inner man (antaZpuru- 
sha). Now as even a ball of iron, pervaded (over- 
come) by fire, and hammered by smiths, becomes 
manifold (assumes different forms, such as crooked, 
round, large, small*), thus the elemental Self, per- 
vaded (overcome) by the inner man, and hammered 
by the qualities, becomes manifold*. And the four 
tribes (mammals, birds, &c.), the fourteen worlds 
(Bhar, &c.), with all the number of beings, multi- 
plied eighty-four times®, all this appears as manifold- 
ness. And those multiplied things are impelled by 
man (purusha) as the wheel by the potter®. And as 
when the ball of iron is hammered, the fire is not 
overcome, so the (inner) man is not overcome, but 
the elemental Self is overcome, because it has united 
itself (with the elements). 


1 M. reads aham so mamedam. 2 M. antahkaranaih. 

$ See commentary, p. 48, |. 7. 

* M. reads upety atha triguzam katurgalam. 

5 M. reads aturasitilakshayoniparizatam. See also Anubhiiti- 
prakasa, ver. 118. 

® Mrityava seems an impossible word, though the commentator 
twice explains it as kulala, potter. M. reads 4akrizeti, which seems 
preferable. Weber conjectures mritpafa, _ 
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4. And it has been said elsewhere'!: This body 
produced from marriage, and endowed with growth? 
in darkness, came forth by the urinary passage, was 
built up with bones, bedaubed with flesh, thatched 
with skin, filled with ordure, urine, bile, slime, mar- 
row, fat, oil?, and many impurities besides, like a 
treasury full of treasures‘. 

5. And it has been said elsewhere: Bewilder- 
ment, fear, grief, sleep, sloth, carelessness, decay, 
sorrow, hunger, thirst, niggardliness, wrath, inf- 
delity, ignorance, envy, cruelty’, folly, shameless- 
ness, meanness*, pride, changeability 7, these are the 
results of the quality of darkness (tamaA)*. 


1 Part of this passage has been before the mind of the author of 
the MA&nava-dharmasdastra, when writing, VI, 76,77: asthisthiam 
snayuyutam mamsasonitalepanam, Aarmavanaddham durgandhi pfr- 
nam miitrapurishayos, gardsokasam4vish/am rogayatanam Aturam 
ragasvalam anityam fa bhfitavasam imam tyaget. The same verses 
occur in the Mahabharata XII, 12463-4, only with tyaga at the 
end, instead of tyaget. The rendering of asthibhis sitam by asthi- 
sthizam shows that 4ita was understood to mean piled or built up, 
i.e. supported by bones. 

* Instead of samvriddhyupetam M. reads samviddhyapetam. 

$ M. adds snayu after vasa, and instead of Amayaiz reads malaih. 
This reading, malaiZ, would seem preferable, though Manu’s roga- 
yatanam might be quoted in support of dmayai#. The exact 
meaning of vas is given in the Aryavidy4sudhakara, p. 82, 1. 9. 

* Therefore should wise people not identify their true Self with 
the body. M. reads vasuneti. 

5 M. reads vaikaruzyam. 

6 Instead of nirakriztitvam M. reads nikrétatvam, which is de- 
cidedly preferable. We may take it to mean either meanness, as 
opposed to uddhatatvam, overbearing, or knavery, the usual 
meaning of nikveti. 

7 M. reads asatvam, possibly for asattvam. 

° M. reads tAmasanvitai#, and afterwards ragasanvitaih; also 
trishva instead of antastrzshn4. 
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Inward thirst, fondness, passion, covetousness, 
unkindness, love, hatred, deceit!, jealousy, vain rest- 
lessness, fickleness?, unstableness, emulation, greed, 
patronising of friends, family pride, aversion to dis- 
agreeable objects, devotion to agreeable objects, 
whispering’, prodigality, these are the results of the 
quality of passion (ragas). 

By these he is filled, by these he is overcome, 
and therefore this elemental Self assumes manifold 
forms, yes, manifold forms.’ 


FourTH PRAPATHAKA. 


1. The Valakhilyas, whose passions were subdued, 
approached him full of amazement and said: ‘O 
Saint, we bow before thee; teach thou, for thou 
art the way, and there is no other for us. What 
process is there for the elemental Self, by which, 
after leaving this (identity with the elemental body), 
he obtains union* with the (true) Self?’ Pragdapati 
Kratu said to them: 

2. ‘It has been said elsewhere: Like the waves 
in large rivers, that which has been done before, can- 
not be turned back, and, like the tide of the sea, the 
approach of death is hard to stem. Bound® by the 
fetters of the fruits of good and evil, like a cripple ; 
without freedom, like a man in prison; beset by many 
fears, like one standing before Yama (the judge of 


1 M. reads vyavartatvam. 2 It should be £avkalatvam. 

5 M. reads mattasvaro. 

* Instead of the irregular sAyogyam, M. always reads sayugyam. 

5 It is not quite clear what is the subject to which all these ad- 
jectives refer. M. reads baddho for baddham, but afterwards 
agrees with the text as published by Cowell. 
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the dead); intoxicated by the wine of illusion, like 
one intoxicated by wine; rushing about, like one 
possessed by an evil spirit; bitten by the world, like 
one bitten by a great serpent; darkened by passion, 
like the night; illusory, like magic; false, like a 
dream; pithless, like the inside of the Kadalt; 
changing its dress in a moment, like an actor?; fair 
in appearance, like a painted wall, thus they call 
him; and therefore it is said: 

Sound?, touch, and other things are like nothings ; 
if the elemental Self is attached to them, it will not 
remember the Highest Place®. 

3. This is indeed the remedy for the elemental 
Self: Acquirement of the knowledge of the Veda, 
performance of one’s own duty, therefore conformity 
on the part of each man to the order to which he 
happens to belong. This‘ is indeed the rule for 
one’s own duty, other performances are like the 
mere branches of a stem®. Through it one obtains 
the Highest above, otherwise one falls downward® 
Thus is one’s own duty declared, which is to be found 
in the Vedas. No one belongs truly to an order (4sra- 
ma) who transgresses his own law?. And if people 
say, that a man does not belong to any of the orders, 
and that he is an ascetic’, this is wrong, though, on 


1 M. reads na/avat. 

2 M. reads ye ’rtha anartha iva te sthita#, esham. 

5 M. reads na smaret paramam padam. 

* M. reads svadharma eva sarvam dhatte, stambhasakhevetar4zi. 

® The commentator considers the other sacrificial performances 
as hurtful, and to be avoided. 

° M. reads anyathadhas pataty, esha. 

* The rules of the order to which he belongs. 

* A Tapasvin is free from the restrictions of the preceding 4sra- 
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the other hand, no one who is not an ascetic brings 
his sacrificial works to perfection or obtains know- 
ledge of the Highest Self!. For thus it is said: 

By ascetic penance goodness is obtained, from 
goodness understanding is reached, from understand- 
ing the Self is obtained, and he who has obtained 
that, does not return” 

4. “ Brahman is,” thus said one Soh ciew the 
science of Brahman; and this penance is the door 
to Brahman, thus said one who by penance had 
cast off all sin. The syllable Om is the mani- 
fest greatness of Brahman, thus said one who 
well grounded (in Brahman) always meditates on 
it. Therefore by knowledge, by penance, and by 
meditation is Brahman gained. Thus one goes 
beyond? Brahman (Hirazyagarbha), and to a divinity 
higher than the gods; nay, he who knows this, and 
worships Brahman by these three (by knowledge, 
penance, and meditation), obtains bliss imperishable, 
infinite, and unchangeable. Then freed from those. 
things (the senses of the body, &c.) by which he 
was filled and overcome, a mere charioteer‘*, he: 
obtains union with the Self.’ 


mas, but he must have obeyed them first, before he can become a 
real Tapasvin. 

1 M. reads asrameshv evavasthitas tapasvi hety ufyata ity, etad apy 
uktam, &c. This would mean, ‘For it is said that he only who has 
dwelt in the 4sramas is also called a Tapasvin, a real ascetic; and 
this also has been said, that no one obtains self-knowledge except 
an ascetic.’ This is not impossible, but the commentator follows 
the text as printed by Cowell. M. reads atmagianenaddhigamas, 
karmasuddhi. 

2 M. reads manasa prapyate tv 4tma hy atmaptya na nivartata iti. 

8 M. reads pura eta, which may be right. 

* Rathitad is a very strange word, but, like everything else, it is 


302 MAITRAYANA-BRAHMANA-UPANISHAD. 


5. The Valakhilyas said: ‘O Saint, thou art the 
teacher, thou art the teacher. What thou hast said, 
has been properly laid up in our mind. Now answer 
us a further question: Agni, Vayu, Aditya, Time 
(kala) which is Breath (praza?), Food (anna), Brahm’, 
Rudra, Vishzu, thus do some meditate on one, some 
on another. Say which of these is the best for us.’ 
He said to them: 

6. ‘ These are but the chief manifestations of the 
highest, the immortal, the incorporeal Brahman. He 
who is devoted to one, rejoices here in his world 
(presence), thus he said. Brahman indeed is all this, 
and a man may meditate on, worship, or discard also 
those which ‘ are its chief manifestations. With these 
(deities) he proceeds to higher and higher worlds, 
and when all things perish, he becomes one with the 
Purusha, yes, with the Purusha.’ 


explained by the commentator, viz. as ratham prapito rathitvam ka 
prapita iti yavat. Nevertheless the reading of M. seems to me pre- 
ferable, viz. atha yai# paripfirzo ’bhibhfito ’yam tathaitais ka, taik 
sarvair vimukta svatmany eva sdyugyam upaiti. I should prefer 
vimuktas tv 4tmany eva, and translate, ‘But then, freed from all 
those things by which he was filled and likewise was overcome by 
them, he obtains union with the Self.’ 

1 M. reads the second time abhivady asmiti, which is no improve- 
ment. It might have been ativadyasiti. 

2 M. reads Yamaz prado. 

® This is, of course, the personal Brahmé of the Hindu triad. To 
distinguish this personal Brahma from the impersonal, I sometimes 
give his name in the nom. masc., Brahmé, and not the grammatical 
base, Brahman. 

* M. reads ya va asya. The commentator explains ya vasyah by 
vasayogyak; or ya va yah by kaséit, admitting a Vedic irregularity 
which is not quite clear. 
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FirtH PRAPATHAKA 1}, 


1. Next follows KutsA4yana’s hymn of praise : 

‘Thou art Brahma, and thou art Vishzu, thou 
art Rudra, thou Prag4pati?, thou art Agni, Varuza, 
Vayu, thou art Indra, thou the Moon. 

Thou art Anna? (the food or the eater), thou art 
Yama, thou art the Earth, thou art All, thou art 
the Imperishable. In thee all things exist in many 
forms, whether for their natural or for their own 
(higher) ends, 

Lord of the Universe, glory to thee! Thou art 
the Self of All, thou art the maker of All, the 
enjoyer of All; thou art all life, and the lord of all 
pleasure and joy‘. Glory to thee, the tranquil, the 
deeply hidden, the incomprehensible, the immeasur- 
able, without beginning and without end.’ 


2. ‘In the beginning® darkness (tamas) alone was 
this. It was in the Highest, and, moved by the High- 
est, it becomes uneven. Thus it becomes obscurity 


* At the beginning of the fifth Prapa/Aaka my MS. gives the 
Slokas which in the printed edition are found in VI, 34, p. 178, 
Atreme sloka bhavanti, yatha nirindhano vahnir, &c., to nirvishayam 
smrztam. Then follows as § 2, Atha yathedam Kautsy4yanistutis, 
tvam, &c. 

2 The commentator explains Brahma by Hiramyagarbha and 
Pragapati by Vira. 

° M. reads tvam Manus, tvam Yamas ka tvam, przthivi tvam atha- 
kyutah, which is so clearly the right reading that it is difficult to 
understand how the mistakes arose which are presupposed by the 
commentary. See Taitt. Up. II, 2. 

* M. reads visvakridaratiz prabhud, which seems better. 

_ ® M.reads tamo va idam ekam Asta tat paro syat tat parezeritam. 
It may have been tat pare ’sthat. 
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(ragas)', Then this obscurity, being moved, becomes 
uneven. Thus it becomes goodness (sattva). Then 
this goodness, being moved, the essence flowed forth?. 
This is that part (or state of Self) which is entirely 
intelligent, reflected in man (as the sun is in different 
vessels of water) knowing the body (kshetragza), 
attested by his conceiving, willing, and believing, it is 
Pragapati, called Visva. His manifestations have 
been declared before*. Now that part of him which 
belongs to darkness, that, O students‘, is he who is 
called Rudra. That part of him which belongs to 
obscurity, that, O students, is he who is called 
Brahma. That part of him which belongs to good- 
ness, that, O students, is he who is called Vishvu. 
He being one, becomes three, becomes eight 5, be- 
comes eleven*, becomes twelve, becomes infinite. 
Because’ he thus came to be, he is the Being (neut.), 
he moves about, having entered all beings, he has 
become the Lord of all beings. He is the Self 


within and without, yes, within and without.’ 


1 M. reads etad vai ragaso riipam, which is better, or, at least, 
more in accordance with what follows. 

2 M. reads sattvam everitarasas sam prasrevat. 

5 A reference to Maitr. Up. II, 5, would have saved the com- 
mentator much trouble. M. has a better text. It leaves out visveti 
or visvakhyas after pragapati, which may be wrong, but then goes 
on: tasya prokt4 agryas tanavo brahma rudro vishzur iti. In enu- 
merating the three agryas tanavah, however, M. is less consistent, 
for it begins with ragas or Brahma, then goes on to tamas or 
Rudra, and ends with sattva or Vishzu. The Anubhiittiprakasa, 
verse 142, has the right succession. 

* This vocative, brahmaAarino, is always left out in M. 

5 The five prazas, the sun, moon, and asterisms. 

6 The eleven organs of sense and action, which, by dividing 
manas and buddhi, become twelve. 

7 M. reads aparimitadha £odbhftatvad bhfiteshu arati pravish/ah 
sarvabhiitanam, 
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SixtH PRAPATHAKA}, 


1. He (the Self) bears the Self in two ways ?, as 
he who is Prawa (breath), and as he who is Aditya 
(the sun). Therefore there are two paths for him 3, 
within and without, and they both turn back in a 
day and night. The Sun is the outer Self, the inner 
Self is Breath. Hence the motion of the inner Self 
is inferred from the motion of the outer Self*. For 
thus it is said: 

‘He who knows, and has thrown off all evil, the 
overseer of the senses®, the pure-minded, firmly 


1 The commentator describes the sixth and seventh chapters as 
Khila, supplementary, and does not think that they are closely con- 
nected with the chief object of the Upanishad. This chief object was 
to show that there is only one thinking Self (4idatm4) to be known, 
and that the same is to be meditated on as manifested in the different 
forms of Rudra, Brahma, Vishzu, &c. Thus the highest object of 
those who wish for final liberation has been explained before, as 
well as the proper means of obtaining that liberation. What 
follows are statements of the greatness of the various manifestations 
of the Atman, and advice how to worship them. My MS. gives the 
beginning of the sixth Prap4/haka, but ends with the end of the 
eighth paragraph. The verses in paragraph 34, as mentioned before, 
are given in my MS. at the end of the fourth Prapaskaka. My 
translation deviates considerably from the commentary. The text 
is obscure and not always correct. My rule has been throughout 
to begin a new sentence with evam hy 4ha, ‘for thus it is said,’ 
which introduces proofs of what has been said before. The passages 
thus quoted as proofs from the Veda are often difficult to under- 
stand, nor do they always consist of a complete sentence. My 
translation therefore is often purely tentative. 

3 M. reads dvitiya for dvidha. 

® M. reads dvau va etav asya paziAadha namantar bahis £ahordatre 
tau vyavartete, 

* While the sun goes round Meru in a day and a night, the 
breath performs 21,000 breathings, or, more exactly, 21,€00. M. 
reads bahiratmagatya. 

5 M. reads adhyaksha, not akshadhyaksha. 


[15] x 
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grounded (in the Self) and looking away (from 
all earthly objects), he is the same.’ Likewise the 
motion of the outer Self is inferred from the motion 
of the inner Self. For thus it is said: 

‘He who within the sun is the golden person, who 
looks upon this earth from his golden place, he is the 
same who, after entering the inner lotus of the heart?, 
devours food (perceives sensuous objects, &c.)’ 

2. And he who having entered the inner lotus of 
the heart, devours food, the same, having gone to 
the sky as the fire of the sun, called Time, and being 
invisible, devours all beings as his food. 

What is that lotus and of what is it made? (the 
VAalakhilyas ask 2.) 

That lotus is the same as the ether; the four 
quarters, and the four intermediate points are its 
leaves 8, 

These two, Breath and the Sun, move on near 
to each other (in the heart and in the ether). Let 
him worship these two, with the syllable Om, with 
the Vy4hvzti words (bhi, bhuva%, svar), and with 
the SAvitri hymn. 

3. There are two forms of Brahman 4, the material 
(effect) and the immaterial (cause), The material 
is false, the immaterial is true. ‘That which is true 
is Brahman, that which is Brahman is light, and that 
which is light is the Sun®. And this Sun became 
the Self of that Om. 


1 M. reads sa esho ’nta# pushkare hrztpushkare vasrito. 
_? The commentator ascribes the dialogue still to the Valakhilyas 
and Pragapati Kratu. 
8 M. reads dalasamstha dsur vagnif parata etaif pranadity4v eta. 
* See Brzh. Up. I], 3, 1. 
® Professor Cowell, after giving the various readings of his MSS., 
says, ‘the true reading would seem to be yat satyam tad brahma, 
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He divided himself threefold, for Om consists of 
three letters,a+u+m. Through them all this! is con- 
tained in him as warp and woof. For thus it is said: 
_ *Meditate on that Sun as Om, join your Self (the 

breath) with the (Self of the) Sun.’ 

4. And thus it has been said elsewhere: The 
Udgitha (of the SAma-veda) is the Pravzava? (of the 
tig-veda), and the Prazava is the Udgitha, and thus 
the Sun is Udgitha, and he is Prazava or Om. For 
thus it is said: | 

‘The Udgitha, called Prazava, the leader (in the 
performance of sacrifices), the bright‘, the sleepless, 
free from old age and death, three-footed®, consisting 
of three letters (a+u+m), and likewise to be known 
as fivefold (five prazas) placed in the cave.’ And it 
is also said: | 

‘The three-footed Brahman has its root upward 6, 
the branches are ether, wind, fire, water, earth, &c. 
This one Asvattha™ by name, the world, is Brahman, 
and of it that is the light which is called the Sun, 
and it is also the light of that syllable Om. There- 
fore let him for ever worship that (breath and sun, 
as manifestations of Brahman) with the syllable Om.’ 

He alone enlightens us. For thus it ts said: 


yad brahma tag gyotir, yad gyotis sa adityak.’ This is exactly the 
reading of my own MS, 

1 M. reads 4aivasminn ity evam hydha. 

2 The mystic syllable Om. 

$ See KAAndogyopanishad I, 5; Maitr. Up. VI, 25. 

* M. reads namartipam. 

5 The three feet of the prava are waking, slumber, and deep 
sleep; the three feet of the sun, the three worlds, bhfiZ, bhuvad, 
svar, asin VII,11. See also AAand. Up. II], 12. 

® Cf. Kas‘h. Up. VI, r. 

” Asvattha, lit. fig-tree, then frequently used metaphorically as a 
name of the world. Here explained as ‘it will not stand till to-morrow.’ 


X 2 
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‘This alone is the pure syllable, this alone is the 
highest syllable; he who knows that syllable only, 
whatever he desires, is his?.’ 

5. And thus it has been said elsewhere: This Om? 
is the sound-endowed body of him (PraAdityAtman). 
This is his gender-endowed body, viz. feminine, 
masculine, neuter. This is his light-endowed body, 
viz. Agni, Vayu, Aditya. This is his lord-endowed 
body, viz. Brahma, Rudra, Vishzu. This is his mouth- 
endowed body, viz. Garhapatya, DakshivAgni, Ahava- 
niya®, This is his knowledge-endowed body, viz. Rif, 
Yagus, SAman. This is his world-endowed body, viz. 
BhdZ, Bhuvad4, Svar. This is his time-endowed body, 
viz. Past, Present, Future. This is his heat-endowed 
body, viz. Breath, Fire, Sun. This is his growth- 
endowed body, viz. Food, Water, Moon. This is 
his thought-endowed body, viz. intellect, mind, per- 
sonality. This is his breath-endowed body, viz. Praza, 
Apana, Vyana. Therefore by the aforesaid syllable 
Om are all these here enumerated bodies praised and 
identified (with the PrazddityAtman). For thus it 
is said*: 

‘O Satyakama, the syllable Om is the high and 
the low Brahman.’ 

6. This® (world) was unuttered®. Then forsooth 
Pragapati, having brooded, uttered it in the words 
Bhi, Bhuvad, Svar. This is the grossest body of 
that Pragdpati, consisting of the three worlds’. Of 
that body Svar is the head, BhuvaZ the navel, Bhos 


* Kash. Up. I, 16. 2 M. reads tanfir yom iti. 
’ The fires on the three altars. 
* Prasta Up. V, 2. 5 M. reads atha vyattam. 


* So far the prazava or Om has been explained; now follows 
the explanation of the Vyahrctis; cf. VI, 2. Vyahrzti is derived 
from vyahar, and means an utterance. 

(Os 6 ae 
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the feet, the sun the eye. For in the eye is fixed 
man’s great measure, because with the eye he makes 
all measurements. The eye is truth (satyam), for 
the person (purusha) dwelling in the eye proceeds to 
all things (knows all objects with certainty). There- 
fore let a man worship with the Vyahrztis, Bhad, 
Bhuvaé, Svar, for thus Pragdpati, the Self of All, is 
worshipped as the (sun, the) Eye of All’. For 
thus it is said: 

‘ This (the sun)is Pragapati’s all-supporting body, for 
in it this all? is hid (by the light of the sun); and in this 
all it (the light) is hid. Therefore this is worshipped®.’ 

7. (The Savitri begins*:) Tat Savitur varezyam, 
i.e. ‘this of Savitrz, to be chosen.’ Here the Aditya 
(sun) is Savitz, and the same is to be chosen by the 
love(r) of Self, thus say the Brahma-teachers. 

(Then follows the next foot in the Savitri): Bhargo 
devasya dhimahi, i.e. ‘the splendour of the god we 
meditate on.’ Here the god is Savitvz, and therefore 
he who is called his splendour, him I meditate on, 
thus say the Brahma-teachers. : 

1 M. reads visvataskakshur. 

2 Pragapati, according to the commentator, is identified with 
Satya, the true, because sat means the three worlds, and these (bhai, 
bhuvaA, svar) are said to be his body. Hence probably the inser- 
tion of Satyam before Pragapati at the beginning of the paragraph. 
Then he argues, as the eye has been called satya, and as the eye 
is Aditya, therefore PragApati also, being Satya, is Aditya, the sun. 
And again, if the sun is worshipped (by the vyahrctis) then, like the 
sun, the eye of all, Pragdpati also, the self of all, is worshipped. 

® Eshopasita is impossible. We must either read, with the com- 
mentator, etim upasita, or with M. eshopasiteti. 

* He now proceeds to explain the worship of the Savitri verse, 
which had been mentioned in VI, 2, after the Om and the Vyahritis, 
as the third mode of worshipping Praza (breath) and Aditya (sun), 
these being two correlative embodiments of the Self. The Savitri 
is found in Rig-veda III, 62, 10, but it is here explained in a purely 
philosophical sense. See also Brzh. Up. VI, 3, 6 
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(Then follows the last foot): Dhiyo yo na prako- 
dayAt, i.e. ‘who should stir up our thoughts.’ Here 
the dhiya% are thoughts, and he should stir these up 
for us, thus say the Brahma-teachers, 

(He now explains the word bhargas). Now he 
who is called bhargas is he who is placed in yonder 
Aditya (sun), or he who is the pupil in the eye’. 
And he is so called, because his going (gati) is by 
rays (bhabhiZ); or because he parches (bhargayati) 
and makes the world to shrivel up. Rudra is‘called 
Bhargas, thus say the Brahma-teachers. Or bha 
means that he lights up these worlds; ra, that he 
delights these beings, ga that these creatures go to 
him and come from him; therefore being a bha-ra-ga, 
he is called Bhargas. 

Sdrya? (sun) is so called, because Soma is con- 
tinually squeezed out (su). Savitvz (sun) is so called, 
because he brings forth (su). Aditya (sun) is so 
called, because he takes up (Ada, scil. vapour, or 
the life of man). PAavana* is so called, because he 
purifies (pu). Apas, water, is so called, because it 
nourishes (py4). 

And it is said: 

‘Surely the Self (absorbed in Praza, breath), which 
is called Immortal‘, is the thinker, the perceiver, the 
goer, the evacuator®, the delighter, the doer, the 
speaker, the taster, the smeller, the seer, the hearer, 
and he touches. He is Vibhu (the pervader), who 
has entered into the body.’ And it is said: 


1 M. reads tarake ’kshmi. 

? Sfirya is considered as the daily performer of the Pratasavana, 
&c., the sacrifice at which Soma is squeezed out as an offering. 

5 M. reads pavamanat pavamanad. 

* M. reads amrztakhyas fetakhyas feta. 

° M. reads ganta srzsh/a. 
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‘When the knowledge is twofold (subjective and ob- 
jective), then he hears, sees, smells, tastes, and touches 
(something), for it is the Self that knows everything.’ 

But when the knowledge is not twofold (subjective 
only), without effect, cause, and action’, without a 
name, without a comparison, without a predicate ?— 
what is that? It cannot be told’. 

8. And the same Self is also called Is4na (lord), 
Sambhu, Bhava, Rudra (tamasa); Pragdpati (lord 
of creatures), Visvasvzg (creator of all), Hirazya- 
garbha, Satyam (truth), Prawza (breath), Hamsa 
(ragasa); SAstvz (ruler), Vishzu, Nardyaza (sat- 
tvika); Arka, Savitvz, Dhatvz (supporter), Vidha- 
tvz* (creator), Samrag (king), Indra, Indu (moon). 
He is also he who warms, the Sun, hidden by the 
thousand-eyed golden egg, as one fire by another. 
He is to be thought after, he is to be sought after. 
Having said farewell to all living beings, having 
gone to the forest, and having renounced all sen- 
suous objects, let man perceive the Self> from his 
own body. 

‘(See him)* who assumes all forms, the golden, 
who knows all things, who ascends highest, alone in 
his splendour, and warms us; the thousand-rayed, 


1 M. reads karyakaravakarmavinirmuktam. 

2 Nirupakhyam, rightly translated by Cowell by ‘without a 
predicate,’ and rendered by the commentator by apramaya, 1.e. not 
to be measured, not to be classed, i.e. without a predicate. 

8 T have translated this in accordance with a well-known passage, 
quoted by the commentator from the Brzhadaramyaka, rather than 
in accordance with his own interpretation. 

* M. leaves out vidhata. 

5 Instead of the peculiar Maitrayami reading, sva% sarirad, M. 
reads svas AAarirad. 

6 The oneness of the Sun and the Breath is proclaimed in the 
following verse of the Praszia Upanishad I, 8. 
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who abides in a hundred places, the spirit of all 
creatures, the Sun, rises ?.’ 

9. Therefore he who by knowing this has become 
the Self of both Breath and Sun, meditates (while 
meditating on them) on his Self, sacrifices (while sacri- 
ficing to them) to his Self—this meditation, the mind 
thus absorbed in these acts, is praised by the wise. 

Then let him purify the contamination of the mind 
by the verse UsZ£4ish¢opahatam, &c.?: ‘ Be it food 
left, or food defiled by left food, be it food given by 
a sinner, food coming from a dead person, or from 
one impure from childbirth, may the purifying power 
of Vasu, may Agni, and the rays of Savitvz, purify 
it, and all my sin%,’ 

First (before eating) he surrounds (the offered 
food) with water (in rincing his mouth‘), Then 
saying, Svaha to Pravza, Svaha to Apdna, Svaha 
to Vyana, Svahé to Samdna, Sv4ha to Udana, he 
offers (the food) with five invocations (in the fire 
of the mouth). What is over, he eats in silence, 
and then he surrounds (the food) once more after- 
wards with water (rincing the mouth after his meal). 
Having washed let him, after sacrificing to himself, 
meditate on his Self with these two verses, Praxo 
’gniz and Visvo ’si, viz. ‘May the Highest Self as 
breath, as fire (digestive heat), as consisting of the 


* Here ends the M. manuscript, with the following title: iti 
stiyagussakhayam Maitra4yantyabrahmamopanishadi shash/hah pra- 
pathakah. SamAapta. 

In the following paragraphs the taking of food is represented 
as a sacrifice offered by the Self to the Self (atmayaganarfipam 
bhoganam, p. 106, 1. 13). 

* Several words have been inserted in this verse, spoiling the 
metre. 

* See Khand. Up. V, 2. 
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five vital airs, having entered (the body), himself 
satisfied, satisfy all, he who protects all.” ‘Thou 
art Visva (all), thou art Vaisvanara (fire), all that is 
born is upheld by thee; may all offerings enter into 
thee; creatures live where thou grantest immortality 
to all.” He who eats according to this rule, does 
not in turn become food for others. 

10. There is something else to be known. There 
is a further modification of this Self-sacrifice (the 
eating), namely, the food and the eater thereof. This 
is the explanation. The thinking Purusha (person), 
when he abides within the Pradhana (nature), is the 
feeder who feeds on the food supplied by Prakvzti 
(nature). The elemental Self! is truly his food, his 
maker being Pradhana (nature?), Therefore what 
is composed of the three qualities (guzas) is the food, 
but the person within is the feeder. And for this the 
evidence is supplied by the senses. For animals 
spring from seed, and as the seed is the food, there- 
fore it is clear that what is food is Pradhana (the 
seed or cause of everything), Therefore, as has 
been said, the Purusha (person) is the eater, Pra- 
krzti, the food; and abiding within it he feeds. All 
that begins with the Mahat® (power of intellect) and 
ends with the Viseshas (elements*), being developed 
from the distinction of nature with its three qualities, 
is the sign (that there must be a Purusha, an intel- 


1 See before, III, 3. 

2 This is very doubtful, in fact, unintelligible. The ccmmentator 
says, asya bhfitatmana’ karta pradhana’ pfirvokta, so ’pi bhogya 
ity artha’. 

5 Technical terms, afterwards adopted by the Saakhya philo- 
sophers. 

* Professor Cowell observes that the term visesha, as here applied 
to the five gross elements, occurs in the Sankhya-karika, ver. 38. 
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ligent subject) And in this manner the way with 
its fourteen steps has been explained’. (This is 
comprehended in the following verse): ‘This world 
is indeed the food, called pleasure, pain, and error 
(the result of the three qualities); there is no laying 
hold of the taste of the seed (cause), so long as there 
is no development (in the shape of effect). And in 
its three stages also it has the character of food, as 
childhood, youth, and old age; for, because these 
are developed, therefore there is in them the cha- 
racter of food?. 

And in the following manner does the perception 
of Pradhana (nature) take place, after it has become 
manifest :—Intellect and the rest, such as determina- 
tion, conception, consciousness, are for the tasting (of 
the effects of Pradhdna). Then there are the five 
(perceptive organs) intended for the (five) objects of 
senses, for to taste them. And thus are all acts of 
the five active organs, and the acts of the five Prazas 
or vital airs (for the tasting of their corresponding 
objects). Thus what is manifest (of nature) is food, 
and what is not manifest is food. The enjoyer of it 
is without qualities, but because he has the quality 
of being an enjoyer, it follows that he possesses 
intelligence. 

As Agni (fire) is the food-eater among the gods, 
and Soma the food, so he who knows this eats food 
by Agni (is not defiled by food, as little as Agni, the 
sacrificial fire). This elemental Self, called Soma 
(food), is also called Agni, as having undeveloped 
nature for its mouth (as enjoying through nature, 
and being independent of it), because it is said, ‘ The 


’ Five receptive, five active organs, and four kinds of consciousness. 
> Its very development proves it to be food. Cowell. 


VI PRAPATHAKA, 13. 315 


Purusha (person) enjoys nature with its three quali- 
ties, by the mouth of undeveloped nature.’ He who 
knows this, is an ascetic, a yogin, he is a performer 
of the Self-sacrifice (see before). And he who does 
not touch the objects of the senses when they intrude 
on him, as no one would touch women intruding into 
an empty house, he is an ascetic, a yogin, a performer 
of the Self-sacrifice. 

11. This is the highest form of Self, viz. food, for 
this Pravza (this body) subsists on food. If it eats 
not, it cannot perceive, hear, touch, see, smell, taste, 
and it loses the vital airs', For thus it is said: 

‘If it eats, then in full possession of the vital airs, 
it can perceive, hear, touch, speak, taste, smell, see.’ 
And thus it is said: 

‘From food are born all creatures that live on 
earth ; afterwards they live on food, and in the end 
(when they die) they return to it?’ 

12, And thus it is said elsewhere: Surely all these 
creatures run about day and night, wishing to catch 
food. The sun takes food with his rays, and by it 
he shines. These vital airs digest, when sprinkled 
with food. Fire flares up by food, and by Brahma 
(Pragapati), desirous of food, has all this been made. 
Therefore let a man worship food as his Self. For 
thus it is said: | 

‘From food creatures are born, by food they grow 
when born; because it is eaten and because it eats 
creatures, therefore it is called food (annam),’ 

13. And thus it is said elsewhere: This food is 
the body of the blessed Vishzu, called Visvabhvzt 
(all-sustaining). Breath is the essence of food, mind 
of breath, knowledge of mind, joy of knowledge. He 


1 Khand. Up. VII, 9, 1. 2 Taitt. Up. II, 2. 
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who knows this is possessed of food, breath, mind, 
knowledge, and joy. Whatever creatures here on 
earth eat food, abiding in them he, who knows this, 
eats food. Food has been called undecaying, food has 
been called worshipful; food is the breath of animals, 
food is the oldest, food has been called the physician. 

14. And thus it has been said elsewhere: Food 
is the cause of all this, time of food, and the sun is 
the cause of time’. The (visible) form of time is 
the year, consisting of twelve months, made up of 
Nimeshas (twinklings) and other measures. Of the 
year one half (when the sun moves northward) 
belongs to Agni, the other to Varuza (when the 
sun moves southward). That which belongs to 
Agni begins with the asterism of Magha and ends 
with half of the asterism of Sravish/Z4, the sun 
stepping down northward. That which belongs to 
Soma (instead of Varuza) begins with the asterism 
(of Aslesh4), sacred to the Serpents, and ends with 
half of the asterism of Sravish¢#4, the sun stepping 
up southward. And then there (are the months) 
one by one, belonging to the year, each consisting 
of nine-fourths of asterisms (two asterisms and a 
quarter being the twelfth part of the passage of the 
sun through the twenty-seven Nakshatras), each 
determined by the sun moving together with the 
asterisms. Because time is imperceptible by sense, 
therefore this (the progress of the sun, &c.) is its 
evidence, and by it alone is time proved to exist. 
Without proof there is no apprehension of what is 
to be proved; but even what is to be proved can 
become proof, for the sake of making itself known, 


* As food depends on time, therefore time is praised, which again 
depends on the sun, which is a form of the Self. 
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if the parts (the twinklings, &c.) can be distinguished 
from the whole (time’). For thus it is said: 

‘As many portions of time as there are, through 
them the sun proceeds: he who worships time as 
Brahman, from him time moves away very far. And 
thus it is said : 

‘From time all beings flow, from time they grow ; 
in time they obtain rest; time is visible (sun) and 
invisible (moments).’ 

15. There are two forms of Brahman, time and 
non-time. That which was before the (existence of 
the) sun is non-time and has no parts. That which 
had its beginning from the sun is time and has 
parts. Of that which has parts, the year is the 
form, and from the year are born all creatures; 
when produced by the year they grow, and go again 
to rest in the year. Therefore the year is Praga- 
pati, is time, is food, is the nest of Brahman, is Self. 
Thus it ts said: 

‘Time ripens and dissolves all beings in the great 
Self, but he who knows into what time itself is dis- 
solved, he is the knower of the Veda.’ 

16. This manifest time is the great ocean of 
creatures. He who is called Savitvz (the sun, as be- 
getter) dwells in it, from whence the moon, stars, 
planets, the year, and the rest are begotten. From 
them again comes all this, and thus, whatever of 
good or evil is seen in this world, comes from them. 
Therefore Brahman is the Self of the sun, and a 
man should worship the sun under the name of time. 
Some say the sun is Brahman, and thus it is said: 


1 Thus, the commentator says, the existence of the lamp can be 
proved by the light of the lamp, as the existence of time is proved 
by what we see, the rising of the sun. ll this is very obscure. 
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‘The sacrificer, the deity that enjoys the sacrifice, 
the oblation, the hymn, the sacrifice, Vishvzu, Praga- 
pati, all this is the Lord, the witness, that shines in 
yonder orb.’ 

17. In the beginning Brahman was all this.’ He 
was one, and infinite ; infinite in the East, infinite in 
the South, infinite in the West, infinite in the North, 
above and below and everywhere infinite. East and 
the other regions do not exist for him, nor across, nor 
below, nor above. The Highest Self is not to be 
fixed, he is unlimited, unborn, not to be reasoned 
about, not to be conceived. He is like the ether 
(everywhere), and at the destruction of the universe, 
he alone isawake. Thus from that ether he wakes 
all this world, which consists of thought only, and 
by him alone is all this meditated on, and in him it 
is dissolved. His is that luminous form which 
shines in the sun, and the manifold light in the 
smokeless fire, and the heat which in the stomach 
digests the food. Thus it is said: 

‘He who is in the fire, and he who is in the heart, 
and he who is in the sun, they are one and the 
same.’ 

He who knows this becomes one with the one. 

18, This is the rule for achieving it (viz. concen- 
tration of the mind on the object of meditation): 
restraint of the breath, restraint of the senses, medi- 
tation, fixed attention, investigation, absorption, these 
are called the sixfold Yoga?. When beholding by 


1 Brahman used as neuter, but immediately followed by eko 
*‘nantah, &c. 

* After having explained the form of what is to be meditated on 
and the mode of meditation, the Upanishad now teaches the Yoga 
which serves to keep our thoughts in. subjection, and to fix our 
thoughts on the object of meditation. See Yoga-Sfitras II, 29. 
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this Yoga, he beholds the gold-coloured maker, the 
lord, the person, Brahman, the cause, then the sage, 
leaving behind good and evil, makes everything 
(breath, organs of sense, body, &c.) to be one in 
the Highest Indestructible (in the pratyagAtman or 
Brahman). And thus it is said: 

‘As birds and deer do not approach a burning 
mountain, so sins never approach those who know 
Brahman.’ 

1g. And thus it is said elsewhere: When he who 
knows has, while he is still Praza (breath), restrained 
his mind, and placed all objects of the senses far 
away from himself, then let him remain without any 
conceptions, And because the living person, called 
Praza (breath), has been produced here on earth 
from that which is not Prdva (the thinking Self), 
therefore let this Priza merge the Praza (himself) 
in what is called the fourth’. And thus it is said: 

‘What is without thought, though placed in the 
centre of thought, what cannot be thought, the 
hidden, the highest—let a man merge his thought 
there: then will this living being (linga) be without 
attachment *,’ 

20. And thus it has been said elsewhere: There 
is the superior fixed attention (dh4raw4) for him, 
viz. if he presses the tip of the tongue down the 
palate and restrains voice, mind, and breath, he sees 


1 The fourth stage is meant for the thinking Self, the earlier 
stages being waking, slumbering, and sleep. 

® Professor Cowell offers two renderings of this difficult passage : 
‘This which is called prama, i.e. the individual soul as characterised 
by the subtil body, will thus no longer appear in its separate indi- 
viduality from the absence of any conscious subject; or, this subtil 
body bearing the name of intellect will thus become void of all 
objects.’ 
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Brahman by discrimination (tarka) And when, 
after the cessation of mind’, he sees his own Self, 
smaller than small, and shining, as the Highest Self?, 
then having seen his Self as the Self, he becomes 
Self-less, and because he is Self-less, he is without 
limit, without cause, absorbed in thought. This is 
the highest mystery, viz. final liberation. And thus 
it is said: 

‘Through the serenity of the thought he kills all 
actions, good or bad; his Self serene, abiding in the 
Self, obtains imperishable bliss.’ 

21. And thus it has been said elsewhere: The 
artery, called Sushumné4, going upwards (from the 
heart to the Brahmarandhra), serving as the passage 
of the Praza, is divided within the palate. Through 
that artery, when it has been joined by the breath 
(held in subjection), by the sacred syllable Om, and 
by the mind (absorbed in the contemplation of Brah- 
man), let him proceed upwards’, and after turning 
the tip of the tongue to the palate, without‘ using 
any of the organs of sense, let greatness perceive 
greatness®, From thence he goes to selflessness, 
and through selflessness he ceases to be an enjoyer 
of pleasure and pain, he obtains aloneness (kevalatva, 
final deliverance). And thus it is said: 


* The commentator remarks that this process is called Lambika- 
yoga, and the state produced by it Unmant or Unmanibhava ; see 
amanibhava, in VI, 34, ver. 7. 

2 I should have preferred to translate 4tmaénam 4tmana pasyati 
by ‘he sees his Self by his Self,’ but the commentator takes a slightly 
different view, and says: itthambhave tritiya ; paramatmarfipera 
pasyati. 

§ Cf. Katha Up. VI, 16; Prasta Up. III, 6 (p. 277). 

* If we read samyogya we must follow the commentator in trans- 
lating by ‘uniting the senses with the praza and the manas.’ 

5 Let the Self perceive the Self. 
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‘Having successively fixed the breath, after it had 
been restrained, in the palate, thence having crossed 
the limit (the life), let him join himself afterwards 
to the limitless (Brahman) in the crown of the 
head.’ | 

22. And thus it has been said elsewhere: Two 
Brahmans have to be meditated on, the word and 
the non-word. By the word alone is the non-word 
revealed. Now there is the word Om. Moving 
upward by it (where all words and all what is meant 
by them ceases), he arrives at absorption in the 
non-word (Brahman). This is the way, this is the 
immortal, this is union, and this is bliss. And as 
the spider, moving upward by the thread, gains free 
space, thus also he who meditates, moving upward 
by the syllable Om, gains independence. 

Other teachers of the word (as Brahman) think 
otherwise. They listen to the sound of the ether 
within the heart while they stop the ears with the 
thumbs. They compare it to seven noises, like 
rivers, like a bell, like a brazen vessel, like the. 
wheels of a carriage, like the croaking of frogs, like 
rain, and as if a man speaks in a cavern. Having 
passed beyond this variously apprehended sound, and 
having settled in the supreme, soundless (non-word), 
unmanifested Brahman, they become undistinguished 
and undistinguishable, as various flavours of the 
flowers are lost in the taste of honey. And thus — 
it is said | | 

‘Two Brahmans are to be known, the word-Brah- 
man and the highest Brahman; he who is perfect in 
the word-Brahman attains the highest Brahman?’ 


1 Cf. Mahabharata XII, 8540; Sarvadarsana-sangraha, p. 147; 
Cowell’s Translation, p. 271. 


[15] Y 
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23. And thus it has been said elsewhere: The 
syllable Om is what is called the word. And its end 
is the silent, the soundless, fearless, sorrowless, joy- 
ful, satisfied, firm, unwavering, immortal, immovable, 
certain (Brahman), called Vishvzu. Let him worship 
these two, that he may obtain what is higher than 
everything (final deliverance). For thus it is said: 

‘He who is the high and the highest god’, by 
name Om-kara, he is soundless and free from all 
distinctions: therefore let a man dwell on him in 
the crown of his head.’ 

24. And thus it has been said elsewhere: The 
body is the bow, the syllable Om is the arrow, its 
point is the mind. Having cut through the dark- 
ness, which consists of ignorance’, it approaches that 
which is not covered by darkness*, Then having 
cut through that which was covered (the personal 
soul), he saw Brahman, flashing like a wheel on fre, 
bright like the sun, vigorous, beyond all darkness, 
that which shines forth in yonder sun, in the moon, 
in the fire, in the lightning‘. And having seen 
him, he obtains mamonay And thus it has been 
said: | : 

‘Meditation is dicectad to the highest Being 
(Brahman) within, and (before) to the objects (body, 
Om, mind) ; thence the indistinct understangng be- 
comes distinct. 

And when the works of the mind are dissolved, 


1 The commentator takes dev4 as devak, though the accent is 
against it ; see Schroeder, Uber die Maitrayant Samhit4, p. 9, L. 11. 

# Should it not be, ‘darkness is the mark?’ 

8 Atamavishé, explained as an irregular compound, atama-4vish- 
fam, tama-Aavesanarahitam. 

* Cf Bhagavadgita XV, 12. 
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then that bliss which requires no other witness, that 
is Brahman (Atman), the immortal, the brilliant, that 
is the way, that is the (true) world.’ 

25. And thus it has been said elsewhere: He 
who has his senses hidden as in sleep, and who, 
while in the cavern of his senses (his body), but no 
longer ruled by them, sees, as in a dream, with the 
purest intellect, Him who is called Prazava (Om), 
the leader}, the bright, the sleepless, free from old 
age, from death, and sorrow, he. is himself also 
called Prazava, and becomes a leader, bright, sleep- 
less, free from old age, nom death, and sorrow. 
And thus it is said: 

‘Because in this manner ie joins ches Prana 
(breath), the Om, and this Universe in its manifold 
forms, or because they join themselves (to him), 
therefore this poe of peciauon)) is called Yoga 
(joining). 

The oneness of breath, pad and senses, and 
then the surrendering of all a that is 
called Yoga.’ 

26. And thus it has also been said elsewhere : 
As a sportsman, after drawing out the denizens of 
the waters with a net, offers them (as a sacrifice) 
in the fire of his stomach, thus are these Prazas 
(vital airs), after they have been drawn out with the 
syllable Om, offered in the faultless fire (Brahman) ?. 

Hence he is like a heated vessel (full of clarified 
butter); for as the clarified butter in the heated 
vessel lights up, when touched with grass and sticks, 
thus does this being which is called Not-breath 
(Atman) light up, when touched by the Prazas (the 


2 Cf. VI, 4. 2 Cf, Svet4svatara-upanishad ITI, ro. 
Y 2 
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vital airs)!. And that which: flares up, that is the 
manifest form of Brahman, that is the highest place 
’ of Vishzu2, that is the essence of Rudra. And this, 
dividing his Self in endless -ways, fills all these 
worlds. And thus it is said: 

‘As the sparks from the fire, and as the rays from 
the sun, thus do his Prazas and the rest in proper order 
again and again proceed from him here on earth®.’ 

27. And thus it has also been said elsewhere: 
This is the heat of the highest, the immortal, the 
_ incorporeal Brahman, viz. the warmth of the body. 

And this body is the clarified butter (poured on it, 
by which the heat of Brahman, otherwise invisible, is 
lighted up). Then, being manifest, it is placed in 
the ether (of the heart). Then by concentration they 
thus remove that ether which is within the heart, so 
that its light appears, as it were*. Therefore the 
worshipper becomes identified with that light with- 
out much delay. As a ball of iron, if placed in the 
earth, becomes earth without much delay, and as, 
when it has once become a clod of earth, fire and 
smiths have nothing more to do with that ball of 
iron, thus does thought (without delay) disappear, 
together with its support’. And thus it is said: 


1 As the fire which exists invisibly in ‘a heated vessel becomes 
visible when the heated vessel is touched with sticks dipped in 
butter, thus the Atman in the body appears only when the Pranas 
are diffused in it. Or, as the clarified butter, heated together with 
the vessel, lights up grass that comes in contact with it, so does this 
Atman (called Not-breath), by heating its two bodies which are 
pervaded by the reflections of the thinker, light up everything 
brought in contact with it, viz. the world. 

2 See Katha Up. III, 9. 5 See VI, 31; Brith. Up. IT, 1, ro. 

* The light was always there, but it seems then only to appear. 

* The commentator explains this differently. He says that the 
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‘The shrine which consists of the ether in the 
heart, the blissful, the highest retreat, that is our 
own, that is our goal, and that is the heat and bright- 
ness of the fire and the sun.’ 

28. And thus it has been said elsewhere: After 
having left behind the body, the organs of sense, and 
the objects of sense (as no longer belonging to us), 
and having seized the bow whose stick is fortitude 
and whose ‘string is asceticism, having struck down 
also with the arrow, which consists in freedom from 
egotism, the first guardian of the door of Brahman— 
(for if man looks at the world egotistically, then, 
taking the diadem of passion, the earrings of greed 
and envy, and the staff of sloth, sleep; and sin, and 
having seized the bow whose string is anger, and 
whose stick is lust, he destroys with the arrow. 
which consists of wishes, all beings)—having there- 
fore killed that guardian, he crosses by means of the 
boat Om to the other side of the ether within the 
heart, and when the ether becomes revealed (as 
Brahman), he enters slowly, as a miner seeking 
minerals in a mine, into the Hall of Brahman. 
After that let him, by means of the doctrine of his 
teacher, break through the shrine of Brahman, which 
consists of the four nets (of food, breath, mind, know- 
ledge, till he reaches the last shrine, that of blessed- 
ness and identity with Brahman). Thenceforth pure, 


similes are intended to show how, as soon as the impediment is 
removed, the worshipper obtains his true form, i.e. becomes Brah- 
man. Afterwards he explains fittam, thought, by the individual 
thinker, and declares that he vanishes together with the thought, 
which forms the asraya, the place, or the upadhi, the outward form. 
Or again, he says that the 4itta, the mind, vanishes with its outward 
sign, viz. the thoughts and imaginations. 
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clean, undeveloped, tranquil, breathless, bodiless, 
endless, imperishable, firm, everlasting, unborn and 
independent, he stands on his own greatness1, and 
having seen (the Self), standing in his own greatness, 
he looks on the wheel of the world as one (who has 
alighted from a chariot) looks on its revolving wheel. 
And thus it is said : 

‘If a man practises Yoga for six months and ts 
thoroughly free (from the outer world), then the 
perfect Yoga (union), which is endless, high, and 
hidden, is accomplished. 

But if a man, though well enlightened (by instruc- 
tion), is still pierced by (the guzas of) passion and 
darkness, and attached to his children, wife, and 
house, then perfect Yoga is never accomplished2.’ 

29. After he had thus spoken (to Brzhadratha), 
Sakayanya, absorbed in thought, bowed before him, 
and said: ‘O King, by means of this Brahma-know- 
ledge have the sons of Pragdpati (the Valakhilyas) 
gone to the road of Brahman. Through the practice 
of Yoga a man obtains contentment, power to endure 
good and evil, and tranquillity. Let no man preach 
this most secret doctrine to any one who is not his 
son or his pupil®, and who is not of a serene mind. 
To him alone who is devoted to his teacher only, 
and endowed with all necessary qualities, may he 
communicate it*, 


1 See Maitr. Up. II, 4; VI, 31. | 

2 This would seem to have been the end of the dislbons between 
Pragapati and the V4lakhilyas, which, as related by Sakayanya to 
King Brzhadratha, began in II, 3. See, however, VII, 8. 

§ Svet. Up. VI, 22 (p. 267); Brzh. Up. VI, 3, r2. 

* Here may have been the end of a chapter, but the story of 
Sakayanya and Brzhadratha is continued to VI, 30. 


VI PRAPATHAKA, 30. ao 


30. Om! Having settled down in a pure place 
let him, being pure himself, and firm in goodness, 
study the truth, speak the truth, think the truth, 
and offer sacrifice to the truth’. Henceforth he has 
become another; by obtaining the reward of Brah- 
man his fetters are cut asunder, he knows no hope, 
no fear from others as little as from himself, he 
knows no desires ; and having attained imperishable, 
infinite happiness, he stands blessed in the true 
Brahman, who longs for a true man*% Freedom 
from desires is, as it were, the highest prize to be 
taken from the best treasure (Brahman). For a 
man full of all desires, being possessed of will, 
imagination, and belief, is a slave; but he who its 
the opposite, is free. 

Here some say, it is the Guza? (i.e. the so-called 
Mahat, the principle of.intellect which, according to 
the Sankhyas, is the result of the Guzas or qualities), 
which, through the differences of nature (acquired in 
the former states of existence), goes into bondage to 
the will, and that deliverance takes place (for the Guza) 
when the fault of the will has been removed. (Butthis 
is not our view), because (call it guva, intellect, buddhi, 
manas, mind, ahankara, egotism, it is not the mind 
that acts, but) he sees by the mind (as his instru- 
ment), he hears by the mind; and all that we call 


1 The truth or the true are explained by, (1) the book which 
teaches the Highest Self; (2) by Brahman, who is to be spoken 
about ; (3) by Brahman, who is to be meditated on; (4) by Brah- 
man, who is to be worshipped in thought. . 

2 Thave translated this according to the commentary, but I should 
prefer to read satyabhilashizi. 

8 The passages within brackets had to be added from the com- 
mentary in order to make the text intelligible, at least according to 
Raématirtha’s views. 
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desire, imagination, doubt, belief, unbelief, certainty, 
uncertainty, shame, thought, fear, all that is but 
mind (manas). Carried along by the waves of the 
qualities, darkened in his imaginations, unstable, 
fickle, crippled, full of desires, vacillating, he enters 
into belief, believing I am he, this is mine, and he 
binds his Self by his Self, as a bird with a net? 
Therefore a man, being possessed of will, imagina- 
tion, and belief, is a slave, but he who is the oppo- 
site is free. For this reason let a man stand free 
from will, imagination, and belief—this is the sign of 
liberty, this is the path that leads to Brahman, this 
is the opening of the door, and through it he will go 
to the other shore of darkness, All desires are there 
fulfilled. And for this they quote a verse: 

“When the five instruments of knowledge stand 
still together with the mind, and when the intellect 
does not move, that is called the highest state®.”’ 

Having thus said, SakAyanya became absorbed in 
thought. Then Marut (i.e. the King Bvzhadratha)', 
having bowed before him and duly worshipped him, 
went full of contentment to the Northern Path +, for 
there is no way thither by any side-road. This is 
the path to Brahman. MHaving burst open the 
solar door, he rose on high and went away. And 
here they quote : 

‘There are endless rays (arteries) for the Self 
who, like a lamp, dwells in the heart: white and 
black, brown and blue, tawny and reddish‘. 


1 See III, 2. See the same verse in Ka/ha Up. VI, 10. 
8 See before, II, 1. 
* See Prasfia Up. I, 10,‘ But those who have sought the Self by 


penance, abstinence, faith, and knowledge, gain by the Northern 
Path Aditya, the sun.’ 


® See KAand. Up. VIII, 6, 1. 
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One of them (the Sushumna) leads upwards, 
piercing the solar orb: by it, having stepped beyond 
the world of Brahman, they go to the highest path. 

The other hundred rays! rise upwards also, and 
on them the worshipper reaches the mansions be- 
longing to the different bodies of gods. 

But the manifest rays of dim colour which lead 
downwards, by them ‘a man travels on and on help- 
lessly, to enjoy the fruits of his actions here.’ 

Therefore it is said that the holy Aditya (sun) is 
the cause of new births (to those who do not worship 
him), of heaven (to those who worship him as a god), 
of liberty (to those who worship him as Brahman)?. 

31. Some one asks: ‘Of what nature are those 
organs of sense that go forth (towards their ob- 
jects)? Who sends them out here, or who holds 
them back ?’ 

Another answers: ‘ Their nature is the Self; the 
Self sends them out, or holds them back: also the 
Apsaras (enticing objects of sense), and the solar 
rays (and other deities presiding over the senses).’ 

Now the Self devours the objects by the five rays 
(the organs of sense); then who is the Self ? 

He who has been defined by the terms pure, clean, 
undeveloped, tranquil3, &c., who is to be apprehended 
independently by his own peculiar signs. That sign 
of him who has no signs, is like what the pervading 


1 A similar verse, but with characteristic variations, occurs in the 
Khand. Up. VIII, 6, 6, and in the Kasha Up. VI, 16. 

2 Here ends the story of Sakayanya, which began I, 2, and was 
carried on through chap. VI, though that chapter and the seventh 
are called Khilas, or supplements, and though the MS. M. also ends, 
as we saw, with the eighth paragraph of the sixth chapter. 

3 See before, II, 4 VI,:° 
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heat is of fire, the purest taste of water; thus say 
-some*. It is speech, hearing, sight, mind, breath ; 
thus say others. It is intellect, retention, remem- 
bering, knowledge; thus say others*. Now all these 
are signs of the Self in the same sense in which here 
on earth shoots are the signs of seed, or smoke, light, 
and sparks of fire. And for this they quote?*: 

‘As the sparks from the fire, and as the rays from 
the sun, thus do his Prawas and the rest in ‘proper 
order again and — proceed from. him here. on 
earth.’ 

32. From this very Self, sais wichin his Self, 
come forth all Prdzas (speech, &c.), all worlds, all 
Vedas, all gods, and all beings ; its Upanishad (revela- 
tion)® is that it is ‘the true of the true.’ Now as froma 
fire of green wood, when kindled, clouds of smoke come 
forth by themselves (though belonging to the fire), 
thus from that great Being has been breathed forth 
all this which is the Azg-veda, the Yagur-veda, the 
S4ma-veda, the Atharvangirasas (Atharva-veda), the 
Itihdsa (legendary stories), the Purdza (accounts of 
the creation, &c.), Vidy4 (ceremonial doctrines), the 
Upanishads, the Slokas (verses interspersed in the 
Upanishads, &c.), the Sftras (compendious state- 
ments), the Anuvydkhydnas (explanatory notes), the 
Vyakhyanas (elucidations)*—all these things are his. 


1 See Svet. Up. VI, 13. 2 See Ken. Up. 2. 

§ See Ait. Up. III, 2. Here we find dhr#ti (holding), smriti 
(remembering), pragtanam (knowledge), but not buddhi. Pra- 
gfianam seems the right reading, and is supported by M. 

* See before, VI, 26. 

® Revelation is here the rendering of Upanishad, upanigama- 
yitrztvat sakshadrahasyam, and the true (sattya) is explained first by 
the five elements, and then by that which is their real essence. 

° See K#and. Up. VI, 1. The explanations given of these literary 
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33. This fire (the Gdrhapatya-fire) with five 
bricks is the year. And its five bricks are spring, 
summer, rainy season, autumn, winter; and by them 
the fire has a head, two sides, a centre, and a tail. 
This earth (the GArhapatya-fire) here is the first 
sacrificial pile for Pragdpati, who knows the Purusha 
(the Virag). It presented the sacrificer to Vayu 
(the wind) by lifting him with the hands to the sky. 
That Vayu is Praza (Hirazyagarbha). 

Prana is Agni(the DakshizAgni-fire), and its bricks 
are the five vital breaths, Pr4za, Vyd4na, Apdéna, 
SamaAna, Ud4na; and by them the fire has a head, 
two sides, a centre, and a tail. This sky (the 
Dakshizagni-fire) here is the second sacrificial pile 
for Pragdpati, who knows the Purusha. It pre- 
sented the sacrificer to Indra, by lifting him with 
the hands to heaven. That Indra is Aditya, the 
sun. oA : 7 
That (Indra) is the Agni (the Ahavantya-fire), 
and its bricks are the Azf, the Yagush, the Sdman, 
the Atharvdngirasas, the. Itihdsa, and the Purdza; 
and by them the fire has a head, two sides, a tail, 
anda centre. This heaven (Ahavantya-fire) is the 
third sacrificial pile for Prag4pati, who knows the 


titles are on the whole the same as those we had before in similar 
passages. What is peculiar to Ramatirtha is that he explains 
Upanishad by such passages as we had just now, viz. its Upanishad 
is that it is the true of the true. The Slokas are explained as 
verses like those in VI, 19, ahittam fittamadhyastham. The 
Sfitras are explained as comprehensive sentences, such as II, 2, 
ayam vava khalv 4tma te. Anuvyakhydanas are taken as explana- 
tions following on the Sftra in II, 2, beginning with atha ya 
eshokdAvasAvish‘ambhanena. The Vyakhy4nas are taken as fuller 
statements of the meaning contained in the Sftra, such as the 
dialogue between the Valakhilyas and Kratu. 
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Purusha. With the hands it makes a present of 
the sacrificer to the Knower of the Self (Pragapati) ; 
then the Knower of the Self, lifting him up, pre- 
sented him to Brahman. In him he becomes full 
of happiness and joy. | 

34. The earth is the Gdrhapatya-fire, the sky the 
Dakshiwa-fire, the heaven the Ahavantya-fire; and 
therefore they are also the Pavam4na (pure), the 
Pavaka (purifying), and the Su4i (bright)!. By this 
(by the three deities, Pavam4ana, PAvaka, and Sufi) 
the sacrifice (of the three fires, the Gdrhapatya, 
Dakshiwa, and Ahavantya) is manifested. And be- 
cause the digestive fire also is a compound of the 
Pavamdana, Pavaka, and SuAi, therefore that fire is 
to receive oblations, is to be laid with bricks, is to 
be praised, and to be meditated on. The sacrificer, 
when he has seized the oblation, wishes? to perform 
his meditation of the deity: 

‘The gold-coloured bird abides in the heart, and 
in the sun—a diver bird, a swan, strong in splendour ; 
him we worship in the fire.’ 

Having recited the verse, he discovers its mean- 
ing, viz. the adorable splendour of Savitvz (sun) is to 
be meditated on by him who, abiding within his 
mind, meditates thereon. Here he attains the place 
of rest for the mind, he holds it within his own Self. 
On this there are the following verses : 

(1) As a fire without fuel becomes quiet in its 


1 Epithets of Agni, the sacrificial-fire, pavamaza applying o 
the Garhapatya-fire, pavaka to the Dakshima-fire, and sufi to the 
Ahavantya-fire. The construction of the sentence, however, is 
imperfect. 

? This means, he ought to perform it. 
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place!, thus do the thoughts, when all activity ceases, 
become quiet? in their place. 

(2) Even ina mind which loves the truth® and has 
gone to rest in itself there arise, when it is deluded 
by the objects of sense, wrongs resulting from former 
acts*, 

(3) For thoughts alone cause the round of births§ ; 
let a man strive to purify his thoughts. What a man 
thinks, that he is: this is the old secret®. 

(4) By the serenity of his thoughts a man blots out 
all actions, whether good or bad.. Dwelling within 
his Self with serene thoughts, he obtains imperish- 
able happiness. 

(5) If the thoughts of a man were so fixed on 
Brahman as they are on the things of this world, 
who would not then be freed from bondage? 

(6) The mind, it is said, is of two kinds, pure or 
impure; impure from the contact with lust, pure 
when free from lust’. 

(7) When a man, having freed his mind from 
sloth, distraction, and vacillation, becomes as it were 
delivered from his mind§, that is the highest point. 

(8) The mind must be restrained in the heart till 
it comes to an end;—that is knowledge, that is 
liberty: all the rest are extensions of the ties® (which 
bind us to this life). 


1 Dies in the fireplace. * M. reads upasdmyati twice. 

5 M. reads satyakaminas. 

* The commentator inserts a negative. 

5 M. reads samsarah. 

6 This is very like the teaching of the piesa I,1. 

7 Cf. Ind. Stud. II, 60. Brahmavindu Up. v. 1, where we read 
kamasankalpam, as in MS. M. 

8 See note to VI, 20. 

® M. reads mokshaséa and seshas tu. The commentator says that 
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(9) That happiness which belongs to a mind which 
by deep meditation has been washed! clean from all 
impurity and has entered within the Self, cannot be 
described here by words; it can be felt by the inward 
power only? | 

(10) Water in water, re in fire, ee in siice no 
one can distinguish them; likewise a man whose 
mind has entered (till it cannot be distinguished 
from the Self), attains liberty. 

(11) Mind alone is the cause of bondage and 
liberty for men; if attached to the world, it becomes 
bound; if free from the world, that is liberty *. 

Therefore those who do not offer the Agnihotra 
(as described above), who do not lay the fires (with 
the bricks, as described above), who are ignorant (of 
the mind being the cause of the round of births), who 
do not meditate (on the Self in the solar orb) are 
debarred from remembering the ethereal place of 
Brahman. Therefore that fire is to receive obla- 
tions, is to be laid with bricks, is to be aie to 
be meditated on. 

35%. Adoration to Agni, the dweller on earth, who 
remembers his world. Cran that vos to this my 
worshipper ! 3 

Adoration to Vayu, the decliek4 in the sky, 7 
remembers his world. Grant that world to this thy 
worshipper ! 


this line is easy, but itis so by no means, Professor Cowell translates 
granthavistarah by book-prolixity, but this sounds very strange in an 
Upanishad. I am not satisfied with my own translation, but it may 
stand till a better one is found. M. reads grindhavistaras. The 
granthis are mentioned in AAand. Up. VII, 26; Kash. Up. VI, 15. 
1M. reads nirdhifita. 2 M. reads karameti. 
° M. reads vishaydsaktam muktyai. 
* Next follow invocations to be addressed to the deities. 
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Adoration to Aditya, the dweller in heaven, who 
remembers his world. Grant that world to this thy 
worshipper ! 

Adoration to Brahman, who dwells yea hens: 
who remembers all. Grant all to this thy wor- 
shipper ! 

The mouth of the true (Brahman) is covered with 
a golden lid; open that,O Pfshan (sun), that we may 
go to the true one, who pervades all (Vishzu)'. 

He who is the person in the sun, I am he”. 

And what is meant by the true one is the essence 
of the sun, that which is bright, personal, sexless; 
a portion (only) of the light which pervades the 
ether; which is, as it were, in the midst of the sun, 
and in the eye, and in the fire. That is Brahman, 
that is immortal, that is splendour. 

That is the true one, a portion (only) of the light 
which pervades the ether, which is in the midst of 
the sun, the immortal, of which Soma (the moon) 
and the vital breaths also are offshoots: that is 
Brahman, that is immortal, that is splendour. 

That is the true one, a portion (only) of the light 
which pervades the ether, which in the midst of the 
sun shines as Yagus, viz. as Om, as water, light, 
essence, immortal, Brahman, Bhis, Bhuva%, Svar, 
Om. 

‘The cihateseatt the bright, the swan, bound 


1 The verse occurs in a more original form in Tal. Up. 15. 

2 The commentator adds iti after aham. 

8 Khand. Up. I, 6,6; Svet. Up. V, 10. 

* The eight feet are explained as the eight regions, or 4roga and 
the rest. The swan is the sun. -The three threads are the three 
Vedas; see Afil. Up. I,1; Ind. Stud. IX, 11—ashfapadam sukir 
hamsam trisitram maim avyayam, dvivartamanam taigasaiddham 
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with three threads, the infinitely small, the imperish- 
able, blind for good and evil, kindled with Hgab=ne 
who sees him, sees everything.’ 

A portion (only) of the light which pervades the 
ether, are the two rays rising in the midst of the 
sun, That is the knower? (the Sun), the true one. 
_ That is the Yagus, that is the heat, that is Agni 
(fire), that is V4yu (wind), that is breath, that is 
water, that is the moon, that is bright, that is im- 
mortal, that is the place of Brahman, that is the ocean 
of light. In that ocean the sacrificers are dissolved? 
like salt, and that is oneness with Brahman, for all 
_ desires are there fulfilled. And here they quote: 

‘Like a lamp, moved by a gentle wind, he who 
dwells within the gods shines forth. He who knows 
this, he is the knower, he knows the difference (be- 
tween the high and the highest Brahman) ; having 
obtained unity, he becomes identified with it. 

They who rise up in endless number, like spray 
drops (from the sea), like lightnings from the light 
within the clouds in the highest heaven, they, when 
they have entered into the light of glory (Brahman), 
appear like so many flame-crests in the track of fire.’ 

36. There are two manifestations of the Brahma- 
light : one is tranquil, the other lively. Of that which 
is tranquil, the ether is the support; of that which is 
lively, food. Therefore (to the former) sacrifice must 
be offered on the house-altar with hymns, herbs, 
ghee, meat, cakes, sthalipaka, and other things; to 
the latter, with meat and drinks (belonging to the 
great sacrifices) thrown into the mouth, for the mouth 


sarvah pasyan na pasyati. Here~the eight feet are explained as the 
five elements, manas, buddhi, and ahank4ra. 
1 Savit for savitr7, * Viiyante for vilfyante. 
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is the Ahavantya-fire ; and this is done to increase 
our bodily vigour, to gain the world of purity, and 
for the sake of immortality. And here they quote: 

‘Let him who longs for heaven, offer an Agni- 
hotra. By an Agnishéoma he wins the kingdom 
of Yama; by Uktha, the kingdom of Soma; by 
a Shodasin-sacrifice, the kingdom of Sarya; by an 
Atiratra-sacrifice, the kingdom of Indra; by the 
sacrifices beginning with the twelve-night sacrifice 
and ending with the thousand years’ sacrifice, the 
world of PragApati. 

As a lamp burns so long as the vessel that holds 
the wick is filled with oil, these two, the Self and the 
bright Sun, remain so long as the egg (of the world) 
and he who dwells within it hold together.’ 

37. Therefore let a man perform all these cere- 
monies with the syllable Om (at the beginning). Its 
splendour is endless, and it is declared to be three- 
fold, in the fire (of the altar), in the sun (the deity), 
in the breath (the sacrificer). Now this is the channel 
to increase the food, which makes what is offered in 
the fire ascend to the sun. The sap which flows 
from thence, rains down as with the sound of a 
hymn. By it there are vital breaths, from them 
there is offspring. And here they quote: 

‘The offering which is offered in the fire, goes to 
the sun; the sun rains it down by his rays; thus food 
comes, and from food the birth of living beings.’ 

And thus he said: 

‘The oblation which is properly thrown on the 
fire, goes toward the sun; from the sun comes rain, 
from rain food, from food living beings}.’ 


| ‘ 1 See Manu III, 76. 
[15] Z 
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38. He who offers the Agnthotra breaks through the 
net of desire. Then, cutting through bewilderment, 
never approving of anger, meditating on one desire 
(that of liberty), he breaks through the shrine of 
Brahman with its four nets, and proceeds thence to 
the ether. For having there broken through the 
(four) spheres of the Sun, the Moon, the Fire, and - 
Goodness, he then, being purified himself, beholds 
dwelling in goodness, immovable, immortal, inde- 
structible, firm, bearing the name of Vishzu, the 
highest abode, endowed with love of truth and om- 
niscience, the self-dependent Intelligence (Brahman), 
standing in its own greatness. And here they quote: 

‘In the midst of the sun stands the moon, in 
the midst of the moon the fire, in the midst of fire 
goodness, in the midst of goodness the Eternal.’ 

Having meditated on him who has the breadth 
of a thumb within the span (of the heart) in the 
body, who is smaller than small, he obtains the 
nature of the Highest; there all desires are fulfilled. 
And on this they quote: | 

‘Having the breadth of a thumb within the span 
(of the heart) in the body, like the flame of a lamp, 
burning twofold or threefold, that glorified Brahman, 
the great God, has entered into all the worlds. Om! 
Adoration to Brahman! Adoration!’ 


SEVENTH PRAPATHAKA. 


1. Agni, the Gayatra (metre), the Trivvzt (hymn), 
the Rathantara (song), the spring, the upward breath 
(praza), the Nakshatras, the Vasus (deities)—these 
rise in the East; they warm, they rain, they praise! 


* Other MSS. read sruvanti, which seems better. 
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(the sun), they enter again into him (the sun), they 
look out from him (the sun). He (the sun) is incon- 
ceivable, without form, deep, covered, blameless, 
solid, unfathomable, without qualities, pure, brilliant, 
enjoying the play of the three qualities, awful, not 
caused, a master-magician', the omniscient, the 
mighty, immeasurable, without beginning or end, 
blissful, unborn, wise, indescribable, the creator of 
all things, the self of all things, the enjoyer of all 
things, the ruler of all things, the centre of the centre 
of all things. 

2. Indra, the Trish¢ubh (metre), the Pazkadasa 
(hymn), the Brvzhat (song), the summer, the through- 
going breath (Vy4na), Soma, the Rudras—these rise 
in the South; they warm, they rain, they praise, they 
enter again into him, they look out from him. He 
(the sun) is without end or beginning, unmeasured, 
unlimited, not to be moved by another, self-depend- 
ent, without sign, without form, of endless power, 
the creator, the maker of light. - 

3. The Maruts, the Gagatt (metre), the Saptadasa 
(hymn), the Vairupa (song), the rainy season, the 
downward breath (apna), Sukra, the Adityas—these 
rise in the West; they warm, they rain, they praise, 
they enter again into him, they look out from him. 
That is the tranquil, the soundless, fearless, sorrow- 
less, joyful, satisfied, firm, immovable, immortal, 
eternal, true, the highest abode, bearing the name 
of Vishzu. | 

4. The Visve Devas, the Anush¢ubh (metre), the 
Ekavimsa (hymn), the Vairaga (song), the autumn, 
the equal breath (samdna), Varuza, the Sadhyas— 
these rise in the North; they warm, they rain, they 


1 See VII, 11, abhidhyatur vistrstir iva. 
Z2 
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praise, they enter again into him, they look out from 
him. “He is pure within, purifying, undeveloped, 
tranquil, breathless, selfless, endless. 

5. Mitra-Varuzau, the Pankti (metre), the Triza- 
vatrayastriwsa (hymns), the Sakvara-raivata (songs), 
the snowy and dewy seasons, the out-going breath 
(udana), the Angiras, the Moon—these rise above ; 
they warm, they rain, they praise, they enter again 
into him, they look out from him—who is called 
Pranava (Om), the leader, consisting of light, without 
sleep, old age, death, and sorrow. 

6. Sani (Saturn), Rahu and Ketu (the ascending 
and descending nodes), the serpents, Rakshas, Yak- 
shas, men, birds, sarabhas, elephants, &c.—these rise 
below; they warm, they rain, they praise, they enter 
again into him, they look out from him—he who is 
wise, who keeps things in their right place, the centre 
of all, the imperishable, the pure, the purifier, the 
bright, the patient, the tranquil. 

7. And he is indeed the Self, smaller (than small) 
within the heart, kindled like fire, endowed with 
all forms. Of him is all this food, within him all 
creatures are woven. That Self is free from sin}, 
free from old age, from death and grief, from hunger 
and thirst, imagining nothing but what it ought to 
imagine, and desiring nothing but what it ought 
to desire. He is the highest lord, he is the supreme 
master of all beings, the guardian of all beings, a 
boundary keeping all things apart in their right 
places*. He the Self, the lord, is indeed Sambhu, 
Bhava, Rudra, PragApati, the creator of all, Hirazya- 


1 See AKAand. Up. VIII, 7, 1. 
* See Khand. Up. VIII, 4, 1, where we find setur vidhritir esham 
lokanam. 
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garbha, the true, breath, the swan, the ruler, the 
eternal, Vishvzu, Narayaza. And he who abides in 
the fire,and he who abides in the heart, and he who 
abides in the sun, they are one and the same. To 
thee who art this, endowed with all forms, settled in 
the true ether, be adoration ! 

8. Now follow the impediments in the way of know- 
ledge, O King?! This is indeed the origin of the net 
of bewilderment, that one who is worthy of heaven 
lives with those who are not worthy of heaven. That 
is it. Though they have been told that there is a 
grove before them, they cling to a small shrub. And 
others also who are always merry, always abroad, 
always begging, always making a living by handi- 
work; and others who are begging in towns, per- 
forming sacrifices for those who are not allowed to 
offer sacrifices, who make themselves the pupils of 
Sddras, and Sddras who know the sacred books ; 
and others who are malignant, who use bad language, 
dancers, prize-fighters, travelling mendicants, actors, 
those who have been degraded in the king’s service ; 
and others who for money pretend that they can lay 
(the evil influences) of Yakshas, Rakshasas, ghosts, 
goblins, devils, serpents, imps, &c.; and others who 
falsely wear red dresses’, earrings, and skulls; and 
others who wish to entice by the jugglery of false 
arguments, mere comparisons and paralogisms, the 
believers in the Veda—with all these he should not 


1 This king is not meant for Brzhadratha. 

2 This refers to people who claim the privileges and licence of 
Sannyasins without having passed through the discipline of the 
preceding asramas. As this was one of the chief complaints made 
against the followers of Sdékyamuni, it might refer to Buddhists, 
but it ought to be borne in mind that there were Buddhists before 
Buddha. 
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live together. They are clearly thieves, and unworthy 
of heaven. And thus it is said: 

‘The world unsettled by the paralogisms of the 
denial of Self, by false comparisons and arguments, 
does not know what is the difference between Veda 
and philosophy’.’ 

9. Brzhaspati, having become Sukra, brought forth 
that false knowledge for the safety of Indra and for 
the destruction of the Asuras. By it they show that 
good is evil, and that evil is good. They say that we 
ought to ponder on the (new) law, which upsets the 
Veda and the other sacred books?. Therefore let no 
one ponder on that false knowledge: it is wrong, it 
is, as it were, barren. Its reward lasts only as long 
as the pleasure lasts, as with one who has fallen from 
his caste. Let that false science not be attempted, 
for thus it is said: 

(1) Widely opposed and divergent are these two, 
the one known as false knowledge, the other as 
knowledge. I (Yama) believe Naésiketas to be 
possessed by a desire of knowledge; even many 
pleasures do not move thee ®%. 

(2) He who knows at the same time both the 
imperfect (sacrifice, &c.) and the perfect knowledge 
(of the Self), he crosses death by means of the 
imperfect, and obtains immortality by means of the 
perfect knowledge‘. 

(3) Those who are wrapped up‘ in the midst of 


1 If we translate thus, the use of vidya for vrzthA vidya is 
unusual; if we follow the commentary, we should have to trans- 
late, he does not know the Veda and the other knowledge. 

* All this may refer to Buddhists, but not by necessity, for there 
were heretics, such as Brzhaspati, long before Sakyamuni. 

® See Kash. Up. II, 4. * See Vag. Up. 11. 

° Vesh/yam4naé, instead of vartaman4A. 
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imperfect knowledge, fancying themselves alone wise 
and learned, they wander about floundering and de- 
ceived, like the blind led by the blind?. 

10, The gods and the demons, wishing to know 
the Self, went into the presence of Brahman (their 
father, Pragdpati)*. Having bowed before him, they 
said: ‘O blessed one, we wish to know the Self, 
do thou tell us... Then, after having pondered a 
long while, he thought, these demons are not yet 
self-subdued’; therefore a very different Self was 
told to them (from what was told to the gods). On 
that Self these deluded demons take their stand, 
clinging to it, destroying the true means of salva- 
tion (the Veda), preaching untruth. What is untrue 
they see as true, as in jugglery. Therefore, what is 
taught in the Vedas, that is true. What is said in 
the Vedas, on that the wise keep their stand. 
Therefore let a Brahman not read what is not of 
‘the Veda, or this will be the result. 

11. This is indeed the nature of it (the Veda), the 
supreme light of the ether which is within the heart. 
This is taught as threefold, in the fire, in the sun, 
in the breath. This is indeed the nature of it, the 
syllable Om, of the ether which is within the heart. 
By it (by the Om) that (light) starts, rises, breathes 
forth, becomes for ever the means of the worship and 
knowledge of Brahman. That (light, in the shape of 


1 See Kavsh. Up. II, 5. 

* Cf. Khand. Up. VIII, 8. 

8 I prefer ayatatm4na, though it is the easier (sugama) reading, 
as compared with anyatatm4naf, those who seek for the Self else- 
where, namely, in the body. It seems to me to refer to those who, 
without having subdued the passions of their body, wish to obtain 
the knowledge of the Highest Self. Possibly, however, the author 
may have intended a climax from anyatatmana/ to anyatamam. 
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Om), when there is breathing, takes the place of the 
internal heat, free from all brightness'. This is like 
the action of smoke; for when there is a breath of 
air, the smoke, first rising to the sky in one column, 
follows afterwards every bough, envelopes it and takes 
its shape. It is like throwing salt (into water), like 
heating ghee*, The Veda comes and goes like the 
dissolving view of a master-magician*. And here 
they quote: 

‘Why then is it called “like lightning ?” Because 
as soon as it comes forth (as Om) it lights up the 
whole body. Therefore let a man worship that 
boundless light by the syllable Om.’ 

(1) The man in the eye who abides in the right eye, 
he is Indra, and his wife abides in the left eye’. 

(2) The union of these two takes place in the cavity 
within the heart, and the ball of blood which is there, 
that is indeed the vigour and life of these two. 

(3) There is a channel going from the heart so far, 
and fixed in that eye; that is the artery for both of 
them, being one, divided into two. 


1 This seems to be the meaning adopted by the commentator ; 
but may it not be, sending forth brightness? 

2 The simile is not very clear. The light of Brahman is below 
the sphere of fire in the body. That sphere of fire becoming 
heated, the light of Brahman becomes manifest. When the fire 
has been fanned by the wind of sonant breath, then the light of 
Brahman, embodying itself in the wind and the fire, manifests itself 
first in the mere sound of Om, but afterwards, checked by throat, 
palate, &c., it assumes the form of articulate letters, and ends by 
becoming the Veda in its many branches. 

® As these are outwardly changed, without losing their nature, 
thus the light of Brahman, though assuming the different forms of 
the Veda, remains itself. 

* See before, VII, 1. 

® See Brzh. Up. IV, 2, 2, 3, where Indra is explained as Indha. 
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(4) The mind excites the fire of the body, that fire 
stirs the breath, and the breath, moving in the chest, 
produces the low sound. 
(5) Brought forth by the touch of the fire, as with 
a churning-stick, it is at first a.minim, from the 
minim it becomes in the throat a double minim; 
on the tip of the tongue know that it is a treble 
minim, and, when — they call it the alphabet 
(crotxeia) *, 
(6) He who sees this, does not see death, nor dis- 
ease, nor misery, for seeing he sees all (objectively, 
not as affecting him subjectively); he becomes all 
everywhere (he becomes Brahman). 
(7) There is the person in the eye, there is he 
who walks as in sleep, he who is sound asleep, and 
he who is above the sleeper: these are the four 
conditions (of the Self), and the fourth is greater 
than all 2. 
(8) Brahman with one foot moves in the three, 
and Brahman with three feet is in the last. 
1 A comparison of this verse with Aand. Up. VII, 26, shows 
the great freedom with which the wording of these ancient verses 
was treated. Instead of— | 
Na pasyan mrztyum pasyati na rogam nota dudkhatam, 
Sarvam hi pasyan pasyati sarvam apnoti sarvasah, 

the Ahandogya Up. reads: 
Na pasyo mrityum pasyati na rogam nota du/#khatam, 
Sarvam ha pasyah pasyati sarvam 4pnoti sarvasah. 

2 The conditions here described are sometimes called the Visva 
(Vaisvanara), Taigasa, Pragfia, and Turfya. In the first state the 
Self is awake, and enjoys the world; in the second he sees every- 
thing as in a dream; in the third the two former states cease, and 
he is absorbed in sleep; in the fourth he becomes again the pure 
Self. In the first state the Self has the disguise of a coarse material 
body; in the second of a subtle material body; in the third its 


disguise is potential only; in the fourth it has no disguise, either 
potential or realised. 
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It is that both the true (in the fourth condition) 
and the untrue (in the three conditions) may have 
their desert, that the Great Self (seems to) become 
two, yes, that he (seems to) become two}. 


1 «By reason of the experience of the false and the true, the great 
Soul appears possessed of duality.’ Cowell. 
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